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Foreword
Alhamdulillāh on the 29th of Ramadān 1400 AH / 12th August 1980
Tadabbur-i Qur’ān reached its completion. This tafsīr was begun around
1958. This means that it took almost twenty three long years of hard toil
to complete. In this long journey, the phases through which I passed, the
trials I had to face and the manner in which my Lord helped me all along
made me learn many a lesson. However, I have no intention in using up
the time of my readers in recounting this story. I have kept it a secret
between myself and God and would like it to remain so. Nevertheless, I
am extremely grateful to Him that He blessed a person of humble
beginnings and resources like me to serve His Book in such a manner
that could only have been achieved through His special favour.
As I have just mentioned, I started writing this tafsīr in 1958. However, I
had started its academic preparation way back in 1925. It is this year in
which I was fortunate enough to enter into the tutelage of Mawlānā Hamīd
al-Dīn Farāhī, and for the next five years I remained his student. After that,
the Qur’ān became a constant subject of my reflection and deliberation.
Viewed thus, this tafsīr is the result of fifty five years of hard work.
However, it does not contain only my views; it also reflects the views of
my mentor. I have already mentioned in the foreword of this tafsīr that my
views are not independent of those of my mentor; they in fact are a
culmination and supplement of his views. I have clearly mentioned his
views which directly relate to the Qur’ān and if I have found some void in
them I have tried to fill it. As far as I know, my mentor began deliberating
on the Qur’ān during his stay in Aligarh and continued with it regularly till
his last breath. A rough estimate puts this period to thirty to thirty five
years. This, in other words, means that the six thousand pages of this tafsīr
brings before the readers the academic work of almost one century. This
work can be termed as a representative of the Farāhī school.
I have already explained the methodology adopted in this tafsīr in the
foreword: The direct method has been employed for reflection on the
Qur’ān and for solving difficulties encountered. In other words, the real
source of the tafsīr is the language of the Qur’ān, the context and
placement of its verses and parallels drawn from within its text. Merely
citing various opinions of the past has not been done, as is generally the
case in current times. The Arabic language has been resorted to directly
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for researching out the meanings of words and stylistic features and for
solving syntactical difficulties. Reliance has not been made merely on
the opinions of scholars. Similarly, while interpreting verses, full
importance has been given to the language of the Qur’ān, the context of
the discourse and parallels found in the text. An opinion has not been
adopted merely because it was proffered by an early authority.
Consequently, instead of mentioning copious quotations from past
works, each verse is distinctly interpreted on the basis of arguments.
Efforts have also been made to highlight the logic and wisdom of the
Qur’ān in this tafsīr. The purpose is to bring to the foreground its
intellectual arguments and reasoning in a forceful and appealing manner,
and in this way the difference between the obsolete style of reasoning of
the scholastics and the natural style of reasoning of the Qur’ān is also
highlighted.
Full guidance has been sought from earlier tafsīrs, ancient scriptures,
books of history and books which state the occasion of revelation of a
verse. However, this guidance has always remained subservient to the
import of the Qur’ān. These resources have never been given authority
over the Qur’ān, and have not been allowed to govern the interpretation
of the Qur’ān whether its words accept them or not.
The beauty and elegance of a higher discourse rests on its coherent
structure and on its arrangement, and the effectiveness of its reasoning is
also dependent on these factors. For this reason, utmost efforts have been
made in this tafsīr to highlight this aspect of the Qur’ān so that those
who think that this Book does not require any coherence and sequence
are convinced to the contrary. By analyzing the contents of each sūrah,
the central theme and subject of each sūrah is ascertained. As a result,
each sūrah comes out to be a very effective and eloquent oration on a
specific subject. The analysis of the discourse has been conducted in a
manner so that the sequence of the verses is brought out of its own
accord and its relationship with the central theme is also unveiled.
Moreover, the real beauty of the underlying wisdom in the
arrangement of the sūrahs was hitherto concealed. I have for the first
time tried to explain this wisdom in this tafsīr. I have shown that these
sūrahs are divided into seven groups. In each group, the Makkan sūrahs
precede the Madīnan ones. Moreover, each sūrah has its counterpart and
the two form a pair. If at any place, this principle has not been followed,
it is because of some valid reason, which I have tried to explain. Just as
each sūrah has a central theme, each group also has a central theme
which dominates the whole group. In my opinion, this arrangement itself
is based on the Qur’ān, and I have tried to explain how this is so.
Foreword
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When in the foreword I had mentioned these features of this tafsīr,
people only had the first volume in their hands. So, there was the
possibility that people could regard these features to be very strange.
Today, with the grace of God, the complete tafsīr from Sūrah Fātihah to
Sūrah Nās is before the readers. They can now judge whether this tafsīr
conforms to the principles stated in the foreword, and whether these
principles are very natural, based on reason and scientific for
deliberation on the Qur’ān. Readers should also reflect if without
adopting these principles the treasure of wisdom of the Qur’ān can be
accessed or not. It is deriving benefit from this very treasure of wisdom
for which this Book has been revealed by the Almighty.
It should be kept in mind that the Almighty has invested this Qur’ān
with the status of a barometer between good and evil and then handed it to
us. If this barometer does not remain with us or if we are not aware of the
method of using it, we will have no means to distinguish good from evil.
With great sorrow, I am compelled to submit that we Muslims find
ourselves in this situation. Though we have the Qur’ān with us, we do not
have its true knowledge. It is generally read to gain reward or to transfer
reward to a deceased or selling its copies. The more vehemently a person
takes its name, the farther away is he from its true comprehension. If we
want to keep this ummah alive in its capacity as the Muslim ummah, then
this will not be achieved by merely talking about achieving this unity or by
blindly reading the Qur’ān. The foremost thing which will help realizing
this goal is to highlight its true knowledge. Only those who have its true
knowledge will practice it in the right way and it is only through the
blessed hands of such people that this ummah can be reformed: ﻻ ﻳﺼﻠﺢ آﺧﺮه
( إﻻ ﺑﻤﺎ ﺻﻠﺢ ﺑﻪ أوthe reformation of the later members of this ummah will
take place through the way its earliest members were ummah reformed).1
It would also not be inappropriate to mention here that I have not
written this book merely to satisfy my passion for writing; in fact, I have
been compelled to write it to fulfill an obligation. In the foreword of one
of the previous volumes, I have mentioned that when I started this work,
I felt as if I have flung myself into a deep sea disregarding whether I will
be able to swim across it or drown in it. Before embarking on this
voyage I had fully assessed its hardships and hazards. I knew what I had
to write, the manner in which I had to write and the audience for whom I
should write and the extent of acknowledgement I would receive for this.
For this reason, though I found myself compelled to initiate this work, I
also had this latent desire that somehow I be relieved of the
Foreword

1. al-Muttaqī Ibn Hassām al-Dīn, Kanz al-‘Ummāl fī Sunan al-Aqwāl wa alAf‘āl. 1st ed., vol. 5 (Beirut: Dār al-kutub al-‘ilmiyyah, 1998), 271.
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responsibility of this work. Thus when I fell severely ill in 1971-72, and
my doctors stopped me from doing mental work because they thought
that I had over-taxed my brains, I never felt any sadness that my work
would remain incomplete. In fact, I was fully satisfied that my work
could be completed to the extent my Lord had willed. If it is not his will
that it should go on, then there must be some wisdom in it and I should
be happy with this decision. I used to tell my friends that even if I get the
opportunity to complete this tafsīr till Sūrah Tawbah, I will think that my
mission has been accomplished. This was because this amount of tafsīr
would be sufficient to demonstrate the veracity and value of the
principles of tafsīr enunciated by my late mentor.
Later, when I recovered from my illness, my circumstances compelled
me to migrate from Lahore and settle in Rahmānābād, a suburban village
of Sheikhupura. In this village, neither did I have a proper house to live
in neither was there any electricity and some other amenities in the first
four years. So this initial period was very trying. In these circumstances,
it was very difficult to incline myself even to some very ordinary
academic work what to speak of writing a tafsīr. However, I had made
up my mind that if ever I would write something, it would be the tafsīr
Tadabbur-i Qur’ān. Writing anything else would amount to showing
ingratitude to the Almighty Who had once again blessed me with the
power and strength to write. Consequently, this is a fact that I wrote the
tafsīrs of many sūrahs under a shīsham or sirsā tree. Typically I would
face an onslaught from birds and hornets from above while a swarm of
flies would engulf me from below, the manuscript would be sweatridden and I would be so engrossed in solving a difficult verse that I
would be oblivious of what was going on around me.
It would also not be inopportune to mention that the Almighty has
gifted me with some talent for writing, yet I have no sense to publish and
print my writings. I also have no regrets on this deficiency. I am satisfied
that my duty was to write and write I did. My task was not to print and
sell it. As far as my livelihood is concerned, I have neither done anything
for it nor can I do anything for it now. I have been jokingly saying to my
friends and today I am writing it quite seriously that against both
religious and worldly customs my maintenance and financial
responsibility has remained with my wife. She had inherited some lands
from her father. I have been looking after them. It is through this earning
that we have been financially managing ourselves, and since pomp and
status have never been a part of our lives, this earning was quite enough
for us. I have full conviction that the Lord who nourished me in
childhood and provided for me in my youth will not leave me a pauper in
old age. It is this conviction which is my real asset.
Foreword
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I have mentioned earlier that I was not very hopeful about the future of
this book. I have known that if this world has failed to give recognition to
a researcher as prodigious as Imām Farāhī how can it recognize [an
ordinary person like] me. However, I had to carry out an obligation, and so
without any hope of reward and admiration I began this work. Now after
twenty three years my assessment is totally different than it was earlier.
On the basis of some very clear and trustworthy information, I am of the
opinion that the thought presented in this tafsīr is spreading so fast among
learned people that soon it will win over the intelligentsia. I have had the
chance of meeting scholars of all schools of thought as well as modern
educated people. I have found all of them acknowledging it and expressing
admiration for it. They have assured me that this tafsīr presents the right
methodology in understanding and teaching the Qur’ān. They have been
praying that this tafsīr comes before them in its finished form so that they
are able to benefit from it in their lectures and teaching. There are many
mosques and religious seminaries in Pakistan and India in which Qur’ānic
lectures are delivered in the light of this tafsīr. People living in Europe,
America, Arabia, Africa and Burma who have been able to read a part of
this tafsīr are anxious to read the whole of it. They have expressed their
opinion that this tafsīr presents the scientific way of deliberating on the
Qur’ān. No other way can appeal to the people of these times. These
people are also insisting of having it translated into Arabic and English.
They say that the educated non-Muslims who have been able to read a part
of it have become its fans. Some universities in Egypt and some other
countries have already given doctoral degrees to students who have done
research on the Farāhī school. In some research institutes of Pakistan also,
research is being conducted on the Farāhī approach.
People do not complain that this tafsīr is difficult and beyond
comprehension. They say that it contains what a tafsīr should befittingly
contain. It is equally beneficial for people of all walks of life whether a
person is a scholar or a commoner. I have a vast record of such opinions
lying with me. However, I want that people should judge this tafsīr in the
light of its features and asses it themselves; they should not form an
opinion while being influenced by others. For this reason, I have not
published these letters.
I never found my mentor worried about the publication of his works.
So much so, he never ever said a word to me about this. However, he
would repeatedly advise us to write or speak about something after
complete research and a lot of deliberation. What is strongly reasoned
out always takes roots. What stands on weak reasoning may pass for
some time but it will soon be ousted. This motto of my mentor is
alhamdulillāh now proving fully true to me.
Foreword

8
Although I have spent my whole youth and later age in the preparation
and writing of this tafsīr, I am not presenting it before my readers with the
claim that I have successfully made them understand the Qur’ān or that I
have compiled the complete knowledge of the Qur’ān in this tafsīr. The
Qur’ān is an unfathomable sea of knowledge and wisdom. No one except
its author can encompass all its knowledge. However, I do have the feeling
that through this tafsīr, I have paved the way to deliberating on the Book
of God. If readers take the principles mentioned in this tafsīr as their guide
and then reflect on the Qur’ān, I have full faith that they will be able to
access the treasures of wisdom which are found in it. I claim nothing
beyond this, and this is no ordinary an achievement. If readers are able to
understand the Qur’ān on the basis of these principles, they will find it to
be a barometer for the truth through which they can distinguish right views
from wrong ones and sift out what is correct from the incorrect. It will
become very easy for them to judge the veracity of various issues of fiqh,
scholasticism, ahādith, philosophy and tasawwuf. This approach will
break the shackles of blind following which has divided this ummah into
various sects, and who knows it might pave the way for a revolution which
makes a dispersed ummah into a united force to reckon with. Nevertheless
I have only paved the way to understanding the Qur’ān. A lot of work still
remains, and has to be done by those who will come after me:
Foreword

gumān mabur keh ba pāyān rasīd kār-i mughān
hazār bādah-i nakhurdah dar rag-i tāk ast
If one is able to have a true comprehension of the Qur’ān, it is like being
blessed with light on all sides. Neither can a classical interpretation or
discipline lead one astray nor a modern one. Being equipped with this
ability is the real key to knowledge. If a person is not able to take hold of
this key or if he is given this key yet is unable to value it, then he will
never be able to get out from the darkness which today engulfs him. I
beseech the youth and the adults of this age that if they hold dear their own
future and that of this ummah, they should not see who has expressed a
particular opinion; they should only see what has been expressed. The
truth is a common asset for all; no one has monopoly over it. Moreover,
the loss of not valuing and recognizing a truth is that of the person who
adopts this attitude; the one who presents it never loses anything.
When on the 29th of Ramadān 1400 AH I wrote the last lines of this
tafsīr, I felt that not only have I completed this book I have also ended
the last chapter of my life. No doubt, I was naturally elated to be relieved
of a heavy burden I had been carrying for twenty three years; however, I
also felt depleted and exhausted to do anything else and felt that there
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would be nothing else from which I could derive the pleasure of life.
After writing these last lines, I prostrated myself before the Almighty.
My sole prayer in this state was: “Lord! If you have given me the honour
to be of service to Your noble book, please accept my effort, and make it
a means of my salvation. I have no other desire.” Whoever reads these
lines is also requested to say amen to this prayer.
I trudged through a major part of this journey by myself; however, at
times, I did find some mates in this journey. Still fresh in my memory is
the time spent in their company as much as they were able to take out and
these cherished moments shall forever remain with me. I have already
mentioned some of these friends in the forewords of previous volumes and
would not repeat them here; however, it is essential that I express my
gratitude to some others who have not yet been mentioned in this book.
They have been very helpful to me in the affairs of this book and I feel
extremely indebted to them for their selfless co-operation. My dear
Ghulām Samdānī, who is currently residing in the States, remained of
service to me even more than my own sons. He used to copy the
manuscripts of the book with great devotion and adeptness. My friend
‘Abdullāh Ghulām Ahmad, in spite of being an employee WAPDA, also
had a great share in this copying out and I also benefited a great deal from
his intelligence in solving the problems encountered in this tafsīr. My
friend Khalīd Masūd has already remained a great help in finding various
references for citation; however, young Javed Ahmad has also helped me
in locating certain other references for which I am very grateful to him.
Majid Khāwar’s name is now a part of this book’s history. When I
expressed my dissatisfaction on the previous system of publishing this book,
he came forward and assured me that he himself will take up this task
according to a program. I was very happy to see him take this initiative.
Although in the beginning I was not satisfied with the extent of experience
he had in these matters, God blessed his efforts. He was able to carry out the
task as per the promised schedule and succeeded in a grand manner.
I am grateful to all these friends and pray that the Almighty take some
service from them which becomes instrumental in their success not only
in this world but also in the next.

Foreword

wassalam
Amīn Ahsan Islāhī
Lahore
9th November 1980 AD
30th Dhū al-Hajj 1400 AH.
_______________

Sūrah Muzzammil
Central Theme and Relationship with the Previous Sūrah

This sūrah and the one following it – Sūrah Muddaththir – are very
similar to one another. The same mood pervades them and together they
form a pair. Most exegetes regard them to be very early Makkan sūrahs.
However, a deliberation on their contents reveals that they were revealed
at the time when the opposition of the affluent among the Quraysh to the
call of Islam had reached such an extent that the Prophet (sws) would
continuously remain worried and thoughtful on this situation.
It is hard to imagine the sorrow and distress of a person who has
become a target of allegations and sarcasm from everyone in his
surroundings even though he had been deputed by the Almighty to
reform these very surroundings. In these circumstances, it is but natural
for him to prefer seclusion and isolation from others. When he stands up,
he covers himself with his shawl; when he walks, he wraps himself in it;
when he sits, he seeks its refuge and when he lies down, he hides himself
in it. The reason for this is that it is only his shawl which affords him the
opportunity to immerse himself deep into his soul and it is through his
shawl that he gets comfort and satisfaction in seeking the nearness of
God.
Every person who is vigilant in his responsibilities towards His Creator
and fellow brethren has some experience of what is stated above.
However, the matter of the prophets of God is totally different. They are
very affectionate and caring towards their fellow human beings and are
very sensitive regarding the responsibilities imposed on them by their
Creator. When, in spite of their tremendous struggle and efforts for
reformation, they see that the animosity of people is only increasing, they
think that perhaps they themselves are at fault. This augments their
worries. The effect of this is that instead of assuring themselves by
blaming others they isolate and seclude themselves in order to find a
solution to this state of affairs. In this mental state, they feel that their
shawl is their greatest sympathizer hiding in which they can detach
themselves from their surroundings.
ُ ِّ ُ
A person enshrouded in his shawl is called ﻣﺰﻣﻞ. By addressing the
Prophet (sws) in this manner, the Almighty has portrayed this thoughtful
nature of the Prophet (sws). It is a very affectionate address. By
addressing him in such an affectionate manner, he is guided to the way
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which will relieve him of this sorrow and sadness, and instil in him the
strength and determination essential to counter the circumstances he is
facing and will be facing in future. In other words, through this sūrah,
the Prophet (sws) is also encouraged and inspired so that he is able to
defy the adverse circumstances he is facing. He is simultaneously
informed of a very effective method which will lift his spirits and
provide him with determination.
Sūrah Muzzammil

Analysis of the Discourse
Section I (Verses 1-14): The Prophet (sws) is directed to regularly offer
the tahajjud prayer by night and to recite the Qur’ān in it in slow
measured tones. This shall soothe and strengthen his mind and soul and
enable him to bear the heavy burden of his responsibilities that shall be
entrusted to him during the course of his mission of prophethood. In the
day time also, there is an opportunity for him to glorify the praises of his
Lord; so he should keep in remembrance the name of his Lord and seek
refuge in His mercy; He is the Lord of the East and the West and so the
Prophet (sws) should entrust all his matters to Him. With patience should
he ignore the nonsensical acts of his enemies and leave their matter to
God, Who is enough to take them to account.
Section II (Verses 15-19): The Quraysh are warned that just as the
Almighty had sent the Prophet Moses (sws) to the Pharaoh to bear
witness to the truth before him, He has also sent towards them a Prophet.
They should keep in mind the fate of the Pharaoh and his nation and that
if they also adopt the attitude the Pharaoh had adopted, their fate will be
no different. They should remember the Day whose horror will make
children grey-haired – the Day with whose burden the sky will cleave
asunder. The Qur’ān is an admonition which is meant to remind people
of this great event. Therefore, he who wants his own well-being should
remain on the right path; otherwise he should get ready to face dire
consequences.
Section III (Verse 20): The last verse of this sūrah was revealed in
Madīnah. In it, the directives of the tahajjud prayer mentioned at the
beginning of the sūrah have been modified – being reduced in their
extent. However, with this reduction, certain other alternatives have been
suggested to compensate for it which will be helpful in protecting the
real purpose and are in accordance with the new circumstances which
have arisen.

Text and Translation

Sūrah Muzzammil
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َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
ً َ ُْ ْ ُْ َْ ُ َ ْ
ً َ
َْ ْ ُ
ُ ِّ ُ ْ َ ُّ َ َ
َْ َ ْ َْ
ﻋﻠﻴﻪ
( أو ِزد٣) ﻗﻠﻴﻼ
ِ
ِ ( ِﻧﺼﻔﻪ أو اﻏﻘﺺ ِﻣﻨﻪ٢) ( ﻗﻢ اﻟﻠﻴﻞ ِإﻻ ﻗ ِﻠﻴﻼ١) ﻳﺎﻛﻓﻬﺎ اﻟﻤﺰﻣﻞ
ً َ ًَْ َ َْ َ ُْ َ
ً ْ َ َ ْ ُ ْ ْ ِّ َ َ
ُّ َ َ َ ْ َ َ َ
ً ْ َ أﺷﺪ
وﻃﺌﺎ
اﻟﻠﻴﻞ ِﻲﻫ
ﻧﺎﺷﺌﺔ
إن
(
٥
)
ﺛﻘﻴﻼ
ﻗﻮﻻ
ﻋﻠﻴﻚ
ﺳﻨﻠﻲﻘ
إﻧﺎ
(
٤
)
ﺗﺮﻳﻴﻼ
ِ ورﺗﻞ اﻟﻘﺮآن
ِ
ِ
ِ
ِ
ِ
ِ
ً ُ َََْ
ً ْ َ ْ َ ْ َ َ َ َ ِّ َ َ ْ ْ ُ ْ َ
ً َ ً ْ َ َ َ َ َ
ﺤﺎ
ﺳﺒ
اﺠﻬﺎر
ﻲﻓ
ﻟﻚ
إن
(
٦
)
ﻗﻴﻼ
(٨) ﺗﺒﺘﻴﻼ
ِ وأﻗﻮم
ِ ( واذﻛﺮ اﺳﻢ رﺑﻚ وﺗﺒﺘﻞ ِإ ِﻪ٧) ﻃﻮﻳﻼ
ِ
ِ
ِ
ِ
َ
َ
َ
ْ
ً
ُ
ْ
َ
َ
َ َُ
َْ َ
ْ َ ْ ُّ َ
َ ْ ُْ َ
ْ ْ َ (٩) ﻓﺎﺨﺗﺬه َو ﻴﻼ
ْ ُ ْ ُ ْ َ ﻓﻘﻮﻟﻮن
واﺻﺮﺒ ﺒﻟ ﻣﺎ
واﻟﻤﻐﺮب ﻻ ِإ َ ِإﻻ
اﻟﻤﺮﺸق
رب
واﻫﺠﺮﻫﻢ
ِ ُ ِ ﻫﻮ
ِ ِ
ِ
ِ ِ
ُْ َ ِّ َ ُ ْ َ ْ َ َ
ً َ َ َ ْ ََ
ً َ ْ ُ ْ ِّ َ َ َ ْ
ً َ ًْ َ
وذرﻰﻳ
(١٠) ﻤﺟﻴﻼ
( ِإن ﻓﻨﺎ أﻧﻜﺎﻻ١١) ﻗﻠﻴﻼ
ِ ﻫﺠﺮا
ِ
ِ اﺠﻌﻤﺔ وﻣﻬﻠﻬﻢ
ِ
ِ
ِ واﻟﻤﻜﺬﻧﻦﻴ أو
َ
َ
ُ َ ً َ ََ
ْ َ َ ُ َْ َ ُ ْ ْ ُ ُ َْ َ َْ
ً
ً َ َ
ً َ َ َ
واﺠﻟﺒﺎل َو ﻧﺖ
( وﻃﻌﺎﻣﺎ ذا١٢) وﺟﺤﻴﻤﺎ
ٍ
ِ
ِ ( ﻳﻮم ﺗﺮﺟﻒ اﻷرض١٣) ﻏﺼﺔ وﻋﺬاﺑﺎ أ ِ ﻤﺎ
ً َ ً َ ُ َْ
َ ْ َ ْ َ َْ َ ْ َ َ َ ْ ُ َْ َ ً َ ًْ ُ َ ْ ُ َْ َْ َ ْ َ
ﺷﺎﻫﺪا ﻋﻠﻴﻜﻢ ﻛﻤﺎ أرﺳﻠﻨﺎ ِإﻰﻟ ِﻓﺮﻋﻮن
ِ ( ِإﻧﺎ أرﺳﻠﻨﺎ ِإ ﻜﻢ رﺳﻮﻻ١٤) ﻣﻬﻴﻼ
ِ اﺠﻟﺒﺎل
ِ
ِ ﻛﺜﻴﺒﺎ
َ
َ
ًْ َُ
ً َ ً ْ ُ َْ َ َ َْ ُ ُ َْ ْ
ُْ ْ َ َ ْ َ ْ ُ َ َ ْ َ َ
َ ََ
( ﻓﻜﻴﻒ ﻳﺘﻘﻮن ِإن ﻛﻔﺮﻳﻢ١٦) وﺑﻴﻼ
( ﻓﻌ١٥) رﺳﻮﻻ
ِ ِﻓﺮﻋﻮن اﻟﺮﺳﻮل ﻓﺄﺧﺬﻧﺎه أﺧﺬا
ْ
ً
ْ َ َ َ
َ َ ْ ََُْ ًَْ
ٌَ َْ َ
ً ان
ْ ُ ْ َ ُ ُ وﻋ
ٌ َ ْ ُ اﻟﺴﻤﺎء
ُ َ
ﺗﺬﻛﺮة
ﺑﻪ ﺎﻛن
(١٧) ﺷﻴﺒﺎ
اﻟﻮ
ِ ﻫﺬه
ِ ِ ( ِإن١٨) ﺪه ﻣﻔﻌﻮﻻ
ِ ِ ﻣﻨﻔﻄﺮ
ِ
ِ
ِ ﻳﻮﻣﺎ ﺠﻳﻌﻞ
َ
َ
َ
ً
َ
ََ َ َ ْ ََ
ْ َُُْ َ ََُْ َ َ
َُُ ْ
ْ
ُ َ ْ َ اﻟﻠﻴﻞ
َ ِّ َ اﺨﺗﺬ إﻰﻟ
وﻧﺼﻔﻪ
ﻣﻦ ﺛﻠﻲﺜ
( ِإن رﺑﻚ١٩) ﺳﺒﻴﻼ
ﻓﻤﻦ ﺷﺎء
ِ ﻓﻌﻠﻢ ﻛﻧﻚ ﻳﻘﻮم أد
ِ ِ
ِ
ِ
ِ رﺑﻪ
َ
ُ
َ
َ
ْ َ َ َ َ َ َ ْ ُ ِّ َ ُ ُ َ َ َ َ َ
ََُُُ
َ َ َ ﺤﺗﺼﻮه
ْ ُ ْ َ ﻓﺘﺎب
ْ أن
ْ ٌ َ َ َ وﺛﻠﺜﻪ
ُ ْ ُ ْ ﻟﻦ
ﻋﻠﻴﻜﻢ
ﻋﻠﻢ
ِ
ِ وﻃﺎﺋﻔﺔ ِﻣﻦ ا ِ ﻳﻦ ﻣﻌﻚ واﷲ ﻓﻘﺪر اﻟﻠﻴﻞ واﺠﻬﺎر
َ ُْ ْ َ َ ْ َُ َ َ َْ ْ ُ ْ ُ ُْ ََ َْ َ َ
َ َ ﻓﺎﻗﺮءوا َﻣﺎ
ْ َ ْ ﻳﺮﻀﺑﻮن ﻲﻓ
ْ ﺗﻴﺮﺴ
ْ ُ ْ ﻣﻦ
َُْْ َ
اﻷرض
وآﺧﺮون
ﻣﺮ
ﻣﻨﻜﻢ
ﺳﻴﻜﻮن
أن
ﻋﻠﻢ
اﻟﻘﺮآن
ِ
ِ
ِ َ
ِ
ِ
ِ
ِ
ََ ُْ َ ََ َ ْ َُْ َ
ْ َ ْ َ ْ ََُْ
َ ُْ َُ َ ْ ُ َ َ
َ َ
َ ﻓﻘﺎﺗﻠﻮن ﻲﻓ
ُ
ْ
وأﻗﻴﻤﻮا اﻟﺼﻼة
ﻳﺒﺘﻐﻮن ِﻣﻦ
ِ اﷲ ﻓﺎﻗﺮءوا ﻣﺎ ﺗﻴﺮﺴ ِﻣﻨﻪ
ِ ﺳﺒﻴﻞ
ِ اﷲ وآﺧﺮون
ِ ﻓﻀﻞ
ِ
ِ
ِ
ِ
َ
َ
َ
ْ
ْ
َ
ُ
َ ْ ُْ ُ
َْ ْ ْ ُ
ً َ َ ً ْ َ ْ ُ َ َ َ
َ َ ﺣﺴﻨﺎ
ْ ُ ِّ َ ُ وﻣﺎ
ُْ َ
َ ُ ﻋﻨﺪ اﷲ
ﻫﻮ
وآﺗﻮا
ﻣﻦ
ﻷﻏﻔﺴﻜﻢ
ﻳﻘﺪﻣﻮا
وأﻗﺮﺿﻮا اﷲ ﻗﺮﺿﺎ
ِ
ِ ﺠﺗﺪوه
ِ
ِ
ِ
ِ ﺧﺮﻴ
ٍ
ِ َ اﻟﺰﺎﻛة
ْ َ َ ْ ََ ًْ َ
ٌ ْ ُ َ اﷲ
ْ ُ ْ َ ْ َ أﺟﺮا
ٌ َ ﻟﻔﻮر
َ اﷲ إن
َ واﺳﺘﻐﻔﺮوا
ً
ﺧﺮﻴا وأﻗﻈﻢ
(٢٠) رﺣﻴﻢ
ِ
ِ
ِ
In the name of Allah, the Most-Gracious, the Ever-Merciful.
O ye enfolded in the shawl! Stand by night, but a little. Half the night,
or decrease it a little or increase it a little more and recite the Qur’ān in a
slow measured tone. Soon We shall lay on you the burden of a heavy
word. Indeed, this rising by night is very suitable for the heart’s resolve
and for the comprehension of speech. During the daytime also, you have
a lot of time for glorifying the Almighty and remember the name of your
Lord and devote yourself entirely to Him. He only is the Lord of the East
and the West. There is no god but He. Therefore, take Him alone as your
Guardian, and bear with patience what they say and with dignity ignore
them. And leave the matter of these rejecters who enjoy the comforts of
life to Me and give them a little respite. We have in store for them fetters
and the fire of Hell and choking food and a very painful torment. On the
Day when the earth and the mountains shall tremble and the mountains
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shall be as if they are disbanding heaps of sand. (1-14)
To you people We have sent forth a Messenger as a witness upon you
just as We sent a Messenger to the Pharaoh. Then the Pharaoh disobeyed
this Messenger; so We seized him in a dreadful manner. So how then
will you, if you also deny, save yourself from the Day which shall make
the children old. The sky is ripping apart with its burden and the promise
of God is certain to be fulfilled. This is a reminder. So whoever wants,
he can take the path of His Lord. (15-19)
Your Lord, indeed, knows that you stand about two-thirds of the night or
half or one-third of it, and so does a group among your Companions. And
God alone appoints the day and night in due measure. He knew that you
would not be able to follow this. So He turned towards you mercifully.
Recite then from this Qur’ān as much as you are able to. He knows that
there are those among you who will be sick and others who will be
travelling to seek the bounty of God and others who will be fighting for
the cause of God; recite then from this as much as is possible for you, and
diligently adhere to the prayer and pay zakāh and lend to God a befitting
loan. And whatever good you send forth for yourselves, you shall find it
with God better than before and greater in reward. And keep seeking
God’s forgiveness: Indeed, God is Most-Forgiving, Ever-Merciful. (20)
1

ُ ِّ ُ ْ َ ُّ َ َ
(١) اﻟﻤﺰﻣﻞ
ﻳﺎﻛﻓﻬﺎ

The words in which the Prophet (sws) is addressed in this verse reflect
his inner state at the time of revelation of this sūrah.
ُ ِّ ُ
ُ ِّ َ ُ
The word  ﻣﺰﻣﻞis actually  ﻣﺰﺘﻣﻞand the letter  تhas been assimilated
ِّ ُ
into ﺯ. Similar, is the case with the word ٌﻣﺪﺛﺮ. It refers to a person who
has enwrapped himself in his shawl. Such generally is the situation of a
person who is worried because of the circumstances he is facing and is
also disgruntled with the people around him. The Prophet (sws) was
warning people of the punishment which was looming over them;
however, these people were so indifferent and averse to this message that
they would pounce on the Prophet (sws) and regard his sympathy and
anxiety to be mere madness, what to speak of listening to this message.
In such circumstances, it was but natural for the Prophet (sws) to remain
worried and thoughtful, and in this state of anxiety, a person’s greatest
sympathizer is his shawl, as indicated earlier. He can just wrap himself in
it whenever he wants and dissociate from his fellow brethren and
associate more closely with his Creator. It also needs to be kept in
consideration that a shawl was an essential part of the Arabic dress of
1. O ye enfolded in the shawl!
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those times, and the Prophet (sws) would also keep a shawl with him.
It is evident from various narratives that even before being called to
prophethood, the Prophet (sws) was earnestly searching for the truth. He
would remain secluded in a very similar manner as described in this
verse until he was shown the light by the Almighty, as is referred to in
Sūrah Duhā. Later these same feelings overcame him when he personally
experienced the aversion of his sick nation to its medicine and its
ُ ِّ ُ
animosity towards its healer. The word  ﻣﺰﻣﻞis pointing to the feelings of
the Prophet (sws) which he experienced in this state.
Some of our exegetes are of the opinion that the Prophet (sws) has
been addressed in this manner because he was sleeping while enwrapped
in his shawl and this verse directed him to get up and stand in prayer
before his Lord. This interpretation is interesting because it seems to be
in harmony with subsequent verses; however, in my opinion, this view is
incorrect. Never in any phase of his life was the Prophet Muhammad
among people who would sleep without any worry enwrapped in a
shawl. He would always sleep in a state of worry, and like the day a
better part of his night would also be spent in worry and in remembering
God. There is not a single verse in the Qur’ān which in any manner
insinuates that the Prophet (sws) was ever admonished for being
indifferent to God. Quite contrary to this, he has been often lovingly
chided in the Qur’ān for burdening himself with much more than what
was required of him by the Almighty. However, we do find in the Qur’ān
at various places a mention of his worry and anxiety when he began to
encounter hardship in his preaching mission; in order to strengthen his
resolve and to relieve him of his worries, on such instances he was
advised to stand up in prayer, in particular the tahajjud prayer. In my
opinion, the verse under discussion is one such instance.
2

ً َ ُْ ْ ُْ َْ ُ َ ْ
ً َ
ً ْ َ َ ْ ُ ْ ْ ِّ َ َ ْ َ َ ْ ْ َ
َْ ْ ُ
(٤) ﺗﺮﻳﻴﻼ
( أو ِزد٣) ﻗﻠﻴﻼ
ِ ﻋﻠﻴﻪ ورﺗﻞ اﻟﻘﺮآن
ِ
ِ ( ِﻧﺼﻔﻪ أو اﻏﻘﺺ ِﻣﻨﻪ٢) ﻗﻠﻴﻼ
ِ ﻗﻢ اﻟﻠﻴﻞ ِإﻻ

Mentioned in these verses is the way the Prophet (sws) should adopt to
ُ ِّ ُ
alleviate his worry and anxiety reflected in the word ﻣﺰﻣﻞ. In fact, when
he was faced with worries in the cause of his preaching mission, the
Qur’ān prescribed precisely the same remedy to him. I have tried as best
as I could to explain the underlying wisdom in this. In this sūrah, since
the effectiveness of the remedy and its value have been explained
subsequently, I will content myself to merely explaining these verses. It
will inshallāh become evident from this the blessings which are
2. Stand by night, but a little. Half the night, or decrease it a little or increase
it a little more and recite the Qur’ān in a slow measured tone.
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concealed for a true believer if he offers the tahajjud prayer. It will also
become clear how this prayer rejuvenates his energy and strengthens his
faith and resolve.َ
َْ ْ ُ
ْ َ ْ َْ ً َ ُْ ْ ُْ َْ ُ َ ْ ً َ
In the verses ﻴﻪ
ِ ﻗﻠﻴﻼ أو ِزد ﻋﻠ
ِ  ﻗﻢ اﻟﻠﻴﻞ ِإﻻnight refers
ِ ﻗﻠﻴﻼ ِﻧﺼﻔﻪ أو اﻏﻘﺺ ِﻣﻨﻪ
to the last half of the night when a person gets up after sleeping awhile.
ْ ََ َ
The subsequently mentioned expression اﻟﻠﻴﻞ
ﻧﺎﺷﺌﺔ
ِ refers to this. It is this
ِ
time for the tahajjud prayer which is evident from the practice of the
Prophet (sws) and is also very apt for the objective it has been
prescribed. This time period can be equal to half the night and it can also
be lesser than it or a little more. It is very difficult to wake up in the later
part of the night and there is always the possibility that one is not able to
get up at the right time; for this reason, some latitude has been given
with regard to the time span so that this may reduce any hardship.
Although it is evident from the words of the Qur’ān that standing in
prayer for half of the night is more blessed than other time span;
however, there is a possibility
variation in this.
ً ْ َ َ ْ ُ ْ ofْ ِّ slight
َ
َ
In the expression ﺗﺮﻳﻴﻼ
ِ ورﺗﻞ اﻟﻘﺮآن, we are informed of the right way of
reading the Qur’ān in this prayer: it should be read in a slow measured
tone. Consequently, it is evident from various narratives that the Prophet
(sws) would read the Qur’ān with a melodious and tuneful voice and
would stop at each verse. At times, he would repeat a single verse many
times, overcome with emotion. Moreover, he would seek refuge with the
Almighty on verses which would depict punishment and torment and
express gratitude on verses which would depict mercy. As an immediate
compliance to some verses which would implicitly or explicitly ask him
to prostrate, he would bow down in prostration.
It is this way of recital which is in accordance with the guidance of
God and is also recorded in Prophetic narratives. Moreover, it is this very
way which could be of benefit vis-a-vis the purpose of revelation of the
Qur’ān. However, this way of reading the Qur’ān only remained in
currency so long as people regarded it to be a Book worthy of reflection
and deliberation and a source of guidance for their life. Later, when
Qur’ānic recital became only a means of gathering reward for one’s own
self or transferring the reward of the recital to a departed soul, it came to
be read in the manner it is being read by our memorizers in the tarāwīh
and the shabīnah prayers.
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ً َ ًَْ َ َْ َ ُْ َ
(٥) ﺛﻘﻴﻼ
ِإﻧﺎ
ِ ﺳﻨﻠﻲﻘ ﻋﻠﻴﻚ ﻗﻮﻻ
ِ
3. Soon We shall lay on you the burden of a heavy word.
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Mentioned in these words is the great objective for which the Prophet (sws)
was directed to stand up in prayer by night. It is in preparation for and as an
initial training to bear the burden of a heavy word that he was asked to do this.
Our exegetes differ in ascertaining what this heavy word refers to. My mentor
Hamīd al-Dīn Farāhī regards it to mean the responsibility of open warning

(indhār ‘ām) mentioned in Sūrah Muddaththir in the following words:
ﺭ ﻢ ﹶﻓﺄﹶﻧ ِﺬ ﺮ ﹸﻗ ﺛﱢﻤﺪ ﺎ ﺍﹾﻟﻳﻬﺎﹶﺃ( ﻳ٢-١ :٧٤) (O ye enfolded in the shawl! Arise and warn
people, (74:1-2)). I also would endorse this view because it was after this
phase of delivering open warning that the phases of acquittal (barā’ah),
migration (hijrah) and war (qitāl) ensued. These which were the toughest
phases of the life of the Prophet (sws) in which both he and his
companions passed through such severe tests that one shudders merely
on imagining them.
It is evident from this discussion that the Prophet (sws) was directed to
stand in the tahajjud prayer to prepare for the great jihād which he and his
companions were about to face in their struggle for the establishment of
Islam. It is this distinctive feature of the struggle which distinguishes it
from all other movements. Before other material means are provided for it,
it is essential that its participants have a true comprehension of God, a
strong faith, an unshakable resolve and complete trust and conviction in
the Almighty. The sole method to achieve these traits is the prayer – in
fact the tahajjud prayer on the condition that it is offered the way we have
been directed to offer it. It is on this bedrock that the struggle for the
establishment of Islam rests. If the edifice of religion is raised without this
foundation, then it will collapse even before it comes into being.
4

ً ُ َ ْ َ َ ً ْ َ ُّ َ َ َ ْ َ َ َ
اﻟﻠﻴﻞ ِﻲﻫ أﺷﺪ وﻃﺌﺎ
ﻧﺎﺷﺌﺔ
(٦) وأﻗﻮم ِﻗﻴﻼ
ِ ِإن
ِ

In these verses, the Prophet (sws) is informed of the underlying reason
and wisdom for being directed to stand
َ َ َ in prayer by night.
ٌَ َ
َ َ , and
The word ﻧﺎﺷﺌﺔ
ِ
ِ is from the verb  ﻧﺸﺄmeaning ُ “to get up”. Like ٌﺨﻗﺒﺔ
َ
ْ
َ
َ َ it is a verbal noun. The expression ﻧﺎﺷﺌﺔ اﻟﻠﻴﻞ
would
mean
“standing
ٌﺨﻓﻴﺔ
ِ
ِ
ِ
up by night”. It is evident from this word that the time of tahajjud begins
after a person gets up from sleep which is the later part of the night. It is
indeed very difficult to get up at this time since one’s sleep is dearest to
one at this time; however, if a person is able to overcome this trial, then no
time is more favourable for him to remember God and to understand His
Book. A person who is blessed by the Almighty with the urge to get up at
4. Indeed, this rising by night is very suitable for the heart’s resolve and for
the comprehension of speech.
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this blessed time is indeed very fortunate: firstly, he finds in himself the
power and strength to overcome his base desires which become
instrumental in making him capable of reforming and rehabilitating his
soul; secondly, the Almighty Who is the Creator of night and day has
reserved this time for sending down His blessings and favours and the
doors to these blessings are opened for those who value it and come to the
presence of God to ask for
His mercy and blessings.
ً ْ ُّ َ َ
The expression  أﺷﺪ َوﻃﺌﺎportrays the effects of getting up at night for the
prayer: when a person gets up from his bed and after making ablutions
stands up in prayer, he finds his feet are firmly grounded; this actually
refers to the complete devotion of the mind, peace of the heart and
vigilance of the intellect. If a person has a worried mind and a heart devoid
of peace, his feet do not strongly hold ground. In this state, he is not able
to carry out the smallest of tasks what to speak of big ones. In other words,
by this expression, one gets to know of the inner-self of a person through
his outer-self. Some exegetes have taken it to mean that getting up in the
night is a means of fully trampling one’s soul. Although this interpretation
is linguistically possible, later verses are not in harmony with it. My
interpretation has also been adopted by other exegetes; however, they have
not alluded to the fact that feet being firmly grounded actually refers to the
devotion and resolveً of theَ heart and mind.
ُ َ ْ َ implies that since this time is specifically
The expression وأﻗﻮم ِﻗﻴﻼ
suited for the mind’s peace and heart’s attentiveness, whatever comes
out of one’s tongue touches the right strings of the heart and is readily
received by one’s intellect. A person accepts it as if it was the call of his
own heart and for other listeners too its effect is very profound and most
desirable. It is evident from various narratives and other indications that
the incident of the jinn hearing the Qur’ān mentioned in Sūrah Jinn took
place when the Prophet (sws) was reading it in the tahajjud prayer; they
were so deeply moved by it that they not only embraced faith but also
started calling others to this Book. The great caliph ‘Umar (rta) too
embraced faith when he once heard the Qur’ān. It is evident from these
details that reading the Qur’ān in the tahajjud prayer according to the
way taught by God is not only beneficial for the inner purification and
training of the person himself but also at times is beneficial in reviving
others whether they are from men or from the jinn.
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ً َ ً ْ َ َ َ َ َ
(٧) ﻃﻮﻳﻼ
ِإن ﻟﻚ ِﻲﻓ
ِ اﺠﻬﺎر ﺳﺒﺤﺎ
ِ
5. During the daytime also, you have a lot of time for glorifying the Almighty.
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Generally people are of the opinion that this verse tells the Prophet (sws)
that he has a lot of other work to do during the day. In other words, the
verse says that since in the daytime the Prophet (sws) is hard pressed for
time due to work and other involvements and hence seldom finds time to
pray with full concentration, he should be very diligent in offering the
tahajjud prayer in the night.
Although it is linguistically possible to interpret the word in this
meaning, for various reasons I am not convinced with this interpretation.
Firstly, the Almighty has not selected the time of the tahajjud prayer to
be the later part of the night because in the daytime a person has many
other involvements; on the contrary, it is evident from many indications
in the Qur’ān that in the twenty four hours of day and night, it is this
specific time due to its nature that is the most appropriate for attaining
the objectives to be achieved by standing in payer by night.
Secondly, if this meaning was to be conveyed
then it
ً ْ from
َ ً ْ َ the َ verse,
َ
َ َ
 ِإن ﻟﻚ ِﻲﻓor
could have been simply done so by the words ﻛﺜﺮﻴا
ِ اﺠﻬﺎر ﺷﻐﻼ
ِ
ْ َ
ٌ
other ones having a similar meaning. The word  ﺳﺒﺢdoes mean “to swim”
and “to walk”; however, it is not commonly used to mean “to be involved
and to be busy” unless of course there is a strong intrinsic or extrinsic
indication for this.
Thirdly, if the word had this meaning, then it would َbe more
ً ْ َ
ْ
appropriate thatً its qualifying adjective should have been ًﻛﺜﺮﻴا
ِ or ﻛﺒﺮﻴا
ِ
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instead of being ﻃﻮﻳﻼ
ِ .

For these reasons, I am unable to convince myself of the conventional
interpretation. In my opinion, the word  ﺗﺴﺒﻴﺢhere is in its common
meaning of glorifying the Almighty and the meaning of the verse is that
besides the tahajjud prayer which the Prophet must offer at night, during
the day also he has a lot of time for glorifying the Almighty which he
should do. Consequently, it is known that the Prophet (sws) would
diligently try to remember the Almighty in the daytime too while walking,
sitting, eating and carrying out other routines of life. It is for this very
reason that before embarking on every small or big life-routine,
supplications offered by him have been reported down to us. If a person
diligently adheres to these supplications, he will remember God at every
step he takes and, with their blessing, undertakings which are seemingly of
worldly nature become worship.
It also needs to be noted that what is required in religion is continual
remembrance of God. I have already elaborated on this aspect at some
place in this tafsīr. Just as for the material life of man, breathing is
essential, for his spiritual life, remembering God is essential. The body
dies if breathing stops. Similarly, if a person becomes indifferent to God,
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his soul becomes lifeless. It is God’s remembrance that keeps it fresh and
alive, and the life of the heart is real life.
It also needs to be kept in consideration that calling people towards
religion, and reflecting on the signs of God present in the world within
man and those without, are also included in remembering the Almighty. I
have explained this aspect at more than one place in this tafsīr. In fact, it
would not be an exaggeration to say that this reflection is the most
superior form of remembering God because it is through reflection that
remembrance becomes really meaningful. In the absence of reflection,
remembrance becomes merely an exercise of the tongue, and is not
beneficial to the life of a person. I have already alluded to thisُ aspect
ً َُُ ً َ َ َ ُ َْ َ
under the following
verse
of
Sūrah
Al-i
‘Imrān:
وﻗﻌﻮدا
ا ِ َﻳﻦ ﻳﺬﻛﺮون اﷲ ِﻗﻴﺎﻣﺎ
َ
ْ
ً
َ
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َ ُ ََََ ْ ُ ُ َ َ َ
َ
َ َ َ َ َ ْ ُ
َ َ َ ْ َ َ َ َ ْ َ اﻟﺴﻤﺎوات
َ َ
ﻓﻘﻨﺎ
ﺧﻠﻖ
وﻳﺘﻔﻜﺮون ِﻲﻓ
ﺟﻨﻮﺑﻬﻢ
وﺒﻟ
ِ
ِ َ واﻷرض رﺑﻨﺎ ﻣﺎ ﺧﻠﻘﺖ ﻫﺬا
ِ ﺑﺎﻃﻼ ﺳﺒﺤﺎﻧﻚ
ِ
ِِ
ِ
َ
َ
(١٩١:٣) اﺠﺎر
( ﻋﺬابthose who remember God when standing, sitting, and
ِ

lying down, and reflect on the creation of the heavens and the earth,
saying: “Lord! You have not created this in vain. Glory be to You! Save
us from the torment of the Fire, (3:191). Readers can look up its tafsīr.
6

ً ْ َ ْ َ ْ َ َ َ َ ِّ َ َ ْ ْ ُ ْ
(٨) ﺗﺒﺘﻴﻼ
ِ ﻭَاذﻛﺮ اﺳﻢ رﺑﻚ وﺗﺒﺘﻞ ِإ ِﻪ
ٌ ُّ َ َ

ٌْ َْ

Both  ﺗﺒﺘﻞand ﺗﺒﺘﻴﻞ
ِ mean devoting oneself entirely to God. It involves

isolating oneself from people and seeking refuge with God’s mercy. In
this verse, the Prophet (sws) has been told how to cope with his distress
at seeing people shunning the truth and at being hurt by them: on such
occasions, he should cut himself off from people who do not value the
truth and seek refuge with the mercy of his Lord. For this purpose, the
only thing that is required is to remember His name. When he does so,
the Almighty will Himself enshroud him in His mercy.
It needs to be kept in mind that all names of God reflect His attributes,
and it is on these attributes that the edifice of religion and faith stands. If
a person keeps fresh a true knowledge of these attributes, he would find
himself being backed by such a large army that the army of Satan would
appear trivial before him. He would find himself to be firmer than
mountains. On the other hand, if a person does not have a true
comprehension of divine attributes or this comprehension becomes
weak, then his belief will become baseless or weak. As a result, he will
find every outbreak of lightning striking his own shelter.
7

ً
ْ َْ َ
ْ َ ْ ُّ َ
ُ ْ ِ َ ﻫﻮ
َ ُ واﻟﻤﻐﺮب َﻻ إ َ َ إﻻ
اﻟﻤﺮﺸق
رب
(٩) ﻓﺎﺨﺗﺬه َو ِﻴﻼ
ِ ِ ِ ِ
ِ ِ
6. And remember the name of your Lord and devote yourself entirely to Him.
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The implication of this verse is that God’s refuge is not weak and frail;
it is the refuge of the God of the East and the West. No one is god except
Him so that no one is His partner and so that no one can cause hindrance
in the implementation of His intentions. If the Prophet (sws)
Him
ً makes
ََ
َ
his guardian, He will suffice, as is also mentioned in (٨١:٤) ﷲ و ِﻴﻼ
ِ  َو ﻰﻔ ِﺑﺎ.
Sūrah Muzzammil
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ً َ ً ْ َ ْ ُ ْ ُ ْ َ َ ُْْ ُ َ َ ََ ْ ْ َ
(١٠) ﻤﺟﻴﻼ
ِ واﺻﺮﺒ ﺒﻟ ﻣﺎ ﻓﻘﻮﻟﻮن واﻫﺠﺮﻫﻢ ﻫﺠﺮا
ِ

The Prophet (sws) is directed in this verse to be patient on the vain talk
of his opponents and to strongly adhere to his view. He should neither be
sorrowful at what they say nor get after them too much; he should just
ignore them in a dignified manner for they themselves will bear the
consequences of this attitude.
Leaving someone alone can be done in two ways: one is to leave him
alone after humiliating and cursing him with the intention of animosity
and revenge. This is what is generally adopted by people who are slaves to
this world. The righteous and the pious never adopt this attitude. Their
efforts to reform their fellow brethren is not because they have some
personal interest in this; they do this for the guidance of the people and to
please their Lord. If people harass or disregard them, then instead of being
angry and showing hate, they feel sad on their state of affairs and
sorrowful at the terrible fate these people will meet. In this situation, they
might ignore and leave alone their people, but this leaving alone is much
like the leaving alone ofً a father of his disobedient son. It is this leaving
َ ً ْ َ
in this verse. Such abandoning is very
alone which is called ﻤﺟﻴﻼ
ِ ﻫﺠﺮا
beneficial at times. Those who have even a small trace of goodness in
them are moved by this decent behaviour and are led into analyzing their
own demeanour. At least they realize that the person will never accept
their evil stance come what may. As long as a prophet remains among his
people, he faces the excesses of his people with such dignified patience.
However, when the Almighty decides to punish these people, the prophet
announces his acquittal from them and dissociates from them. This
dissociation is a prelude to their destruction.
9

ً َ ْ ُ ْ ِّ َ َ َ ْ
ََْ
َ ِّ َ ُ ْ َ وذرﻰﻳ
ْ ُ واﻟﻤﻜﺬﻧﻦﻴ
وﻣﻬﻠﻬﻢ
اﺠﻌﻤﺔ
أو
(١١) ﻗﻠﻴﻼ
ِ
ِ
ِ
ِ
ِ

In this verse, the Almighty has very sternly warned the rejecters by

7. He only is the Lord of the East and the West. There is no god but He.
Therefore, take Him alone as your Guardian.
8. And bear with patience what they say and with dignity ignore them.
9. And leave the matter of these rejecters who enjoy the comforts of life to Me
and give them a little respite.
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addressing the Prophet (sws). The implication is that the Almighty will
really make an example out of them.
ْ َ َ is reflective of the fact that
َ ِّ َ ُ ْ َ وذرﻰﻳ
The style of the expression واﻟﻤﻜﺬﻧﻦﻴ
ِ
ِ
the Prophet (sws) should just isolate himself from these rejecters and let
the Almighty alone take care of them; he does not need to do anything.
Concealed in this verse is also the message that if there is a delay in the
destruction of these disbelievers, it is because the Prophet (sws) is still
among them. As per a divine practice, as long as a prophet is among his
people, they are not punished. If the prophet leaves them, they will be
immediately annihilated. It is the misfortune of these oppressive people
that they want to harm him, for it is he who is actually shielding them
from the wrath of God. If they deprive themselves of this shield, who
will save them from torment
ُ and affliction?
ْ
َ
ْ
The expression اﺠﻌﻤﺔ
ِ
ِ  أوrefers to rich and affluent people. The word
ََْ
ٌ ﻏﻌﻤﺔmeans “riches and affluence”. By citing this attribute of the
disbelievers, the purpose is to bring to light the real reason of their denial
and to censure them on their ingratitude. The implication is that if the
Almighty had blessed them with wealth and affluence, they should have
been grateful to Him; on the contrary, this God-given affluence made them
arrogant and haughty and they rose against their Lord.
Sūrah Muzzammil
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َ ً َ َ َ
ً َ َ َ ْ ََ
ُ َ ً َ ََ
ً َ َ أﻧﻜﺎﻻ
(١٣) وﻋﺬاﺑﺎ أ ِ ًﻤﺎ
ﻏﺼﺔ
( وﻃﻌﺎﻣﺎ ذا١٢) وﺟﺤﻴﻤﺎ
ِإن ﻓﻨﺎ
ٍ
ِ

The implication of this verse is that if the God-given affluence has led
them to haughtiness and rejection of the prophet, then they should
remember that in the Hereafter they will be chained in fetters and thrown
into Hell. ٌ
َ َْ
ِﻧ ﹾ. It means “fetters” asُ well
The word  أﻧﻜﺎلis a plural of ﻜ ﹲﻞ
ٌ َ ْ َ of
َ َ as “bridles
iron”. At other instances
(eg. 76:4), the words used are ﺳﻼﺳﻞ
and أﻏﻼل.
ً َ َ َ refers to the ِ fact that if these
ً َ ً َ َ َ وﻃﻌﺎﻣﺎ َذا ُﻏﺼﺔ
The expression وﻋﺬاﺑﺎ أ ِ ﻤﺎ
ٍ
people do not realize the obligation they owe because of the copious food
and resources they have been blessed with, they should remember that in
the Hereafter they will be given food that will get stuck in their gullets,
and, instead of a blissful life, they will have to encounter a painful doom.
11

ً َ ً َ ُ َ ْ ْ َ ََ ُ َ ْ َ ُ ْ َْ ُ ُ َْ َ َْ
(١٤) ﻣﻬﻴﻼ
ِ اﺠﻟﺒﺎل
ِ واﺠﻟﺒﺎل و ﻧﺖ
ِ ﻳﻮم ﺗﺮﺟﻒ اﻷرض
ِ ﻛﺜﻴﺒﺎ

This is a reminder of the Day when these conceited people will face

10. We have in store for them fetters and the fire of Hell and choking food and a very

painful torment.
11. On the Day when the earth and the mountains shall tremble and the
mountains shall be as if they are disbanding heaps of sand.
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what is depicted in the verse. The earth and mountains will reel and
shake in such a manner that even mountains will become like disbanding
heaps of sand what to speak of the houses and palaces of the affluent.
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ًْ ُ َ َ ْ َ ْ َ َْ َ ْ َ َ َ ْ ُ َْ َ ً َ ًْ ُ َ ْ ُ َْ َْ َ ْ َ
َ ََ
ﺎﻫﺪا ﻋﻠﻴﻜﻢ ﻛﻤﺎ أرﺳﻠﻨﺎ ِإﻰﻟ ِﻓﺮﻋﻮن
( ﻓﻌ١٥) رﺳﻮﻻ
ِ ِإﻧﺎ أرﺳﻠﻨﺎ ِإ ﻜﻢ رﺳﻮﻻ ﺷ
ً َ ً ْ َ ُ َْ َ ََ َْ ُ ُ ْ َ ْ
12
(١٦) وﺑﻴﻼ
ِ ِﻓﺮﻋﻮن اﻟﺮﺳﻮل ﻓﺄﺧﺬﻧﺎه أﺧﺬا

After giving the Prophet (sws) the necessary instructions, in these
verses the Quraysh are admonished that just as the Almighty had sent a
Messenger to the Pharaoh, He has sent a Messenger to them. The
purpose of sending a Messenger to them was to inform them of God’s
directives and the ways to please Him, the reward they will earn in this
world and in the Hereafter if they follow these directives and the fate
they will meet if they show disobedience. The implication is that they
must fully comprehend the status and position of the person they are
rejecting and humiliating and must know the consequences of such an
attitude. He is not merely a person who asks people to accept his
message or a mere preacher whose message can be treated in any way; in
fact, the Almighty has sent him to them as a witness to the truth. Thus
through him a judgement shall be passed regarding what is right and
what is wrong. This judgement will be the one which was passed
between Moses (sws) and the Pharaoh. Just as the Pharaoh was seized by
the Almighty for disobeying the prophet, and seized in a manner that he
could find no refuge anywhere, similarly they too will be seized by Him
and seized in a manner that no one will be able to free them from His
clasp.
ً َ
ْ ُ ْ َ َ ﺷﺎﻫﺪا
I have fully explained the meanings
of
ﻋﻠﻴﻜﻢ
the
َِ َ under
ُ ُ
َ ُ ََ
َ َ ُ ُ ُ َ
َ
following verse of
Sūrah Baqarah: اﺠﺎس وﻳﻜﻮن اﻟﺮﺳﻮل
ِﺤﻛﻜﻮﻧﻮا ﺷﻬﺪاء ﺒﻟ
ِ
ً َ ْ ُ َْ َ
(١٤٣:٢) ﺷﻬﻴﺪا
ﻋﻠﻴﻜﻢ
(so
that
you
be
witnesses
[to
the
truth]
before the
ِ
people, and the rasūl be such a witness before you, (2:143). Readers can
look up the tafsīr of this verse.
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َ َْ ْ ُ َ ْ َ ً ْ َ ْ ُ ْ َ َ ْ َ ْ ُ َ َ ْ َ َ
ً ان
(١٧) ﺷﻴﺒﺎ
اﻟﻮ
ِ
ِ ﻓﻜﻴﻒ ﻳﺘﻘﻮن ِإن ﻛﻔﺮﻳﻢ ﻳﻮﻣﺎ ﺠﻳﻌﻞ

The implication of this verse is that if the Quraysh are not being seized,
then they should not think that they will never be seized. Even if this
12. To you people We have sent forth a Messenger a witness upon you just as
We sent a Messenger to the Pharaoh. Then the Pharaoh disobeyed this
Messenger; so We seized him in a dreadful manner.
13. So how then will you, if you also deny, save yourself from the Day which
shall make the children old.

23
does not take place in this world, the next world is certain to come and
they should contemplate its horrific nature; if they deny the Prophet
(sws), how will they save themselves from the Day which will make the
children old. This is actually an expression of the intensity and allembracing nature of something horrific. We often say: “That sorrow has
made me grow old.” It is recorded in certain narratives that the Prophet
(sws) is reported to have said: ( ﺷﻴﺒﺘﻲﻨ ﻫﻮد وأﺧﻮاﺗﻬﺎSūrah Hūd and sūrahs
similar to it have made me grow old).14 Arab poets have used this idiom
in various styles, and is so common that parallels need not be cited.
Zamakhsharī has furnished some examples which can be relied upon.
Sūrah Muzzammil
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ًُْ ْ َ ُُ ْ َ َ َ
ٌ َ ْ ُ ﻤﺎء
ُ َ اﻟﺴ
(١٨) ﻣﻔﻌﻮﻻ
ﺑﻪ ﺎﻛن وﻋﺪه
ِ ِ ﻣﻨﻔﻄﺮ
ِ

The Day of Judgement should not be regarded as far-fetched. The sky
is heavily laden with its burden. It might tear apart and the Day of
Judgement appear from within it while they are still in their state of
ignorance and indifference. This topic is discussed in the following verse
of Sūrah A‘rāf thus:

َ
ًََْ
ْ َ َُ
ْ َ َ اﻟﺴﻤﺎوات
ْ ُ َْ ﻻ
َ َ
(١٨٧:٧) ﻧﻐﺘﺔ
ﺗﺄﻳﻴﻜﻢ ِإﻻ
واﻷرض
ﻋﻘﻠﺖ ِﻲﻓ
ِ
ِ
ِ

The heavens and the earth are burdened with it. It will come upon
you suddenly. (7:187)
In other words, the Hereafter does not require any evidence. Though
the time of its advent is known to no one except the Almighty, its signs
are as evident in the heavens and the earth as the pregnancy of a lady in
its last stage. No one can tell when she will deliver; however, everyone
who sees her knows that she will deliver. In a similar manner, the signs
of the Day of Judgement are obvious and the sky is about to cleave
asunder with their burden; it can come anytime. Unfortunate are people
who are indifferent to it merely because its exact time of arrival is not
known to them.
16

ً َ ِّ َ َ َ َ َ َ ْ َ َ ٌ َ ْ َ َ
(١٩) ﺳﺒﻴﻼ
ِ ِﻫﺬه
ِ ﺗﺬﻛﺮة ﻓﻤﻦ ﺷﺎء اﺨﺗﺬ ِإﻰﻟ
ِ ِإن
ِ رﺑﻪ

The demonstrative pronoun “this” refers to those verses of the Qur’ān
which have been conveyed to the Quraysh to remind them of the
14 ‘Abd al-Razzāq, al-Musannaf, 3rd ed., vol. 3 (al-Yamāmah: Dār Ibn Kathīr,
1987), 368.
15. The sky is ripping apart with its burden and the promise of God is certain
to be fulfilled.
16. This is a reminder. So whoever wants, he can take the path of His Lord.
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Hereafter. In other words, before sending punishment, it was essential
that they be warned and admonished. So the Almighty by sending His
prophet left the Quraysh with no excuse because the truth was
communicated to them in its ultimate form. It was now the responsibility
of the people. He who wanted could adopt the path leading to his Lord
and in this manner become worthy of His pleasure and mercy and he
who wanted could remain in error and also see his fate. The Almighty
has no concern for him.
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ٌ َ ََ ََُُُ ُ َ ْ َ ْ
َ َ َ َ
َُُ ْ ََْ َُُْ َ َ ََُْ َ َ
ْ
وﻃﺎﺋﻔﺔ ِﻣﻦ ا ِ ﻳﻦ ﻣﻌﻚ
وﻧﺼﻔﻪ وﺛﻠﺜﻪ
ِإن رﺑﻚ ﻓﻌﻠﻢ ﻛﻧﻚ ﻳﻘﻮم أد ِﻣﻦ ﺛﻠﻲﺜ
ِ
ِ اﻟﻠﻴﻞ
ِ
ُ
َ
ْ
َ
َ
ْ َ َ َ َ َ َ َ ْ ُ ِّ َ ُ ُ َ
َ َ ءوا َﻣﺎ
َ َ ﺤﺗﺼﻮه
ْ ﺗﻴﺮﺴ
ْ ُ ْ َ ﻓﺘﺎب
ْ ُ ْ ﻟﻦ
ْ َ أن
ْ
ُ
َ
َ
ُ
ﻣﻦ
ﻓﺎﻗﺮ
ﻋﻠﻴﻜﻢ
ﻋﻠﻢ
ِ
ِ واﷲ ﻓﻘﺪر اﻟﻠﻴﻞ واﺠﻬﺎر
َ
ْ َ ْ َ ْ ََُْ ْ ْ
َ ُْ ْ َ َ ْ َُ َ َ َْ ْ ُ ْ ُ ْ ُ َ َ َْ َ َ
ْ ُْ
ﻓﻀﻞ
ﻣﻦ
ﻳﺒﺘﻐﻮن
اﻷرض
ﻲﻓ
ﻳﺮﻀﺑﻮن
ِ
ِ
ِ اﻟﻘﺮآن
ِ
ِ
ِ ﻋﻠﻢ أن ﺳﻴﻜﻮن ِﻣﻨﻜﻢ ﻣﺮ وآﺧﺮون
ِ
َ ُْ َُ َ ْ َُ َ
َ َ
َ َ
ُ ْ ﺗﻴﺮﺴ
َ َ ﻓﺎﻗﺮءوا َﻣﺎ
ْ ُ َ اﻟﺼﻼة
ْ ُ َ َ ﻣﻨﻪ
ْ ُ َ ْ َ ﻓﻘﺎﺗﻠﻮن ﻲﻓ َﺳﺒﻴﻞ اﷲ
وآﺗﻮا اﻟﺰﺎﻛة
وأﻗﻴﻤﻮا
ِ َ
ِ
ِ ِ ِ ِ
ِ
ِ اﷲ وآﺧﺮون
َ
ُ ْ ْ ُ ِّ َ ُ َ َ ً َ َ ً ْ َ َ ْ ُ ْ َ َ
ًْ َ َ ُ
َ ْ ُْ ُ َ ْ َ ْ ْ ُ
اﷲ ﻫﻮ ﺧﺮﻴا
ِ ﺠﺗﺪوه ِﻋﻨﺪ
ِ ِ وأﻗﺮﺿﻮا اﷲ ﻗﺮﺿﺎ ﺣﺴﻨﺎ وﻣﺎ ﻳﻘﺪﻣﻮا
ِ ﺧﺮﻴ
ٍ ﻷﻏﻔﺴﻜﻢ ِﻣﻦ
ِ َ
َ
َ
ْ
ُ
ْ
ْ
َ
َ
ْ
ٌ
َ
ْ
ٌ
َ
َ
َ ْ َ
َ أﺟﺮا
ً وأﻗﻈﻢ
ُِ
17
(٢٠) رﺣﻴﻢ
ِ واﺳﺘﻐﻔﺮوا اﷲ ِإن اﷲ ﻟﻔﻮر

This is the last verse of this sūrah. It is evident from its subject that it
was revealed in Madīnah; however, it relates to the directive given to the
Prophet (sws) about the tahajjud prayer right at the beginning of the
sūrah. For this reason, it was placed at the end of this sūrah so that one is
able to understand the relationship between the initial and final directives
given in this regard. Several examples of this kind have been seen in
earlier sūrahs, and this is a very obvious corroboration of the fact that
verses in a sūrah are placed in harmony with the meanings they signify,
and that all this arrangement and placement was made under the
guidance of God andُ His Prophet (sws).
َُُ ْ ََْ َُُْ َ َ ََُْ َ َ
ْ
ُ َ ُ ُ َ ْ َ اﻟﻠﻴﻞ
In the sentence وﻧﺼﻔﻪ َوﺛﻠﺜﻪ
ﺛﻠﻲﺜ
 ِإن رﺑﻚ ﻓﻌﻠﻢ ﻛﻧﻚ ﻳﻘﻮم أد ِﻣﻦ, the
ِ ِ
Prophet (sws) is lauded for the fact that he was very befittingly fulfilling
17. Your Lord, indeed, knows that you stand about two-thirds of the night or
half or one-third of it, and so does a group among your companions. And Allah
alone appoints the day and night in due measure. He knew that you would not be
able to follow this. So He turned towards you mercifully. Recite then from this
Qur’ān as much as you are able to. He knows that there are among you who will
be sick and others who will be travelling to seek the bounty of Allah and others
who will be fighting for the cause of Allah; recite then from this as much as is
possible for you, and diligently adhere to the prayer and pay zakāh and lend to
Allah a befitting loan. And whatever good you send forth for yourselves, you
shall find it with Allah better than before and greater in reward. And keep seeking
Allah’s forgiveness: Indeed Allah is Most-Forgiving, Ever-Merciful.
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the directive of standing in prayer by night which the Almighty knows
full well. The implication is that these endeavours of his are in the
knowledge of God, and when this is so they will not go waste; he will be
greatly rewarded for them.
After expressing praise
ٌ َ َ َ for the Prophet (sws), the next part of the
َ َ َ َ
ْ وﻃﺎﺋﻔﺔ
verse: ﻳﻦ ﻣﻌﻚ
ا
ﻣﻦ
expresses praise for the Companions who in
ِ
ِ ِ
their fervour to follow him adopted the tahajjud prayer as a mandatory
practice of their own accord. This directive was specifically related to the
Prophet (sws) as is evident from its wording; however, the Companions
would leap to do every deed they would see the Prophet (sws) do.
Although the real requirement of faith in the Prophet (sws) is to follow
him in each and every step he takes, there is a world of difference
between power of endurance of a prophet and that of common people.
For this reason, the Almighty altered this directive for common Muslims.
The next section of the verse describes this change. The reason of course
being that its burden not exceed their powerُ ofَ endurance.
ْ َ َ َ َ َ َ َ ْ ُ ِّ َ ُ ُ َ
َ َ َ ﺤﺗﺼﻮه
ْ أن
ُ ْ ُ ْ ﻟﻦ
The
next
section
of
the
verse:
ﻓﺘﺎب
ﻋﻠﻢ
ِ واﷲ ﻓﻘﺪر اﻟﻠﻴﻞ واﺠﻬﺎر
ْ َ ْ ُ َْ َ
َ َ ﻓﺎﻗﺮءوا َﻣﺎ
ْ ﺗﻴﺮﺴ
ْ ُ ْ ﻣﻦ
ْ
َ
َ
ُ
اﻟﻘﺮآن
ﻋﻠﻴﻜﻢ
says
that
it
is
the
Almighty
who sets the
ِ
ِ
measure of night and day. It is only He who knows their requirements
and demands and the various aspects with regard to which they affect
life. It is also He alone who knows which of these are needed by man
and the circumstances and difficulties through which he has to pass. In
the light of His knowledge, His verdict is that the Companions will not
be able to stand up in prayer for half the night or one third or two thirds
of the night; hence they should stand up in prayer to read the Qur’ān as
much as they are able to.
َ َ َ in
ْ ُ ْ َ َ ﻓﺘﺎب
I have already explained the meaning of the expression ﻋﻠﻴﻜﻢ
َ َ
ْ َ َ , it
an earlier sūrah. When the verb  ﺗﺎبcomes with the preposition ﻋﻲﻠ
means “to turn to someone
graciously”.
َ َ ﻓﺎﻗﺮءوا َﻣﺎ
ْ ﺗﻴﺮﺴ
ْ ُ ْ ﻣﻦ
ْ ُ َ ْ َ are general in style yet since
Though the words اﻟﻘﺮآن
ِ َ
ِ
they are mentioned with relation to standing in prayer by night, they
refer to reading the Qur’ān in the tahajjud prayer. Although reciting the
Qur’ān in itself is an act that entails many rewards, however, reading it
in a measured tone in the tahajjud prayer brings the blessings for which
the Prophet (sws) has been so emphatically asked to adopt this practice.
It is evident from this discussion that this relief was given to common
Muslims because they would not have been able to abide by this taxing
directive. As far as the Prophet (sws) himself was concerned, he abided by
this directive till his very last breath. For a common Muslim, this prayer is
still an optional act which earns great rewards, and the extent of time in
which he should stand in this prayer has been left to his vigour and zeal.
Sūrah Muzzammil
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َ ُْ ْ َ َ ْ ُ َ َ َ َْ ْ ُ ْ ُ ْ ُ َ َ َْ َ َ
The next part of the verse: ُ ﻳﺮﻀﺑﻮن ِﻲﻓ
ﻋﻠﻢ ْ َأن ﺳﻴﻜﻮن ِﻣﻨﻜﻢ ﻣﺮ وآﺧﺮون
ِ
ْ َ
ْ َ ْ َ ْ ََُْ ْ
َ ْ َ ُ َ ِْ ُ َ َ
ُ ْ ﺗﻴﺮﺴ
َ َ ﻓﺎﻗﺮءوا َﻣﺎ
ْ ﻲﻓ
َ ﻓﻘﺎﺗﻠﻮن ﻲﻓ
ْ
َ
َ
ُ
ﻣﻨﻪ
اﷲ
ﺳﺒﻴﻞ
وآﺧﺮون
ﷲ
ا
ﻓﻀﻞ
ﻣﻦ
ﻳﺒﺘﻐﻮن
ﻣﻦ
اﻷرض
ِ
ِ ِ
ِ ْ َ
ِ
ِ ِ ِ
ِ ِ
ِ
ِ
اﷲ
refers
to
every
journey
which
is
undertaken
for
a
noble
and
ِ ﻓﻀﻞ
ِ
Sūrah Muzzammil

higher cause whether it is for seeking knowledge or for offering the hajj
or for doing business. For trade journeys, this expression is used many
times in the Qur’ān.
ً َ َ ً َْ َ
َ َ
َ َ
ْ ُ ْ َ َ اﻟﺰﺎﻛة
ْ ُ َ اﻟﺼﻼة
ْ ُ َ َ informs us of
وأﻗﺮﺿﻮا اﷲ ﻗﺮﺿﺎ
The words ﺣﺴﻨﺎ
وآﺗﻮا
وأﻗﻴﻤﻮا
ِ
ِ
how to compensate for not being able to pray the tahajjud; if people are
not able to fully benefit from the blessings of this prayer, they should be
vigilant in the five prayers as much as possible, and spend their money
for the cause of God, which includes spending it for the supremacy of the
word of God and for emergency needs
related to religion and state.
ً َ َ ً َْ َ ْ ُ ََْ
The expression وأﻗﺮﺿﻮا اﷲ ﻗﺮﺿﺎ ﺣﺴﻨﺎ
ِ can refer to all types of generous
spending for the cause of God; however, when it is mentioned with
zakāh it refers to the spending which is done for the requirements of war
or for some emergency
need.
ُ ْ َ ْ ُ ِّ َ ُ َ َ
ْ َ َ َ ْ ََ ًْ َ َ ُ
َ ْ ُْ ُ َ ْ َ ْ ْ ُ
ً
The words اﷲ ﻫﻮ ﺧﺮﻴا وأﻗﻈﻢ أﺟﺮا
ﺧﺮﻴ
ﻣﻦ
ﻷﻏﻔﺴﻜﻢ
ِ
ِ  وﻣﺎ ﻳﻘﺪﻣﻮاurge
ِ ﺠﺗﺪوه ِﻋﻨﺪ
ِ
ِ ٍ
the believers to spend in the way of God: they are told that this spending
will not be for others; it will, in fact, benefit their own selves. It will
accumulate in their own accounts with God, and they will find it in a
very beneficial form when they go to their Lord. The implication is that
this spending is not an unprofitable undertaking; it is the most profitable
of trades.
ٌ ْ ُ َ اﷲ
ٌ َ ﻟﻔﻮر
َ اﷲ إن
َ واﺳﺘﻐﻔﺮوا
ْ ُ ْ َ ْ َ refer to the fact that besides
The words رﺣﻴﻢ
ِ
ِ
ِ
diligently doing what is mentioned above, believers should continue to
seek forgiveness from their Lord for their sins and blemishes, and hope
that He will forgive them. He is Most-Forgiving and Ever-Merciful.
With the grace of God, I come to the end of this sūrah’s tafsīr. I pray
ُ َو
that He forgive my sins and make hearts receptive to the truth. اﷲ ﻫﻮ
( اﻤﻟﻮﻓﻖ ﻟﻠﺼﻮابIt is He who produces the urge in a person for the truth).
Rahmānābād,
7th November, 1978 AD
5th Dhū al-Hajj, 1398 AH
______________

Sūrah Muddaththir
Central Theme and Relationship with the Previous Sūrah

This sūrah is the counterpart of Sūrah Muzzammil, the previous sūrah:
There is no essential difference between the central themes of both sūrahs.
Even their names share the same meaning. The previous sūrah directs the
Prophet (sws) to prepare for bearing the burden of a heavy word. It is this
sūrah which explicitly explains what is meant by bearing this burden: he
should prepare himself to take up the responsibility of indhār (warning
people of the Hereafter) and should strongly adhere to his stance even if
people violently oppose him. He should leave their matter to God and
always remember that his responsibility is solely to remind people through
this Qur’ān. He is not responsible for making them accept it. Only those
people will accept it, who in accordance with the law and practice of God,
are worthy of this acceptance. Those who are not worthy shall always
remain indifferent to it however much the Prophet (sws) tries to guide
them.
Analysis of the Discourse

Following is an analysis of the discourse of this sūrah.
Verses (1-10): The Prophet (sws) is directed to discharge his mission of
warning people of the Hereafter with full preparation. He should declare
the greatness of His Lord and cleanse and purge his heart from
everything which may tarnish it. He should keep himself away from all
traces of polytheism and continue with his efforts. For the sake of his
Lord, he should hold his ground against all hostilities. The Almighty will
make all his efforts bear fruit and the call of Islam will be spread far and
wide.
Verses (11-17): The Prophet (sws) should well inform the people about
the afflictions of the Day of Judgement. The Day shall be very severe for
the disbelievers and they should not consider it to be an easy affair.
Those who, inebriated by their riches and status, reckon that on the Day
of Judgement, if it comes at all, they shall be given even more than what
they presently have, must remember a bare fact: when the Almighty had
created them from the wombs of their mothers they were totally alone in
this world; they neither had wealth nor status at that time. It was the
Almighty who blessed them with wealth and status; but instead of being
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grateful to their Lord, conceit and vanity overcame them and they held
that whatever they had was their right by birth and they would be blessed
with even more in the Hereafter. This, it is clear, is a totally false claim.
If as a result of this, they rise against the Qur’ān, then they should
remember that they will have to face a very severe penalty.
Verses (18-25): A depiction of the excuse fashioned by the arrogant
leaders of Quraysh to deny the Qur’ān and of the disdainful way in which
they actually presented this excuse. Sorrow is expressed at this attitude. It
is very unfortunate that their estimation about the Qur’ān is totally wrong:
they reckoned it to be a miracle of a prophet’s stirring and eloquent speech
and never paid attention to its warning; the fact of the matter is that each
and every sentence of it is a reality which they will soon encounter.
Verses (26-31): A description of Hell which the disbelievers will
encounter. These disbelievers used to indulge in vain talk about it. An
assertion of the fact that since these disbelievers are overcome by the
false claim that they have knowledge of everything, they will make fun
of this description and say that such statements are of no use. The truth
of the matter is that this description is based on the wisdom of the
Almighty. Those who have the desire for the truth will benefit from it,
while those who in spite of their ignorant claim of being know-alls will
adopt an attitude which shall ruin their fate.
Verses (32-48): An argument on the Hereafter from the manifestations
of nature is presented and wonder is expressed at the ignorance of those
who are unmindful of the greatest upheaval of the universe. The Qur’ān
is informing them about it so that all those who want to prepare for it can
do so and those who want to evade it are left with no excuse but
stubbornness. They should remember that on that Day each person will
be held in pledge for his own deeds. Only his deeds will liberate him or
lead him to the torment of Hell. No one’s deeds or intercession will be of
any benefit for any other person. Only the companions of the right hand
(ashāb al-yamīn) will be declared as the victors; they shall live
comfortably in Paradise and from there they will inquire from those who
will be put in Hell as to what led them to it. In reply, the dwellers of Hell
will openly confess the crimes which led them to their state of doom.
Verses (49-52): Wonder is expressed at those who are fleeing from the
Message of the Qur’ān and the real reason which is making them flee is
indicated. The Prophet (sws) is directed to ignore them. His
responsibility is only to remind them. Those who do not benefit from
this, will see for themselves its dire consequences. Only those shall
benefit from it who according to the Almighty’s laws deserve to benefit
from it.
Sūrah Muddaththir
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Sūrah Muddaththir

Text and Translation

ِۢ ِ ْ َ َ َ
اﻟﺮﺣﻴﻢ
اﷲ اﻟﺮﻤﺣﺎن ِ ِ
َ َ ُّ َ ْ ُ ِّ
َ َ َ َ
ََ َ
ﻗﻢ َ َ ْ
ورﺑﻚ َ َ ِّ ْ
اﻟﻤﺪﺛﺮ )ْ ُ (١
وﻋﻴﺎﺑﻚ َ َ ِّ ْ
واﻟﺮﺟﺰ َ ْ ُ ْ
ﻓﻄﻬﺮ )َ ْ ُّ َ (٤
ُ
ﻓﺎﻫﺠﺮ )(٥
(
٣
)
ﻓﻜﺮﺒ
(
٢
)
ﻓﺄﻧﺬر
ﻳﺎﻛﻓﻬﺎ
ِ
ِ
َ َ
ُ
َ َ ِّ َ
ََ َُْْ
اﺠﺎﻗﻮر )َ ْ َ َ َ َ (٨
ﻳﻮﻣﺌﺬ َ ْ ٌ
وﻟﺮﺑﻚ َ ْ ْ
ﻳﻮم َ ٌ
ﻳﻤﻦﻨ َ ْ َ ْ ِ ُ
ﻓﺈذا ُ ِ َ
ﻧﻘﺮ ِﻲﻓ
ﻋﺴﺮﻴ
وﻻ
ﺗﺴﺘﻜﺮﺜ)ِ (٦
ِ
ﻓﺬﻟﻚ ِ ٍ
ِ
ِ
ﻓﺎﺻﺮﺒ )ِ (٧
ِ
ََ ْ َ
َ َ َ ْ ُ َُ َ ً َ ْ ُ ً
َْ ََ ْ َ َْ ُ َ ً
َ َ ُْ َ
) (٩ﺒﻟ
ﻣﻤﺪودا
وﺣﻴﺪا ) (١١وﺟﻌﻠﺖ ﻣﺎﻻ
ﻳﺴﺮﻴ )(١٠
ِ
ذرﻰﻳ وﻣﻦ ﺧﻠﻘﺖ ِ
اﻟﺎﻜﻓﺮﻳﻦ ﻟﺮﻴ ِ
ٍ
ِ
ِ
َ
َ
َ
ُ َْ َُ ْ
ُ َ َ
ََ َ ُ ُ ً
َ َ ْ ُ َُ َ ْ ً
َ
وﺑﻨﻦﻴ
ﺷﻬﻮدا ) (١٣وﻣﻬﺪت
إﻧﻪ ﺎﻛن
)ِ (١٢
أزﻳﺪ ) (١٥ﺎﻠﻛ ِ
ِ
ﻳﻤﻬﻴﺪا ) (١٤ﻋﻢ ﻓﻄﻤﻊ أن ِ
ُ
ُ
َُ َ ََْ
َ ْ ُُ َ ُ ً
َ َ َ ً
ﻛﻴﻒ َ َ
ُ َ َ ََ َ
ﻋﻨﻴﺪا )(١٦
ﻗﺪر )(١٩ﻋﻢ
ﻓﻘﺘﻞ
ِ
ِ ِ
ﻵﻳﺎﺗﻨﺎ ِ
ﺳﺄرﻫﻘﻪ ﺻﻌﻮدا )ِ (١٧إﻧﻪ ﻓﻜﺮ وﻗﺪر )ِ (١٨
َ
ْ
ُ َ ََْ
ََ َ ْ
ﻛﻴﻒ َ َ
ﻏﻈﺮ )ُ (٢١ﻋﻢ َ َ َ
أدﺑﺮ َ ْ َ َ َ
ﻋﺒﺲ َ َ َ َ
ﻗﺪر )ُ (٢٠ﻋﻢ َ َ َ
وﺑﺮﺴ )ُ (٢٢ﻋﻢ ْ َ َ
ﻗﺘﻞ
واﺳﺘﻜﺮﺒ ) (٢٣ﻓﻘﺎل ِإن
ِ
ُ
َ
ْ
ُ
ْ َ َ
َ َ
ََ
َ ْ
وﻣﺎ ْ َ َ
ﺳﻘﺮ )َ َ (٢٦
ﻫﺬا إﻻ َ ْ
ﻫﺬا إﻻ ِ ْ ٌ
ﺳﺄﺻﻠﻴﻪ َ َ َ
ﺳﺤﺮ ُ ْ َ ُ
أدراك َﻣﺎ
اﻟﺒﺮﺸ)(٢٥
ﻗﻮل
ﻳﺆﺛﺮ )ِ (٢٤إن
ِ ِ
ِ
ِ
ِ
َ ُْ ََ
َ ََْ ْ ََ
َ َ ٌ َْ َ
َ َ َ َ َْ
وﻻ َ َ ُ
ﺗﺴﻌﺔ َ َ َ
َ َُ
ﻟﻮاﺣﺔ
(
٢٨
)
ﺗﺬر
ﻳﺒﻲﻘ
ﺟﻌﻠﻨﺎ
ﻋﺮﺸ ) (٣٠وﻣﺎ
ِ
ﻟﻠﺒﺮﺸ ) (٢٩ﻋﻠﻴﻬﺎ ِ
ﺳﻘﺮ ) (٢٧ﻻ ِ
ِ
ًَْ
َ ََ
َ
َ َ َ ً َ َ َ َ َْ
َ ْ
َ
ُ
َ
ْ
ﻟﻴﺴﺘﻴﻘﻦ ا ِ ﻳﻦَ
ﻛﻔﺮوا ِ َ ْ َ ْ َ
ُ
ﻟﺜﻳﻦ
اﺠﺎر ِإﻻ
أﺻﺤﺎب
ﻣﻼﺋﻜﺔ وﻣﺎ ﺟﻌﻠﻨﺎ ِﻋﺪﻳﻬﻢ ِإﻻ ِﻓﺘﻨﺔ ِ ِ
ِ
ِ
ِ
ُ
ْ
َ
ْ
َ َ َ ُْ ُ َ
َ ً
ُ ُ ْ َ َ َََْ َ
َ ُ
ﻳﻦ َ ُ
إﻳﻤﺎﻧﺎ َوﻻ َ ْ َ َ
َ
اﻟﻜﺘﺎب
أوﺗﻮا
ﻳﻦ
ا
واﻟﻤﺆﻣﻨﻮن
ﻳﺮﺗﺎب
آﻣﻨﻮا
ا
وﻳﺰداد
اﻟﻜﺘﺎب
ِ
ِ
ِ
ِ
أوﺗﻮا ِ
ِ
َ
َ َُ َ
ُ ُ ْ َ َ ٌ َ ْ َ ُ َ َ َ َ َ ُ َ َ َ َ ً َ َ َ ُ ُّ
ﻳﻀﻞ ُ
ﻘﻮل ا ِ َ
ﻗﻠﻮﺑﻬﻢ ﻣﺮض
ﻳﻦ ِﻲﻓ
اﷲ
واﻟﺎﻜﻓﺮون ﻣﺎذا أراد اﷲ ِﺑﻬﺬا ﻣﺜﻼ ِ
وِ
ِ
ﻛﺬﻟﻚ ِ
ِِ
َ ْ َ َ ُ َ َ َ ْ َ ُ ُ ُ َ َ ِّ َ
َ ْ ََ ُ َْ
ْ َ َْ َ
َُ ََ َ
ﻟﻠﺒﺮﺸ )(٣١
ﻣﻦ
ﻳﺸﺎء َ ِ
وﻳﻬﺪي ﻣﻦ ﻳﺸﺎء وﻣﺎ ﻓﻌﻠﻢ ﺟﻨﻮد رﺑﻚ ِإﻻ ﻫﻮ وﻣﺎ ِﻲﻫ ِإﻻ ِذﻛﺮى ِ ِ
َ
َ
َ ْ ْ
َ َ ْ َ
ﻹﺣﺪى ْ ُ َ
َﺎﻠﻛ َ ْ َ َ
أدﺑﺮ )َ َ ْ َ ْ ُّ َ (٣٣
إذ ْ َ َ
اﻟﻜﺮﺒ )(٣٥
واﻟﻘﻤﺮ )(٣٢
ِ
واﻟﻠﻴﻞ ِ
واﻟﺼﺒﺢ ِإذا أﺳﻔﺮ )ِ (٣٤إﻏﻬﺎ ِ
ِ
ِ
ِ
َ
ُ ُّ َ ْ
َ ً َْ َ
َ َ َ َ ْ
َ ْ َ َ ْ ُ ْ َ ْ َََ َ َْ ََ َ
ﻛﺴﺒﺖ
ﻏﻔﺲ ِﺑﻤﺎ
ِ
ﻟﻠﺒﺮﺸ )ِ (٣٦ﻟﻤﻦ ﺷﺎء ِﻣﻨﻜﻢ أن ﻓﺘﻘﺪم أو ﻓﺘﺄﺧﺮ ) (٣٧ﻞﻛ ٍ
ﻧﺬﻳﺮا ِ ِ
َ
ْ
ْ
َ ٌَ
ََ َ َُ َ
أﺻﺤﺎب ا َﻤﻦﻴ ) (٣٩ﻲﻓ َ
رﻫﻴﻨﺔ ) (٣٨إﻻ ْ َ َ
ﻗﻦ ُ ْ َ
ﻳﺘﺴﺎءﻟﻮن )ْ َ (٤٠
اﻟﻤﺠﺮﻣﻦﻴ )َ (٤١ﻣﺎ
ﺟﻨﺎت
ِِ
ِ
ٍ
ِ
ِ
ِ ِ
ْ
ْ
ِّ
َ
َ
َ
ُ
َ
ْ َ ُ ُْ
ﻏﻄﻌﻢ ْ َ
ْ َ ُ َ ُ َ َ
َ َ ُ ْ
ﺳﻠﻜﻜﻢ ﻲﻓ َ َ َ
اﻟﻤﺴﻜﻦﻴ )(٤٤
ﺳﻘﺮ ) (٤٢ﻗﺎﻟﻮا ﻟﻢ ﻧﻚ ِﻣﻦ اﻟﻤﺼﻠﻦﻴ )َ (٤٣وﻟﻢ ﻧﻚ ِ ُ ِ ِ
ِ
َ ََ َ
َُ َُ ُ
اﺨﻟﺎﺋﻀﻦﻴ )َ (٤٥و ُ ﻨﺎ ُ َ ِّ ُ
ﻣﻊ ْ َ
َ
ﺨﻧﻮض َ َ
أﺗﺎﻧﺎ ا ْ َ ُ
ﻧﻜﺬب َ ْ
ﻧﻴﻮم ا ِّ
ﻘﻦﻴ )(٤٧
ﻳﻦ ) (٤٦ﺣ
و ﻨﺎ
ِ
ِ
ِ
ِ
ِ
ِ
َ
َ
َ
ْ
ُ
َ ُ ْ
ﻳﻨﻔﻌﻬﻢ َ َ َ
َ
ََ
َ
اﻟﺸﺎﻓﻌﻦﻴ )َ َ (٤٨
ﻓﻤﺎ َ ْ َ ُ ُ ْ
ُ ْ
ﻟﻬﻢ َ ْ
ﻓﻤﺎ ُ ْ
ﻛﻜﻏﻬﻢ ُ ُ ٌ
ﻗﻦ
ﺷﻔﺎﻋﺔ
ﻤﺣﺮ
ﻌﺮﺿﻦﻴ )(٤٩
ِ ِ
ِِ
اﺤﻛﺬﻛﺮة ﻣ ِ ِ
َ ْ ُ ُ ُ ُّ ْ
ُ ْ َْ ٌَ
ُْ ْ َ ْ ُْ َ ُ ُ ً ُ َ ًَ
َ ْ ْ َ ْ َ
اﻣﺮئ ِﻣﻨﻬﻢ أن ﻳﺆﻰﺗ ﺻﺤﻔﺎ ﻣﻨﺮﺸة )(٥٢
ﻣﺴﺘﻨﻔﺮة ) (٥٠ﻓﺮت ِﻣﻦ َ ٍ
ِ
ﻳﺮﻳﺪ ﻞﻛ ِ ٍ
ﻗﺴﻮرة ) (٥١ﺑﻞ ِ
ْ
َ
َ
ُ
َ َْ
ْ
ْ
َ
َ
َ
َ
ُ
ََ َ ُ َ
َ َ
ُ َ ٌَ
ََ
ﺗﺬﻛﺮة )ْ َ (٥٤
ﺷﺎء َ ُ
ﻓﻤﻦ َ َ
ﻳﺬﻛﺮون ِإﻻ
ذﻛﺮه ) (٥٥وﻣﺎ
اﻵﺧﺮة ) (٥٣ﺎﻠﻛ ِإﻧﻪ ِ
ﺎﻠﻛ ﺑﻞ ﻻ ﺨﻳﺎﻓﻮن ِ
َ ْ َ َ َ ُ ُ َ َ ْ ُ ْ َ ََ ْ ُ
وأﻫﻞ ْ َ ْ ِ َِ
أن ﻳﺸﺎء اﷲ ﻫﻮ أﻫﻞ اﺤﻛﻘﻮى
اﻟﻤﻐﻔﺮة )(٥٦

In the name of Allah, the Most Gracious, the Ever Merciful.
O ye enfolded in the shawl! Arise and warn people. And proclaim the
greatness of your Lord only, and cleanse the apparel [of your heart] and
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keep away from impurity and do not discontinue your endeavour regarding
it to be more. And show perseverance in the way of your Lord. (1-7)
Thus, when the trumpet is sounded, that Day will be very severe. It
will not be easy for the disbelievers. Leave to Me whom I have created
alone and bestowed abundant wealth and sons abiding in his presence
and fully smoothed out for him the way. Still he expects that I shall give
him more. Certainly not! He has turned out to be an enemy of Our
revelations. Soon I will make him climb a mounting slope. (8-17)
He pondered and schemed. Cursed be he; what he schemed! Then
cursed be he, what a wrong scheme he made. Then he looked about.
Then he frowned and made a face. Then he turned away and became
arrogant. Then said: “This is nothing but a magic which is being handed
down from the past! It is nothing but the word of man!” (18-25)
I will soon cast him into Hell. And what have you understood what
Hell is? It will neither show mercy nor spare anyone. It scorches the
skin. Over it are nineteen angels. (26-30)
And We have appointed none but angels as the keepers of Hell and have
mentioned their number only to make it a test for those who have
disbelieved. So that the People of the Book receive assurance from this
and the believers may increase in their faith and that the People of the
Book and the believers have no doubt about it. And so that those who have
an ailment in their hearts and those who have disbelieved say: “What can
God mean by this mention?” In this way, God leads astray whom He
pleases and guides whom He pleases. And no one knows the armies of
your Lord except He. And this matter is just a reminder for man. (31)
Certainly not! The moon bears witness and the night also when it turns
its back and the morning when it shines forth that this matter is from
among the great matters narrated to warn man. For every person among
you who wants to advance forward or wants to turn away. Every soul
shall be held in pledge for its own deeds. The only exception will be the
people of the right hand. They will be in gardens inquiring after the
wrongdoers. They will ask: “What has brought you into Hell?” They will
reply: “We were not among those who prayed nor did we feed the poor
and we used to quibble with these quibblers and used to deny this Day of
Reckoning till there came to us this moment of certainty.” (32-47)
So, no intercession of the intercessors will be of any use to them. What
then is the matter with them that they are turning away from the Reminder,
as though they are frightened asses fleeing from a lion? In fact, each one
of them desires that he be handed open scrolls. Certainly not! They, in
fact, have no fear of the Hereafter. Certainly not! This is just a Reminder.
So let him, who wills, take heed – and they will not take heed unless God
so wills. He alone is pious and worthy of being forgiven. (48-56)
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َ ُّ َ َ
ْ َ َ ﻗﻢ
ْ ُ (١) اﻟﻤﺪﺛﺮ
ُ ِّ ُ ْ ﻳﺎﻛﻓﻬﺎ
(٢) ﻓﺄﻧﺬر
ِ

Explanation
1

ِّ ُ

ِّ ُ

َ

ٌ  دand
The words  ﻣﺪﺛﺮand  ﻣﺰﻣﻞare synonymous. The latter is from ِﺛﺎر
refers to a shawl a person that uses to cover himself while sleeping.
As I have explained in the exegesis of the previous sūrah, covering
one’s self with a shawl is a symbol of being pensive and worried. The
experiences of divine contact which the Prophet (sws) went through at
the beginning of his prophethood were in themselves very onerous. When
he mentioned these experiences to his family and they started to make fun of
them, his worries increased. In these circumstances, he would wear his

shawl and mostly remain in seclusion the way a worried person behaves.
To alleviate his worries, the Almighty lovingly addressed him as
muzzammil and muddaththir so that this very address could be a source
of comfort for him. It shows that the Almighty is well aware of his
circumstances and when He has addressed the Prophet (sws) in such an
affectionate manner, then He will surely alleviate his worries.
Consequently, in the previous sūrah, he was addressed by the title
muzzammil and asked to stand in prayer by night. This of course was
meant to be a cure for his worries and also a preparation for a new
assignment which
be later spelled out to him.
َ َ would
ُ
ْ
ْ
was referred to
The words ﻓﺄﻧﺬر
ِ  ﻗﻢspell out this new assignment
ً َ ً ْ َ َ which
َْ َ ُْ َ
in the previous verse by the words: (٥ :٧٣) ﺛﻘﻴﻼ
ﻗﻮﻻ
ﻋﻠﻴﻚ
ﺳﻨﻠﻲﻘ
( ِإﻧﺎsoon We
ِ
ِ
shall lay on you the burden of a heavy word, (73:5)). He should arise and
with full determination and resolve, warn his people and not worry of the
opposition, resistance nor of the adverse and alien circumstances he was
facing. If he takes up this task with grit and endurance, the Almighty will
ease the way for him and strengthen him with His special divine help. I
have already explained in the previous sūrah under 73:5 quoted earlier that
these words refer to the obligation of delivering open warning to his
people mentioned
ٌ ْ َ ٌ َin this sūrah. Generally, people have interpreted the
expression ﺛﻘﻴﻞ
ِ  ﻗﻮلto mean divine revelation itself. However, divine
revelations had already begun; so what was reason for saying: “I shall
soon reveal to you a heavy word.” On the other hand, the obligation of
indhār (warning) was no doubt a burdensome directive. It was not at all
easy to sound the message of tawhid in the ears of the leaders of Makkah
and Tā’if and that too with the claim that he was a Messenger of God and
that if they denied his open warnings, they would be grievously punished.
It was but natural for the Prophet (sws) to become apprehensive of such a
1. O ye enfolded in the shawl! Arise and warn people.
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heavy responsibility. Consequently, in the initial period, he confined his
preaching to his immediate family. To them too, he only communicated
certain observations and experiences of his prophethood in order to elicit
their reaction. This reaction in fact was of great animosity. Thus, in this
ِّ ُ
period, he would often remain very anxious and worried. The words ﻣﺪﺛﺮ
ِّ ُ
and  ﻣﺰﻣﻞportray this very state of his. The purpose for which the Almighty
had sent him had to be fulfilled at all costs. So he was directed first in
Sūrah Muzzammil to prepare for this situation and then in this sūrah, he
was directed to fully embark on the mission of extending his sphere of
preaching and deliver warnings to all the people around him.
Sūrah Muddaththir

2

َ َ َ
ْ ِّ َ َ ورﺑﻚ
(٣) ﻓﻜﺮﺒ

This is the first directive of indhār referred to earlier. The belief of
tawhīd (monotheism) has formed the basic ingredient in the preaching
mission of the prophets of God; this meant the proclamation of God’s
greatness and exaltedness alone. Since the object of the verb in this verse
has been placed before the verb, it has resulted in specifying this
declaration for God only. In other words, whoever other than God claim
greatness or whose greatness is claimed by others are all false and
baseless. The Prophet (sws) should only proclaim the greatness of God.
In the jāhilī society of Arabia, this declaration was no less than inviting
the wrath and anger of the whole society. However, since the foundation
of religion is on tawhīd, every prophet was required to openly declare it
without showing any hesitation.
3

َ َ َ َ
ْ ِّ َ َ ﻚ
(٤) ﻓﻄﻬﺮ
وﻋﻴﺎﺑ
ِ
ٌ َ

ٌ َ

ْ and means “cloth”. However, it can
The word  ِﻋﻴﺎبis the plural of ﺛﻮب

also refer to the heart. In fact, a study of classical Arabic shows that this
word also means “the heart’s apparel”. Imru’u al-Qays has said:

و إن ﺗﻚ ﻗﺪ ﺳﺎءﺗﻚ ﻣﻲﻨ ﺧﻠﻴﻘﺔ
ﻓﺼﻲﻠ ﺛﻴﺎ ﻣﻦ ﺛﻴﺎﺑﻚ ﺗﻨﺴﻞ
(If any of my actions has upset you, then separate your heart’s apparel
from mine, and you will be separated from me.)4

2. And proclaim the greatness of your Lord only.
3. And cleanse the apparel [of your heart].
4. Imru’ al-Qays, Dīwān, 2.
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In this couplet, the poet has used the word  ﺛﻴﺎبto connote the heart,
and this meaning can only be taken when it is metaphorically understood
to mean “the heart’s apparel”.
Imru’u al-Qays has also said:
Sūrah Muddaththir

ﺛﻴﺎب ﺑﻲﻨ ﻋﻮف ﻃﻬﺎري ﻧﻘﻴﺔ

(The hearts of Banū ‘Awf are absolutely clean)5

ٌ َ

While keeping this meaning of the word  ِﻋﻴﺎبin mind, the verse would
mean that the Prophet (sws) should declare the greatness and oneness of
God without any fear. However much as his opponents may force him
and make various excuses, he should not let the slightest trace of
polytheism contaminate his heart. It should remain clear that the Qur’ān
in very explicit terms has called the polytheists filthy and polytheism
filth. The Prophet (sws) has been given this directive because in the later
phases of his mission the leaders of the Quraysh presented a
compromising formula as per which they would accept all what he said
on the condition that he agree to regard some status to their deities.
However, the Prophet (sws) emphatically rejected this demand and he
was also directed by the Almighty that tawhīd is the basis of religion and
that he should not compromise
in any way in this matter. Verses such as
َ ْ ُ ْ ُ َ ُ ْ ُ ْ َ ْ ُّ َ
(٩ :٦٨) ﻓﻴﺪﻫﻨﻮن
ﺗﺪﻫﻦ
ِ
ِ ( ودوا ﻟﻮthey desire that you be flexible, then they will
also become flexible, (68:9)) and others refer to this very aspect. In the
verse under discussion too, the Prophet (sws) has been categorically told
to strictly adhere to tawhīd. In other words, by addressing the Prophet
(sws) and giving him this directive it is actually the Idolaters who are
told that polytheism is such filth that a Messenger of God does not even
tolerate its slightest trace.
6

ْ ُ ْ َ واﻟﺮﺟﺰ
َ ْ ُّ َ
(٥) ﻓﺎﻫﺠﺮ
ْ

ْ

ْ

The words  ُرﺟﺰ,  ِرﺟﺲand  ِرﺟﺰhave very similar pronunciations and also
ْ
are similar in meaning. The word  ُرﺟﺰis used for the filth which makes a
person feel abhorrence and disgust. It can refer to every type of filth, but
here it specifically refers to the filth of polytheism, and the purpose is to
َ َ َ َ
ْ ِّ َ َ وﻋﻴﺎﺑﻚ
stress what is said in the previous verse: ﻓﻄﻬﺮ
ِ (and cleanse your
heart’s apparel).
This directive was not required to be given to the Prophet (sws)
because there was no chance of him being involved in it in any way. Just
5. Ibid., 28.
6. And keep away from impurity.
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as he remained a staunch and pure monotheist after becoming a prophet,
there was not the slightest trace of polytheism found in his beliefs even
before this. The objective was to communicate to the disbelievers and the
Idolaters that the warner who had come to them had a very definite
stance on polytheism and that he had other very clear injunctions from
his Lord.
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7

َُْْ ََ
ُ ِ ْ َ ْ َ ﻳﻤﻦﻨ
وﻻ
(٦) ﺗﺴﺘﻜﺮﺜ

َ

Just as the word  ﻣﻦmeans to do a favour to someone,
it also means to
ْ َ َْ َ ً ْ ََ َ َ
ُ
ْ
( َ ِإن ﻟﻚ ﻷﺟﺮا ﻟﺮﻴ٣ :٦٨)
cut something. In Sūrah Qalam, it is said: ﻣﻤﻨﻮن
ٍ
(and indeed for you is a reward unending, (68:3)). The implication of the
verse under discussion is that he must continue with the preaching and
warning mission he has been asked to undertake, and not discontinue it
thinking that he has done it to a great extent and that it was not required
any more. He should carry on this divinely assigned task and only
discontinue when the Almightyْ tells
him to do so.
ُ ِ َ ْ َ is not the response to the negative
Grammatically, the word ﺗﺴﺘﻜﺮﺜ
sentence. Had it been so, it would have had a jazm. Though some reciters
have read it with a jazm, however since the mutawātir recital is that of
dammah, hence, I would prefer to read it thus, and have interpreted it
with a dammah. In such a case, the word should either be regarded to be
in the capacity of an accusative of state (hāl) or an independent sentence.
In my opinion,ْ it is the former.
ٌ َ ْ generally has two meanings. Firstly, to do something a
The word إﺳﺘﻜﺜﺎر
ِ ِ
lot or to want something a lot, and secondly, to regard or reckon
somethingْ to be aَ lot.
It is used in the first meaning in the following verse:
َْ َ ُ ْ ْ َ ْ َ َ ْ َ ْ ُ َ ْ َ ُ ُ َْ َ
(١٨٨:٧) اﺨﻟﺮﻴ
ﻣﻦ
ﻻﺳﺘﻜﺮﺜت
( وﻟﻮ ﻛﻨﺖ أﻋﻠﻢ اﻟﻐﻴﺐHad I possessed knowledge of
ِ
ِ
what is hidden, I would have availed myself of much that is good,
(7:188)) and lexicographers have explained the second meaning
thus:  رآه ﻛﺜﺮﻴا أو ﻋﺪه ﻛﺜﺮﻴا:( اﺳﺘﻜﺮﺜ اﻟ ءthe expression  اﺳﺘﻜﺮﺜ اﻟ ءmeans to
regard or count something to be a lot). The author of Aqrab al-mawārid8
has stated this second meaning first. In my opinion, in the verse under
discussion, it denotes this very meaning. The verse, as pointed out earlier,
would therefore mean that the Prophet (sws) should continue to discharge
the responsibility of warning his people without any break and should
never suspend it thinking that he has done a lot and that it was not required
any more.
7. And do not discontinue your endeavour regarding it to be more.
8. Sa‘īd al-Khūrī al-Shartūnī, Aqrab al-mawārid fī fusahi al-‘arabiyyah wa
al-shawārid., 1st ed. Vol (Tehrān: Dār al-uswah, 1416 AH), .
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This directive has been given because the divine law about a
messenger’s responsibility of warning his people is that if his people
remain indifferent to it, then after giving them respite for a certain period
of time, the Almighty necessarily destroys them. I have explained this
law at many places in this tafsīr. As per this law, this time is given to
them so that the truth is communicated to them to such an extent that
they are left with no legitimate excuse to deny it, and only the Almighty
knows how much time should be granted to a people for this purpose.
The obligation of the messenger is to continue to communicate the truth
and warn them of the grave consequences of denying it until the
Almighty asks him to stop and tells him that he has completed his task;
now he should consign their fate to Him and migrate from that land. If a
messenger decides to migrate on the basis of his own assessment that he
has completed his assignment, then there is a strong chance that he might
end up wrongly assessing the situation and make the same mistake as
Jonah (sws) made. He was rebuked by the Almighty for this decision and
after putting him through a severe trial he was sent back by the Almighty
to his assignment with his people. It was after he resumed this
assignment and continued with it that the Almighty blessed all his people
with the urge to accept faith.
In order to protect the Prophet Muhammad (sws) from a similar
expression of haste, the Almighty in the very first phase, bade him to
carry out without any break, his divinely appointed task of warning his
people; he should never decide for himself to discontinue this
responsibility thinking he had done enough. In other words, this decision
must not beْ taken byَ him; itَ has to be taken by God. Thus verses like
َ ِّ َ ْ ُ ْ ْ َ
َ ﺗﻜﻦ
ْ
ْ ُ َ رﺑﻚ َوﻻ
ﺤﻟﻜﻢ
(so with patience, wait for
(٤٨ :٦٨) اﺤﻟﻮت
ِ ُ ﻛﺼﺎﺣﺐ
ِ ِ ﻓﺎﺻﺮﺒ
ِ
ِ ِ
the judgement of your Lord and be not like the companion of the fish,
(68:48)) instruct the Prophet (sws) to exercise patience and here in this
sūrah too, the next verse conveys precisely the same message to the
Prophet (sws).
Our exegetes have generally interpreted this verse to mean that the
Prophet (sws) must not do a favour to someone thinking that he will
receive a greater favour in return. Although it is possible to interpret this
verse in this way, a question arises on this interpretation viz a viz the
occasion and context of this verse. In the given context and background,
what is the need for such advice for the Prophet (sws)? In my opinion,
our exegetes have faltered in ascertaining the correct meaning of both
words of this verse. My explanation of the verse has brought forth its
true interpretation; there is no need for any further discussion on it.
Sūrah Muddaththir
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َ ِّ َ َ
ْ ْ َ وﻟﺮﺑﻚ
9
(٧) ﻓﺎﺻﺮﺒ
ِ
ِ

َ

َ َ ِّ

ْ

ْ ْ

َ
This verseَ has precisely the same meaning as: ﻓﺈﻧﻚ
ﺤﻟﻜﻢ َرﺑﻚ
ِ ُ ِ واﺻﺮﺒ
ِ
ِ
َ ُْ
(٤٨:٥٢) ﺑﺄﻗﻴﻨﻨﺎ
ِ ِ (therefore, with perseverance wait the judgement of your
ْ ْ is used
Lord: We are watching over you, (52:48)). When the word اﺻﺮﺒ
ِ
with the preposition ِل, it means to wait with patience and perseverance.
The directive given in this verse relates to the previous verse: the
Prophet (sws) should not discontinue his endeavour at some stage
regarding it to be sufficient; he should continue with it with patience and
perseverance and wait for the decision of his Lord. On this perseverance
hinges not only his own success but also the communication of the truth to
his people to the extent that they are not left with any excuse to deny it.

10

َ ْ ََ
َ َ
ُ
َ ْ َ َ َ َ (٨) اﺠﺎﻗﻮر
َ ُْ َ َ
ٌ ْ َ ﻳﻮﻣﺌﺬ
ٌ َ ﻳﻮم
َ ِ ُ ﻓﺈذا
ﻧﻘﺮ ِﻲﻓ
(١٠) ﻳﺴﺮﻴ
( ﺒﻟ٩) ﻋﺴﺮﻴ
ِ
ٍ ِ ﻓﺬﻟﻚ
ِ
ِ
ِ
ٍ ِ اﻟﺎﻜﻓﺮﻳﻦ ﻟﺮﻴ
ِِ

Mentioned in this verse is the real subject of Prophetic warning. The
foundation of every vice is merely showing indifference to it. A big
reason for the Quraysh’s animosity to the warning of the Prophet (sws)
was that they neither believed in the Day of Judgement nor wanted to
believe in it. In the first place, they regarded it to be improbable and
unlikely, and if they did believe in it to any extent, then they would argue
that because they have been blessed with wealth and affluence in this
world, on the Day of Judgement too they would be similarly blessed.
Moreover, if the Almighty intended to punish them, their deities would
save them through their intercession. The verse thus warns them that the
Day of Judgement which will be heralded by the sound of a trumpet will
be very severe for them.
َ ْ ََ
َ ُْ َ َ
The words ﻳﺴﺮﻴ
 ﺒﻟsay that though the disbelievers regard
ٍ ِ اﻟﺎﻜﻓﺮﻳﻦ ﻟﺮﻴ
ِِ
that day to be very for easy them, yet, on the contrary it will be stern and
harsh for them.
This verse only states in a negative style what has been said earlier in a
positive way and in this way is actually a very subtle sarcasm on the
foolish attitude of the disbelievers: they regard it to be improbable and
arrogantly express that they will reckon with it when it comes. These
verses say that the day will not at all be an easy one to contend with; it
will be very tough; hence, whatever is to be done for it, can only be done
in this world. He who has lost this opportunity, will be seized forever
and seized in such a manner that no one will be able to rescue him.
9. And show perseverance in the way of your Lord.
10. Thus, when the trumpet is sounded, that Day will be very severe. It will
not be easy for the disbelievers.
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ً ُ ْ َ ً َ َُ ُ ْ َ َ َ
ً ُ ُ َ ََ
ً َ ُ َْ َ ْ ََ َْ
وﺑﻨﻦﻴ
(١٣) ﺷﻬﻮدا
ِ ذرﻰﻳ وﻣﻦ ﺧﻠﻘﺖ
ِ (١٢) ( وﺟﻌﻠﺖ ﻣﺎﻻ ﻣﻤﺪودا١١) وﺣﻴﺪا
ِ
َ
َ
َ
ُ
َ
ْ
ْ
َ
ً
ْ
َ
ُ
ََ
ْ
َ
ُ
ُ وﻣﻬﺪت
11
(١٥) أزﻳﺪ
ِ
ِ ( ﻋﻢ ﻓﻄﻤﻊ أن١٤) ﻳﻤﻬﻴﺪا

These verses admonish the megalomaniac leaders of Makkah and Tā’if.
They regarded their affluence to be a sign of correctness of their beliefs
and deeds and of they being God’s favourites. They would thus contend
that even if there was going to be a Day of Judgement there was no danger
for them of which they are being warned, and would in fact be blessed
with much much more. The Almighty has directed the Prophet (sws) to
leave the matter of such people to Him and He is sufficient to deal with
them alone. The Prophetَ (sws) should
not be worried about them.
ً َ ُ ْ َ ْ ََ
ْ َ of the verse is very similar to
The style
وﺣﻴﺪا
ﺧﻠﻘﺖ
وﻣﻦ
ذرﻰﻳ
ً َ ْ ُ ْ ِّ َ ِ َ َ ْ
َْ َ
َ ِّ َ ِ ُ ْ َ ذرﻰﻳ
ْ ُ واﻟﻤﻜﺬﻧﻦﻴ
(١١ :٧٣) ﻗﻠﻴﻼ
أو
ِ
ِ اﺠﻌﻤﺔ وﻣﻬﻠﻬﻢ
ِ
ِ ( وand leave the matter of these
ِ
rejecters who enjoy the comforts of life to Me and give them a little
respite, (73:11)) mentioned in the previous sūrah. I have explained it
there.
ً َ ُ َْ َ
The expression وﺣﻴﺪا
ِ  ﺧﻠﻘﺖrefers to the fact that when man comes into
this world, he is without wealth and status and without comrades and
confidants. He receives these things only because of God’s special favour,
and they remain with him as long as the Almighty wishes them to. His
obligation towards this favour is that he should become very grateful to
God. This favour should not make him arrogantly believe that he is God’s
favourite and that if ever there is going to be a Day of Judgement, he will
receive even more of God’s blessings. At َ another
this subject is
َ ْ ُ َ ْ َ place,
َ َ َ َ َُ َ ُ ُْ ْ َََ
َ
mentioned in the following words: (٩٤:٦) ﻣﺮة
ٍ وﻟﻘﺪ ِﺟﺌﺘﻤﻮﻧﺎ ﻓﺮادى ﻛﻤﺎ ﺧﻠﻘﻨﺎﻛﻢ أول
(and now you have returned to Us alone, as We created you the first time,
(6:94)). In other words, the verse is directing the Prophet (sws) to leave
such an arrogant and grandiose person to the Almighty; he came into this
world alone and when the Almighty gave him wealth and status he
became conceited, and now that he is being told to fear the Hereafter, he
becomes even more conceited by saying that he will receive even more
blessings of God in the Hereafter.
Here the question arises whether the verse is referring to a particular
person or is it referring to the mentality of the generally affluent people of
Makkah and Tā’if. Exegetes are of the opinion that the reference is to
Walīd ibn Mughīrah, a leader of the Quraysh. In my opinion there is no
reason for restricting the verse to him. The mentality depicted here is not
11. Leave to Me whom I have created alone and bestowed abundant wealth
and sons abiding in his presence and well smoothed out for him the way. Still
he expects that I shall give him more.
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just that of Walīd ibn Mughīrah; it is that of all the leaders and affluent
people of the Quraysh. And such is the universal nature of this trait that
most people who are rich and also have a high status end up with this
despicable mentality. Very few people are able to protect themselves from
this contagious disease. Thus it would not be proper to believe that these
verses have been revealed with regard to Walīd ibn Mughīrah. Of course
the mentality and character they depict also apply to him. I have already
explained in the introduction to this tafsīr that when our early scholars say
that a particular verse has been revealed with regard to a specific person,
they do not necessarily imply that the verse was revealed because of that
person; at times, they intend to refer to just one application of the verse.
The subject discussed here is raised at many other places as well, and at all
such places the purpose of the Qur’ān is to point out the common
mentality of the arrogant people and not to some specific person.
ْ َ used here
It should also be kept in consideration that the word ﻣﻦ
which is used for both singular and plural entities, and both types of
antecedents can be used
for it.
ً ُ ْ َ ً َ َُ ُ ْ َ َ َ
The sentence  وﺟﻌﻠﺖ ﻣﺎﻻ ﻣﻤﺪوداrefers to the fact that when he came into
this world, he was without any wealth or children; he came without any
resources nor with helpers or supporters. It was purely a favour of God
that He gave him assets which were spread out. This means that at some
places he had orchards, at others houses; similarly, if one area housed his
sheep and cattle, others boasted his agricultural lands, business ventures
and shops. The capitalists of these times have bank accounts in every
country and investments in companies found all over the world; they must
also be counted among the category of “spread out wealth”.
ً ُ ُ َ ََ
The expression وﺑﻨﻦﻴ ﺷﻬﻮدا
ِ refers to the fact that not only the Almighty
blessed him with wealth, he also blessed him with sons who were his
supporters in every place and front, and who were there to help his
widely scattered business ventures. It needs to be appreciated that in a
tribal system, the support and help of a family has always occupied a
great status. On this depended the survival and defence of a tribe. The
person who had the most sons and family members would be made the
leader of a tribe, and the sons too had to be so capable and alert that they
could stand by the side
of their father whenever any need arose.
ً ْ َ َُ ُ ْ َ َ
The words ﻳﻤﻬﻴﺪا
 وﻣﻬﺪتrefer to the fact that by blessing him with
ِ
wealth and sons the path of attaining respect and dignity, leadership and
say in the society
was paved for him.
َ َ َْ َُ َْ ُ
The verse أزﻳﺪ
أن
 ﻋﻢ ﻓﻄﻤﻊimplies that the obligation of divine favours
ِ
bestowed on him was that he be a grateful and obedient person to his
Lord. On the contrary, after receiving these divine favours, he became
Sūrah Muddaththir
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arrogant and haughty. When he would be warned that a day is to come
which will be very severe on the ungrateful and the disbelievers, he
would claim that if ever such a day will come he will receive even more
favours than he has received here.
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َ
ً َ َ َ َ َ ُ
(١٦) ﻋﻨﻴﺪا
ِ ِ ﺎﻠﻛ ِإﻧﻪ ﺎﻛن
ِ ﻵﻳﺎﺗﻨﺎ

This verse is an emphatic negation of the false claim of such
megalomaniacs. Their dream is going to be shattered. The favours
bestowed on them by the Almighty were neither because they were entitled
to them nor because they had earned them through their own planning; they
were given to them purely as a blessing of the Almighty to test whether
they remain grateful and obedient to Him or become rebellious to Him and
show arrogance and spread disorder in the land. It became evident from
this test that they became the enemies of God after receiving these favours.
The word “verses” here refer to the verses of the Qur’ān in general and in
particular those who warn them of the worldly punishment and the one
they will face in the next world and are ones which inform them that in this
world it is only the Almighty who runs its affairs and in the next also, only
He will be running the affairs as the supreme Lord.
13

ً ُ َ ُ ُ َُْ
ﺳﺄرﻫﻘﻪ
(١٧) ﺻﻌﻮدا
ِ
ٌ َْ

ُ َ

The word  ِإرﻫﺎقmeans “to put someone through hardship” and ﺻﻌﻮد
refers to a peak or a steep slope which is very difficult to climb.
The verse actually mentions the punishment
for showing ingratitude to
ً ْ َ َُ ُ ْ َ َ
the favours spelled out in the verse ﻳﻤﻬﻴﺪا
 وﻣﻬﺪتabove. After receiving
ِ
favours, they started to cherish and worship these favours forgetting the
Being Who had given them these favours and started to worship their own
desires. Such was the extent of this worship that they could not find in
themselves the courage to fight any of their desires. For this reason, they
will be made to climb a mounting slope in the Hereafter.
Here one needs to keep in mind the nature of virtue and vice: the
Almighty has given man an awareness of the two; at the same time, He
has put him through a test that the pleasures of vice are immediate and its
pangs have been deferred to the Hereafter; on the other hand, hardships
are encountered immediately when a person treads the path of virtue and
its benefits are deferred. The result is that when a person adopts the path
of virtue, his inner desires oppose him at every step and make him climb
steep slopes, and if he adopts the path of vice, then he does gain
12. Certainly not! He has turned out to be an enemy of Our revelations.
13. Soon I will make him climb a mounting slope.

40
immediate pleasures and he thinks that the punishment of this vice is farfetched. Because of this attraction, the majority adopts this path. Only
those people have the courage to adopt the path of virtue who have
perseverance and fortitude in them and to inculcate these qualities a
person has to really work hard. While pointing to this very aspect Jesus
(sws) is reported to have said: “Enter by the narrow gate. For the gate is
wide and the way is easy that leads to destruction, and those who enter
by it are many. For the gate is narrow and the way is hard that leads to
life, and those who find it are few.” (Matthew, 7:13-14)
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In Sūrah Balad, the words used are:

ُّ َ ُ َ َ َ ْ َ َ َ ْ َ َ َ َ َ َ َ ْ َ َ َ ْ َ َ ْ َ ْ ُ َ ْ َ َ َ
ٌ َ ْ أو
َ َ َ ﻓﻚ
ْ َ رﻗﺒﺔ
إﻃﻌﺎم ِﻲﻓ
اﺠﺠﺪﻳﻦ ﻓﻼ اﻗﺘﺤﻢ اﻟﻌﻘﺒﺔ وﻣﺎ أدراك ﻣﺎ اﻟﻌﻘﺒﺔ
وﻫﺪﻓﻨﺎه
ٍ
ِ
ِ
َ
َ َ ُ ََْ َ َ ً ْ ْ ََ ْ َ َ ً َ ََ ْ َ
ُ َ ﻳﻦ
ْ ﺎﻛن
َ ِ ﻣﻦ ا
ﻳﺘﻴﻤﺎ ذا
ﻣﺴﻜﻴﻨﺎ ذا
آﻣﻨﻮا
ﻣﺮﺘﺑﺔ ﻋﻢ
ٍَْ
ِ
ٍ
ٍ
ِ ِ ﻣﻘﺮﺑﺔ أو
ِ ٍ ﻳﻮم ِذي ﻣﺴﻐﺒﺔ
ْ
ََْ َْ ُ َ ْ َ َ َُْ
َ َ ْ َ ْ وﺗﻮاﺻﻮا
ْ َ َ َ َ ﺑﺎﻟﺼﺮﺒ
ْ َ َََ
َ ِ اﻟﻤﻴﻤﻨﺔ َوا
ُ َ َ ﻳﻦ
ﺑﺎﻟﻤﺮﻤﺣﺔ
أوﺤﻚ أﺻﺤﺎب
ﻛﻔﺮوا
ِ
ِ
ِ
ِ
ِ وﺗﻮاﺻﻮا
ِ
ٌ َ َ ُ ٌ َ ْ َْ َ ََ ْ َْ ُ َ ْ َ ْ ُ َ َ
اﻟﻤﺸﺄﻣﺔ
ﺑﺂﻳﺎﺗﻨﺎ ﻫﻢ أﺻﺤﺎب
(٢٠-١٠ :٩٠) ﻋﻠﻴﻬﻢ ﻧﺎر ﻣﻮﺻﺪة
ِ
ِ ِ
ِ

And We have shown man the two ways that lead to good and evil.
But he did not surmount the steep path. And what have you
understood what this steep path is? Freeing of a slave or feeding, in
days of famine, of an orphan near of kin or an indigent [down] in the
dust – then he be of those who accepted faith and who counselled
one another to be patient and sympathetic. (90: 10-20)

The Qur’ān regards only those people to be worthy of success in the
Hereafter who have the courage to surmount the steep path of virtue in
this world. Those who will not show the courage to surmount it in this
world will have to face the steep path of Hell. They will be forced to
cross it but they will not be able to do so.

ََْ َ ُ ُ
ُ
َ َ َ ( ُﻋﻢ٢١) ﻏﻈﺮ
َ َ ﻛﻴﻒ
َ َ َ ْ َ َ ُ َ (١٨) وﻗﺪر
َ َ َ ﻓﻜﺮ
َ َ َ َ ﻋﺒﺲ
َ َ َ ( ُﻋﻢ٢٠) ﻗﺪر
َ َ إﻧﻪ
وﺑﺮﺴ
ﻗﺘﻞ
ِ ( ﻋﻢ١٩) ﻓﻘﺘﻞ ﻛﻴﻒ ﻗﺪر
ِ
ِ
َ
ْ
ْ
َ
ُ
َ َ ْ
َ َ ْ ََ
ََ َْ
َ َ َ ْ َ أدﺑﺮ
ٌ ْ ِ ﻫﺬا إﻻ
14
َ َ ْ ( ُﻋﻢ٢٢)
ُ َ ْ ُ ﺳﺤﺮ
(٢٥)اﻟﺒﺮﺸ
( ِإن ﻫﺬا ِإﻻ ﻗﻮل٢٤) ﻳﺆﺛﺮ
( ﻓﻘﺎل ِإن٢٣) واﺳﺘﻜﺮﺒ
ِ
ِ
It is said in verse sixteen: “he has turned out to be an enemy of Our

14. He pondered and schemed. Cursed be he; what he schemed! Then cursed
be he, what a wrong scheme he made. Then he looked about. Then he frowned
and made a face. Then he turned away and became arrogant. Then said: “This is
nothing but a magic which is being handed down from the past! It is nothing
but the word of man!”
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revelations.” Depicted in these verses is a picture of this animosity, and
if one deeply deliberates on these verses, one will conclude that it is a
very comprehensive picture.
ُ imply that when the Qur’ān was recited to him,
َ َ َ ﻓﻜﺮ
َ َ إﻧﻪ
The words وﻗﺪر
ِ
instead of showing his reaction immediately, he took some time to
ponder so that the onlookers would think that their leader was taking the
matter seriously and would express his opinion after pondering over it.
َ َ َ means that after pondering over the matter, he thoroughly
The word وﻗﺪر
weighed the opinion that came to his mind so that what he uttered would
find roots in the hearts of people, and everyone would vouch for the
veracity of the opinion expressed.
ََْ َ ُ ُ َ َ ََْ َ َُ
َ َ ﻛﻴﻒ
He is cursed twice in the verses ﻗﺪر
ﻗﺘﻞ
ِ ﻓﻘﺘﻞ ﻛﻴﻒ ﻗﺪر ﻋﻢ
ِ even
before his opinion is expressed. The reason for this emphatic disapproval
is not only to express the hideous nature of his opinion, but also to make
the listeners aware of how foolishly a person talks when he has lost his
senses; he tries to convince people that a pebble is a pearl and thinks that
there is no one as
intellectually
gifted as him.
َ َ َ ﻏﻈﺮ ُﻋﻢ
َ َ ْ َ ْ َ أدﺑﺮ
َ َ َ َ ﻋﺒﺲ
َ َ ْ َ وﺑﺮﺴ ُﻋﻢ
َ َ َ  ُﻋﻢportray the arrogant style
The verses واﺳﺘﻜﺮﺒ
he adopted while expressing his opinion. A little deliberation will show
that such is the graphic nature of this portrayal by the Qur’ān that even if
his opinion is not expressed, a connoisseur of such a style will easily
understand what opinion this style reflects. First, in a state of deep
reflection, he lifted his face assessing the faces of the people in order to
judge their moods and see whether it was the right time to express his
opinion. He then frowned and made a face so that those who saw him
came to know merely through his demeanour that he had formed a very
hopeless opinion about the Book of God. He then very arrogantly turned
away muttering some words under his breath.
Although there was no further need for any detail after the above
mentioned portrayal since his style and demeanour were enough to reveal
his opinion, the Qur’ān has still gone on
to cite the venomous words he
َ َ ْ َُُْ ٌ ْ
َ َ ْ َ َ
َ َْ َُْ
said while arrogantly walking away ﻗﻮل اﻟﺒﺮﺸ
ﻳﺆﺛﺮ ِإن ﻫﺬا ِإﻻ
َﻗﺎل ِإن ﻫﺬا ِإﻻ ِﺳﺤﺮ
(he said that the Qur’ān is mere sorcery and magic and that it is only a
human discourse).
I have pointed many times in this tafsīr to the reason on account of
which the Quraysh often called the Qur’ān to be magic: when it no
longer was possible for them to deny its miraculous eloquence and its
potent influence, they embarked upon a propaganda campaign against it
and started calling it magic so that the common masses were led to
believe that it was not divine and that they need not be overawed by it in
this regard. Thus by calling it magic they wanted to make people believe
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that the reason for its tremendous efficacy was not that it was divine but
that it was mere magic of words and that it was not something unique so
as to have come into creation for the first time and be specific to the
Qur’ān only. It was something which existed from previous times. The
implication is that many orators and poets lived in their country whose
works had this magic; however, no one regarded them to be messengers
of God and nor did they themselves claim to be so and nor did anyone
regard their work to be of divine origin, so what then was the
characteristic ofْ this
discourse that it be regarded divine.
َ َ ْ
ََ َُْ
The verse  ِإن ﻫﺬا ِإﻻ ﻗﻮل اﻟﺒﺮﺸsays that this is merely a human discourse. It
may hold its audience spellbound but should not be elevated to the divine.
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ََ ََ ُْ َ
َ َ َ َ ََْ ََ
َ َ
ْ َُ
ُ
َ
ُ
(٢٨) ﻳﺒﻲﻘ وﻻ ﺗﺬر
ِ ِ
ِ ( ﻻ٢٧) ( وﻣﺎ أدراك ﻣﺎ ﺳﻘﺮ٢٦) ﺳﺄﺻﻠﻴﻪ ﺳﻘﺮ

Portrayed in these
verses is the fate of such an arrogant person. The
َ َ َ َ ََْ ََ
ُ
verse  وﻣﺎ أدراك ﻣﺎ ﺳﻘﺮis an expression of the horrific nature of Hell. It
should not be regarded as something ordinary. Its horror cannot be
judged in this world. Only those will have an idea of it who encounter it.
Unfortunate is he who spends his life in indifference to it. It needs to be
noted that such an address is general in nature and there is no reason to
regard it to be directed at the Prophet
َ
َ َ َ َ ْ ُ (sws).
َْ َ ََْ
ُ
Consider next the verse: ﻳﺒﻲﻘ وﻻ ﺗﺬر
ﻻ
.
The
phrase
ﻋﻠﻴﻪ
 أﻧﻰﻘmeans “to
ِ
ِ
show mercy and clemency.” Though the preposition is not mentioned
here and neither is there any occasion for its mention, however the verb
is used here in this very meaning. The implication is that such will be the
horrific and oppressive nature of Hell that it will neither show the
slightest of mercy to anyone by reducing its agony for its dwellers nor
will it ignore anyone allowing that person to go free. In other words, one
should neither expect mercy from it nor being ignored by it. It will be
ruthless to the ultimate extent and also fully vigilant.

َ َْ ٌ َ َ
(٢٩) ﻟﻠﺒﺮﺸ
ِ ِ ﻟﻮاﺣﺔ
ََ
The word  ﺑﺮﺸrefers to the body-skin. Such will be the reach of the
flames of the fire of Hell that the skin of the criminals will start toِّ burn
ًَ َ
َ
even from a distance. In Sūrah Ma‘ārij, the words used are: ﻟﻠﺸﻮى
ﻧﺰاﻋﺔ
(١٦:٧٠). Depicted here are the effects of the intensity of heat caused by
16

Hell-fire which will begin even before the criminals enter Hell. The
15. I will soon cast him into Hell. And what have you understood what Hell
is? It will neither show mercy nor spare anyone.
16. It scorches the skin.
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purpose is to inform them that the climax of the torment whose
commencement is so intense can only be imagined.
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ََ ْ ََْ َ
َ َ َ ﺗﺴﻌﺔ
(٣٠) ﻋﺮﺸ
ِ ﻋﻠﻴﻬﺎ

Here the noun qualified by the number nineteen is not mentioned;
however, the succeeding verse tells us that this number refers to angels.
Their veiled reference in this verse shows that their temperament,
appearance and powers will be absolutely harmonious with their nature
of duty. By merely seeing them, criminals will be able to evaluate that
they will not show the slightest mercy to anyone nor is there any
possibility of being liberated from their grasp.
Here it is possible that a question may arise in someone’s mind
regarding the number of angels guarding Hell. What is the wisdom in
their number being nineteen. Also, why has the Qur’ān so emphatically
enumerated them even if they were nineteen. The Qur’ān itself has
answered this question in the next verse; however, before this answer is
discussed an essential point should be understood as a prelude.
As far as the Hereafter is concerned, its arguments are found in human
intellect and human nature as well as the world inside man and the one
that lies outside him. The Qur’ān has delineated all these arguments in
detail. As far as the details of Paradise and Hell are concerned, they are
of the category of the mutashābihāt whose actual form and reality are
only known to God. He has tried to communicate them to us through
similes and parables. Through this we can have a general idea of them;
however, we cannot grasp their true form. If a person insists on finding
out their true form he will go astray and instead of benefiting from this
information, he will reject the reality which is based on absolute
arguments of sense and reason. In such matters, the right attitude that a
person of intellect should adopt is to believe in whatever the Almighty
has told him and have faith in the fact that the true form of such things
will become apparent when they will actually manifest themselves one
day. The Qur’ān has explained this aspect thus in Sūrah A%l-i‘Imrān:

ٌ َ َ َ ُ ُ َ َُ
ٌ َ َ ْ ُّ ٌ َ ُ ْ َ َ ْ َ ْ َ َ َ َ َ َ
َ ْ أم
ُّ ُ ﺤﻣﻜﻤﺎت ُﻫﻦ
َُ
ﻣﺘﺸﺎﺑﻬﺎت
وأﺧﺮ
اﻟﻜﺘﺎب
اﻟﻜﺘﺎب ِﻣﻨﻪ آﻳﺎت
ِ
ِ ﻫﻮ ا ِ ي أﻧﺰل ﻋﻠﻴﻚ
ِ
ِ ْ
ََ
َ ْ َ َْ ْ َ ْ ُْ ََ ََ َ َ ُ ََ ٌَْ ْ ُُ
َ َ واﺑﺘﻐﺎء َﺗﺄوﻳﻠﻪ
َ ِ ﻓﺄﻣﺎ ا
وﻣﺎ
زﻳﻎ
ﻗﻠﻮﺑﻬﻢ
ﻲﻓ
ﻳﻦ
ِ ِ اﺑﺘﻐﺎء
ِِ ِ
ِ اﻟﻔﺘﻨﺔ
ِ ﻓﻴﺘﺒﻌﻮن ﻣﺎ ﺗﺸﺎﺑﻪ ِﻣﻨﻪ
ِ
ِِ
َ َْ ُ َ ْ َ
َ ُ َُ ْ ْ
َ ُ
َ ِّ َ
ِّ ُ
ُ
َ
ْ
ُ
َ
(٧ :٣) ﻋﻨﺪ رﺑﻨﺎ
ﺗﺄوﻳﻠﻪ ِإﻻ اﷲ
ِ ِ ﺑﻪ ﻞﻛ ﻣﻦ
ِ ِ اﻟﻌﻠﻢ ﻓﻘﻮﻟﻮن آﻣﻨﺎ
ِ
ِ ِ واﻟﺮاﺳﺨﻮن ِﻲﻓ
ِ ﻓﻌﻠﻢ

It is He who has revealed to you the Book. In it are verses muhkam
17. Over it are nineteen angels.
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[based on argument of sense and reason] – they are the foundation of
the Book – and others mutashābih [in which facts are portrayed in
symbolic form]. Then those whose hearts are warped always go after
the mutashābih among them in order to create dissension and in order to
know their reality even though no one except God knows their reality.
As for those who are well-grounded in knowledge, they say: “We
believe in these all. These mutashābih verses like the muhkam ones
have been revealed from our Lord.” (3:7)
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Such warped personalities always exist. Among the Quraysh and the
People of the Book too such mischievous elements existed. So as soon as
the Qur’ān mentioned nineteen angels, it also warned them forthwith (in
the subsequent verses) that although people prone to mischief will use
this information to spread mischief, the Almighty mentions such facts to
increase the knowledge of true students and the contaminated nature of
those who are prone to mischief is fully highlighted. With this
background, readers may now read the subsequent verses.

ًَْ
َْ َ َ َ ً َ َ َ
َْ َ َ َ َ
َ َ ْ َ ﺟﻌﻠﻨﺎ
ْ َُ
َ ْ َ ْ َ ِ ﻛﻔﺮوا
َ ِ ِ ﻓﺘﻨﺔ
ُ َ َ ﻟﺜﻳﻦ
ﻟﻴﺴﺘﻴﻘﻦ
أﺻﺤﺎب
وﻣﺎ
ِ ﻣﻼﺋﻜﺔ َوﻣﺎ ﺟﻌﻠﻨﺎ ِﻋﺪﻳﻬﻢ ِإﻻ
ِ اﺠﺎر ِإﻻ
ِ
ِ
ُ
ُ
ْ
َ
ْ
ْ
َ ُ ُْ َ َ َ
ً َ
َ ََْ َ َ
ُ َ
ُ َ
َُ َ
َ ََْ
ﻣﻨﻮن
ِ اﻟﻜﺘﺎب واﻟﻤﺆ
ِ اﻟﻜﺘﺎب َوﻳﺰداد ا ِ ﻳﻦ آﻣﻨﻮا ِإﻳﻤﺎﻧﺎ َوﻻ ﻳﺮﺗﺎب ا ِ ﻳﻦ أوﺗﻮا
ِ ا ِ ﻳﻦ أوﺗﻮا
َ َُ َ
ُّ ُ َ َ َ ً َ َ َ َ ُ َ َ َ َ َ َ ُ َ ْ َ ٌ َ َ ْ ُ ُ
ْ َ اﷲ
ُ ﻳﻀﻞ
َ ِ ﻘﻮل ا
ﻗﻠﻮﺑﻬﻢ ﻣﺮض
ﻲﻓ
ﻳﻦ
ﻣﻦ
ِو
ِ واﻟﺎﻜﻓﺮون ﻣﺎذا أراد اﷲ ِﺑﻬﺬا ﻣﺜﻼ
ِ
ِ ﻛﺬﻟﻚ
ِ
ِِ
ْ
ْ
َ
َ
َ ِّ َ َ ُ ُ ُ ْ َ َ ُ َ َ ْ َ
َْ ُ ََ
ََ
18
َ
َ ََ َُ
(٣١) ﻟﻠﺒﺮﺸ
ِ َ ﻳﺸﺎء
ِ ِ وﻳﻬﺪي ﻣﻦ ﻳﺸﺎء وﻣﺎ ﻓﻌﻠﻢ ﺟﻨﻮد رﺑﻚ ِإﻻ ﻫﻮ وﻣﺎ ِﻲﻫ ِإﻻ ِذﻛﺮى
This verse, as indicated earlier, is an immediate warning. It is not true
that this verse was revealed much later in Madīnah. The copulative
particle waw shows that it is connected to the previous verse and
revealed together with it. Verses which are revealed later and placed with
verses revealed earlier are not so closely connected and are independent
in nature. One example of this is verse twenty of Sūrah Muzzammil
which was revealed in Madīnah. Its independent nature from the
previous verses is evident. It does not begin with a copulative particle the

18. -- And We have appointed none but angels as the keepers of Hell and
have mentioned their number only to make it a test for those who have
disbelieved. So that the People of the Book receive assurance from this and the
believers may increase in their faith and that the People of the Book and the
believers have no doubt about it. And so that those who have an ailment in their
hearts and those who have disbelieved say: “What can God mean by this
mention?” In this way, God leads astray whom He pleases and guides whom He
pleases. And no one knows the armies of your Lord except He. And this matter
is just a reminder for man.
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way the verse under discussion does. Here it is evident that it was
revealed together with the previous verses, and the purpose was to make
the Prophet (sws) aware of the mentality of the mischievous people in a
broad manner. He is told that when these people hear such things from
him, they will make fun of them; however, the Prophet (sws) must not
pay any attention to their arrogant talk; the Almighty mentions such facts
to increase the knowledge of the believers and to highlight the corrupted
mentality of the mischievous.
َْ َ َ َ َ ً َ َ َ
َْ َ َ َ َ
َ َ ْ َ ﺟﻌﻠﻨﺎ
ْ َُ
The section
of
the
verse
ﻋﺪﻳﻬﻢ
ﺟﻌﻠﻨﺎ
وﻣﺎ
ﻣﻼﺋﻜﺔ
إﻻ
اﺠﺎر
أﺻﺤﺎب
وﻣﺎ
ِ
ِ
ِ
ِ
ًَْ
َ ِ ِ ﻓﺘﻨﺔ
ُ َ َ ﻟﺜﻳﻦ
ﻛﻔﺮوا
ِ  ِإﻻimplies that just as the Almighty has appointed angels
and not the jinn and devils to conduct all the affairs of this universe,
similarly he has appointed the angels over Hell. No other creature has
been appointed for this task. This further implies that all the affairs of the
Almighty are managed by angels who are His pure and noble creation.
This is to safeguard the fact that His will is implemented in the manner
He wants to and there is not the slightest deviation in this regard. Thus
angels are deputed as the keepers of Hell.
Found in this sentence is also the answer to mischief-mongers who
could have said that when together with the criminals, the angels will
also be in Hell what is there to fear? The implication is that if they want,
they can indulge in such arrogant talk, but they should remember that
there is a world of difference between the inmates of a prison and its
guards; they will get to know this difference when they encounter the
angels deputed in the prison ofً Hell.
َْ
َْ َ َ َ
ْ َُ
َ ِ ِ ﻓﺘﻨﺔ
ُ َ َ ﻟﺜﻳﻦ
The expression ﻛﻔﺮوا
ِ  َوﻣﺎ ﺟﻌﻠﻨﺎ ِﻋﺪﻳﻬﻢ ِإﻻalludes to the wisdom
behind the number of angels: this number is mentioned so that it
becomes a means of trial for the disbelievers of the Day of Judgement
and it presents them with an opportunity to say whatever they want to
against it. It needs to be appreciated that the Almighty has placed trials in
every sphere of life through which the hidden vices of the wrong-doers
and the concealed virtues of the righteous come to light. In the absence
of these trials, neither can the hidden potentials of a person come to the
foreground nor can the evil and righteous people be distinguished from
one another. Consequently, while mentioning Paradise and Hell, the
Almighty has also stated some facts which became a means of trial for
the disbelievers. For example, the observations stated by the Prophet
(sws) in his divine journey to the heavens or the Qur’ān’s mention of the
tree of zaqqūm in Hell. By referring to them, the opponents made fun of
the Prophet (sws) as well as of Paradise and Hell. In Sūrah Banī Isrā’īl, it
is said:
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َ
ْ
ِّ
ََ ُْ َْ َ َ َ
ً
ُْ
ْ
َ
َ
َ
َ
ْ
َ
َ
َ
َ
َ اﻟﺮؤﻳﺎ اﻟﻲﺘ
ُّ َوﻣﺎ ﺟﻌﻠﻨﺎ
(٦٠:١٧) اﻟﻘﺮآن
ﻟﻠﻨﺎس َواﻟﺸﺠﺮة اﻟﻤﻠﻌﻮﻧﺔ ِﻲﻓ
أرﻳﻨﺎك ِإﻻ ِﻓﺘﻨﺔ
ِ
ِ
ِ
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We have made the vision which We showed you, as well as the tree
cursed in the Qur’ān a trial for the opponents. (17:60)

The Almighty has explained at various places in the Qur’ān the
wisdom behind giving opportunity to devils among the jinn and men in
creating mischief against the truth. In Sūrah Hajj, it is stated:

ُْ َ ََ ْ َ
ُُ
ًَْ ُ َْ
ٌ َ
َ َْ
ْ ُ ُ ُ ُ واﻟﻘﺎﺳﻴﺔ
َ ِ ِّ ﻓﺘﻨﺔ
ﻗﻠﻮﺑﻬﻢ َو ِن
ﻗﻠﻮﺑﻬﻢ
ﻟﺜﻳﻦ ِﻲﻓ
ِ ِ َ ﻣﺮض
ِ ﻳﻠﻲﻘ اﻟﺸﻴﻄﺎن
ِِ
ِ ِ ﺠﻌﻞ ﻣﺎ
َ َ
َ
َ ِّ
ُ ُ َ
ُ َ اﻟﻌﻠﻢ
ُّ َ ْ ﻛﻧﻪ
َ ْ ْ أوﺗﻮا
َ َ ْ َ ِ ﺷﻘﺎق َﺑﻌﻴﺪ َو
اﺤﻟﻖ ِﻣﻦ
ﻌﻠﻢ ا ِ ﻳﻦ
(٥٤-٥٣ :٢٢) رﺑﻚ
ٍ ِ ٍ ِ ﻟﻲﻔ
ِ
ِِ
ِ اﻟﻈﺎﻟﻤﻦﻴ

God gives this chance so that what the devils say against the truth
becomes a trial for those in whose hearts there is an ailment or whose
hearts are hardened. And these wrongdoers are occupied in a long
confrontation so that those who are endowed with knowledge may
realize that this is the truth from your Lord. (22:53-54)

I have discussed this subject in detail in the tafsīr of the above quoted
verse of Sūrah Hajj. It can be looked up for details.
Similarly, when it was said in this verse that nineteen angels will be the
guards of Hell, it was also stated that though the wicked will make this a
means of stirring mischief yet in accordance with the law of God this
trial is necessary; it is through this trial that the evil found in people with
corrupt hearts will be exposed; similarly, through this trial, the faith and
knowledge of people who are searching for the truth will be
strengthened. Consequently, it is mentioned in some narratives that when
the arrogant among the Quraysh heard that only nineteen angels are
deputed over Hell, they said if this was their number then there was
nothing to fear of and that they would easily be able to overpower them;
someone boasted that he alone was enough for a certain number and that
one of his comrades would be enough to deal
with the rest.
ً َ
َ َََْ َ َ ْ ُ ُ َ
ُ
َ
َ ْ َ ْ َ ِ the particle
َ
In the sentence: اﻟﻜﺘﺎب وﻳﺰداد ا ِ ﻳﻦ آﻣﻨﻮا إِﻳﻤﺎﻧﺎ
ِ ﻟﻴﺴﺘﻴﻘﻦ ا ِ ﻳﻦ أوﺗﻮا
ِ
( لlā) is meant to express the consequence: the consequence of this
struggle between good and evil is that the conviction of the true People
of the Book will be augmented, and the faith of those who have
embraced faith will be strengthened.
ُ ُ
َ َ ْ أوﺗﻮا
Contextual indication shows that the expression اﻟﻜﺘﺎب
refers to
ِ
sincere People of the Book. Those among them who really believed in
their books had no pretext to make fun of such statements of the Qur’ān
because similar statements were found in their own books. When they
saw such statements in the Qur’ān also their belief was reinforced. It was
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these People of the Book who later embraced Islam.
The reason why the faith of the believers is reinforced is because
whatever is said against it comes before them and they are able to fully
evaluate that the objections of the opponents carry no weight. Opposites
are recognized by opposites. If a person adopts one aspect of a thing
once both aspects are evident to him, then he does so on the basis of his
intellect. If he accepts the aspect of faith, then his faith is not blind; it is
based on understanding. He accepts it with full conviction and every trial
increases his faith. The faith of people who blindly believe has no roots
and for this reason at times even a slight adverse wind is enough to shake
it.
َ ُ ْ ُْ َ َ َ ْ ُ ُ َ
َ ََْ َ
The sentence واﻟﻤﺆﻣﻨﻮن
اﻟﻜﺘﺎب
ِ
ِ  َوﻻ ﻳﺮﺗﺎب ا ِ ﻳﻦ أوﺗﻮاstates in a negative
sense what is stated above in a positive manner. The reason that the
Almighty puts people through such trials is that the true People of the
Book and the believers are secured from the onslaughts of doubt. In
other words, this is an anticipatory precautionary measure to protect a
person from doubts.
Here it should be kept in consideration that the sincere People of the
Book are also mentioned adjacent to the believers even though this
sūrah, as alluded to earlier, is from among the early Makkan sūrahs
when Muslims had yet to directly encounter the People of the Book.
Consequently, this is one of the reasons due to which some people have
regarded this sūrah to be Madīnan. However, in my opinion this view is
not correct. The sincere among the People of the Book were counted as
Muslims and for this very reason the Almighty from the very beginning
has mentioned them as the vanguard of the believers. The reason for this
mention was that it should become evident to them from the very first
day the role they were required to play viz a viz the new prophet, what
their status was in the eyes of God, what circumstances awaited them,
the measures which the Almighty was taking to strengthen their faith and
how they should remain
to make use of them.
ً َ َ َ َ vigilant
َ َُ َ
َ ََ َ َ َ ُ َْ َ ٌ ََ ْ ُُ َ
ُ أراد
In the sentence اﷲ ِﺑﻬﺬا ﻣﺜﻼ
واﻟﺎﻜﻓﺮون ﻣﺎذا
ﻗﻠﻮﺑﻬﻢ ﻣﺮض
ِ
ِ ِ  و ِ ﻘﻮل ا ِ ﻳﻦ ِﻲﻓthe
effect these mutashābihāt would produce on the jealous Jews and the
die-hard disbelievers is expressed.
ٌ ََ ْ ُُ
َ
People have generally taken ﻣﺮض
ﻗﻠﻮﺑﻬﻢ
ِ ٌ ِ َ َ  ا ِ ﻳﻦ ِﻲﻓto refer to the
Hypocrites. They contend that the word ( ﻣﺮضdisease) mentioned in the
Qur’ān always refers to hypocrisy. This, however, is not correct. I have
explained at a number of places in this tafsīr that this word also refers to
jealousy and envy, and on such occasions it refers to the Jews because
they were jealous of the Ishmaelites as well as of the Prophet (sws). The
details of this jealousy are mentioned in Sūrah Baqarah. Earlier, the
sincere People of the Book were mentioned; here, in contrast, the jealous
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َ ُ َْ
Jews are mentioned and simultaneously the word اﻟﺎﻜﻓﺮون
refers to the
ِ
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disbelievers among the Quraysh signifying the fact that both factions will
adopt
same
attitude about the mutashābihāt. They will exclaim:
ً َ َ the
َ ََ َ َ
َ اﷲ
ُ أراد
ﺑﻬﺬا َﻣﺜﻼ
ﻣﺎذا
(what can God mean by this mention?)
ِ
I have already explained what they mean by this statement under verse
twenty six of Sūrah Baqarah: After hearing such a thing from the
mutashābihāt, they will make a face and arrogantly object at the reason
for God stating such parables. In other words, what they wanted to say
was that these were nonsensical things and the Almighty does not say
such nonsensical things; the person who is ascribing such things to Him
is, God forbid, nonsensical too and his claim to prophethood is
absolutely false.
ْ َ ُ َ َ ْ َ ُ ُّ ُ َ َ َ
ْ َ وﻳﻬﺪي
ُ َ َ ﻣﻦ
The implication of the sentence ﻳﺸﺎء
ﻳﻀﻞ اﷲ ﻣﻦ
ِ is
ِ َ ﻳﺸﺎء
ِ ﻛﺬﻟﻚ
that by putting people through such trials and tests the Almighty leads
astray whomsoever among them He wants and guides whomsoever He
wants. Here one should keep in mind what has been explained in this
tafsīr many times: Every wish and intention of God is governed by His
wisdom. He leads only those people astray whom He finds worthy of this
treatment and those who are worthy of being guided as per His law are
guided by Him. The following verse of Sūrah Baqarah has precisely the
same context:

ََ
َ َ ْ ِّ َ ْ ُّ ْ ُ َ َ ُ َ ْ َ َ ُ َ َ
َ ََ َ َ َ ُ ََُ َُ َ َ
َ
رﺑﻬﻢ وأﻣﺎ ا ِ ﻳﻦ ﻛﻔﺮوا ﻓﻴﻘﻮﻟﻮن ﻣﺎذا أراد
ِ ﻓﺄﻣﺎ ا ِ ﻳﻦ آﻣﻨﻮا ﻓﻴﻌﻠﻤﻮن ﻛﻧﻪ اﺤﻟﻖ ِﻣﻦ
ْ
ُّ
ُّ ُ ً َ َ َ َ ُ
َ
ََْ ً َ
َ
ُ َ َ ً َ وﻳﻬﺪي ﺑﻪ
(٢٦ :٢) اﻟﻔﺎﺳﻘﻦﻴ
ﺑﻪ ِإﻻ
ﻛﺜﺮﻴا
ِ ِ ﻳﻀﻞ
ِ ِ ﻳﻀﻞ
ِ ِ
ِ ﻛﺜﺮﻴا وﻣﺎ
ِ ِِ ِ
ِ ﺑﻪ
ِ اﷲ ِﺑﻬﺬا ﻣﺜﻼ

Then those who accept faith know that it is a truth from their Lord; as
for those who disbelieved, they will say: “What does Allah mean by
this similitude?” God misleads many by it, and many He leads into the
right path; and in reality He misleads by it only those who are
disobedient. (2:26)

ُ

َ ِّ َ ُ ُ

ََْ َ

َ ﻌﻠﻢ ﺟﻨﻮد َرﺑﻚ إﻻ
ُ  َوﻣﺎ ﻓis a scathing criticism on the claim
The sentence ﻫﻮ
ِ
of these criticizers to knowing everything. They should not think that
they have knowledge of all the secrets of the universe. This is an
absolutely false claim. No one except the Almighty knows about His
armies. Only He knows their size and the capability of each of His army
units and the nature of weapons with which each regiment is equipped
and the identity and number of soldiers at a particular front. Neither does
any person have all this knowledge nor can he have such knowledge. In
whatever amount the Almighty makes His creatures aware of the secrets
of this universe should be honoured and valued by them and regarded by
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them to be an invaluable addition to their treasure of knowledge. They
should not conceitedly think that the universe is just what they are able
to see.
It needs to be kept in consideration that in these times also our pseudointellectuals who have raised objections against the Qur’ān or interpreted
it according to their whims have done so by arrogantly regarding
themselves to be know-alls. They either rejected what their limited
intellect could not understand, and if they could not muster the courage
to do so, they tried to interpret it in such a manner which took them even
way beyond rejecting
such
ْ things.
َ َْ
َ
َ ََ
The sentence ﻟﻠﺒﺮﺸ
ِ ِ  وﻣﺎ ِﻲﻫ ِإﻻ ِذﻛﺮىspells out the purpose of the verses
which depict the circumstances of the Hereafter: these warning-laden
verses are not meant for criticism; they are meant to remind and
admonish people so that those who want to protect themselves from this
eternal torment are able to prepare for this. The Almighty has informed
them of this danger by reminding them of it. It is up to people to benefit
from this. Those who will not benefit from it will have no excuse left
before the Almighty. The practice and law of God of providing guidance
to His creatures is that He informs them of virtue and vice. It is against
His law to forcibly make them adopt the path of virtue.
َ ِ
Our exegetes have generally regarded the antecedent of the pronoun ﻲﻫ
َ َ
to be ( ﺳﻘﺮHell). In my opinion, however, it refers to the verses in which
Hell and its punishments are depicted. The reason
I hold this view is that
َ َ
َ ْ ِ (reminder) and not ﺳﻘﺮ
it is these verses which hold the status of ذﻛﺮى
.
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ْ ْ َ
َ ْ ُّ َ
َ َ ْ َ َﺎﻠﻛ
َ َ ْ َ إذا
َ َ ْ َ إذ
(٣٤) أﺳﻔﺮ
(٣٣) أدﺑﺮ
(
٣٢
)
واﻟﻘﻤﺮ
ِ
ِ واﻟﻠﻴﻞ
ِ واﻟﺼﺒﺢ
ِ
ِ

In these verses, oaths are sworn by various manifestations of nature
and stressed that the Hereafter and Hell, of which people are being
informed, are among the great certainties of this universe. They are sure
to come; however, since every work of the Almighty is gradual in nature,
they will come at the time appointed for them; they cannot come before
that time. It is foolish to surmise that they will never come if they have
not come as yet. If one wants to get rid of the night soon and wants the
day to rise earlier than its appointed time, then this haste will not be
successful in its aim. Similar is the case of the Day of Judgement. A time
has been appointed for it. It will come precisely at that
time.
َ َ ْ َ  َﺎﻠﻛ. The particle of
First of all,
an
oath
is
sworn
by
the
moon
in
واﻟﻘﻤﺮ
ِ
َ
negation ( ﺎﻠﻛcertainly not) before it is meant to strongly negate the view
19. Certainly not! The moon bears witness and the night also when it turns its
back and the morning when it shines forth.
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of the addressees. Examples of such negation are found in various
Qur’ānic oaths mentioned in the previous sūrahs. On such occasions, the
speaker wants to immediately negate a view of the addressees and does
not even want to first cite the reason for this negation and then express
negation. The intensity of dislike of this view is so strong that he begins by
this negation and then through the oath itself expresses the reason for this.
I have explained at various instances that such oaths mentioned in the
Qur’ān are meant to substantiate a claim which is generally stated after
the oath. Here the addressees are the disbelievers of the Day of
Judgement as is evident from the context, and their doubt under
discussion is why the Day of Judgement is not coming if it is destined to
come. The moon is cited before them as an example. They are told that
just as the moon slowly and gradually becomes full, in a similar manner,
they too shall gradually reach the place they are being informed of, and
then witness the manifestation of the perfect justice of their Lord. Just as
the moon passes through various phases in its journey,20 and it must pass
through them before it reaches its culmination however much a person
may show haste for this, similarly, the Day of Judgement will come after
various phases pass. It will not come unless these phases pass.
Every change which comes in this universe comes in accordance with
the scheme devised by the Almighty. No one’s desire or haste can
intervene in it. This day will definitely come and without its advent the
very objective of this universe will not stand fulfilled. However, it will
come in accordance with the exact time appointed for it by the Almighty.
The Almighty has substantiated various facts of religion through the
waxing and waning, and rising and setting of the moon. I have explained
these at various places in this tafsīr. In the coming sūrahs too, some
important aspects follow in this regard. I shall inshallāh explain them at
these places. Here in this verse the gradual development found in the
schemes of God is alluded to. The objective is to caution people who are
demanding that the Day of Judgement should come soon. They are told
that each of God’s signs has a prescribed program. Only He knows its
benefits and expediencies. What is an obvious requirement of His justice
shall necessarily manifest itself; however, it will manifest at its
appointed time. In Sūrah Inshiqāq also, an oath is sworn by the moon
and there too precisely this very reality is referred to. It is said:
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20. A verse says:

َ ََ ُ َْ َ َ َ َْ َ
(٣٩:٣٦) ﻣﻨﺎزل
ِ واﻟﻘﻤﺮ ﻗﺪرﻧﺎه

And We have ordained phases for the moon. (36:39)
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ًَ َ ُ َ ََْ َ َ َ َ َْ َ
َ َ ﻗﻦ
ْ َ ﻃﺒﻘﺎ
(١٩-١٨ :٨٤ ) ﻃﺒﻖ
واﻟﻘﻤﺮ ِإذا اﺗﺴﻖ ﻟﺮﺘﻛﻦﺒ
ٍ
ِ

And the moon bears witness when it grows full that you shall certainly
ascend gradually. (84: 18-19)
In other words, man shall definitely come into the presence of God for
accountability; however, just as the sun gradually reaches its bloom, this
day too will appear after various stages pass.
After
moon, in the verses oaths are sworn by the night and day:
َ the
ْ ُّ َ َ ْ َ ْ ْ َ َ َ ْ َ َ
َ َ ْ َ إذا
أﺳﻔﺮ
واﻟﺼﺒﺢ
واﻟﻠﻴﻞ ِإذ أدﺑﺮ
ﺎﻠﻛ واﻟﻘﻤﺮ. The night bears witness when it turns
ِ
ِ
ِ
its back and the morning bears witness when it shines forth. The
implication is that just as there is no sign of the morning in the darkness
of night but a time comes when the morning arrives, similar will be the
case with the Day of Judgement. This world is like the night whose
darkness enwraps the morning of the Day of Judgement. However, as
soon as the time arrives, this blanket of darkness will disappear and the
Day of Judgement will arrive. The Almighty, who each day brings forth
the light of the day after the night and no one is surprised by this great
transformation, similarly, will bring forth the Day of Judgment whenever
He wants to and at a time when everyone will see that what they
regarded to be impossible has manifested itself.
The same oath, with a slight difference in words, is stated in Sūrah
Takwīr to substantiate the Day of Judgement:

َ ْ ُّ َ َ َ ْ َ َ ْ َ
َ َإذا َﻳﻨ
واﻟﻠﻴﻞ ِإذا ﻋﺴﻌﺲ
(١٨-١٧ :٨١) ﻔﺲ
ِ
ِ واﻟﺼﺒﺢ
ِ

And the night bears witness as it retreats and the dawn when it
breathes. (81:17-18)
I have explained at a number of places in this tafsīr that the Almighty
has created this universe in such a manner that at some place or the other
a continuous rehearsal of the Day of Judgement is going on. The
objective is to provide man from his very surroundings the corroboration
of such a day in case he has doubts about it. For a sincere person who is
searching for the truth, such evidence is enough to convince him.
21

َ َْ ً َ
َ ْ َ َ
َ ُ ْ ﻹﺣﺪى
(٣٦) ﻟﻠﺒﺮﺸ
ﻧﺬﻳﺮا
(
٣٥
)
اﻟﻜﺮﺒ
ِ
ِ
ِ ِإﻏﻬﺎ
ِ
ِ

These verses are the complement (muqsam bihi) of the oaths mentioned
in the previous verses: these verses of the Qur’ān which have been
revealed to inform people of the horrors of Hell are no jest. They depict a
21. That this matter is from among the great matters narrated to warn man.
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great upheaval which is going to take place. Unfortunate are the people
who, instead of learning a lesson from them, are making fun of them.
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َ َْ َ َََ ْ َ ْ ُ ْ
ْ َ
َ َ َ أو
َ َ ﻟﻤﻦ
(٣٧) ﻓﺘﺄﺧﺮ
ﺷﺎء ِﻣﻨﻜﻢ أن ﻓﺘﻘﺪم
ِ

The implication of this verse is that it was essential to inform people of
that dreadful Day before its arrival. This was essential so that they were
not left with any excuse of not being informed and thus not prepared for it.
Consequently, through His Book the Almighty has revealed the truth to
such an extent that people are not left with any excuse to deny it. Whether
they accept it or not, is left to them to decide; he who wants to encounter a
good fate will come forward to accept it and he who is calling for his
doom will show arrogance and turn away from it.
23

ٌَ َ ْ َ َ َ َ
ْ َ ُّ ُ
(٣٨) رﻫﻴﻨﺔ
ِ ﻏﻔﺲ ِﺑﻤﺎ ﻛﺴﺒﺖ
ٍ ﻞﻛ

The implication of this verse is that just as effects are tied to their
causes, souls are tied to their deeds. On the Day of Judgement, only
deeds will liberate a person or annihilate him. If someone arrogantly
thinks that he will be able to save himself from the torments of the Day
because of his high status and pedigree and through his deities and their
intercession, then he should remember that none of these will be of any
avail to him.
24

َ َُ َ ََ
َ ( ﻲﻓ٣٩) أﺻﺤﺎب ا ْ َﻤﻦﻴ
َ َ ْ َ إﻻ
َ ْ ُ ْ ﻗﻦ
ْ َ (٤٠) ﻳﺘﺴﺎءﻟﻮن
(٤١) اﻟﻤﺠﺮﻣﻦﻴ
ﺟﻨﺎت
ِِ
ِ
ٍ
ِ
ِ
ِ

On that Day, only the People of the Right Hand will succeed. I have
already explained who they are at some place in this tafsīr. They are people
who spent this life while keeping in consideration the life to come and
whose accounts shall be handed over to them in their right hands. This verse
says that not only will they be rewarded commensurate with their deeds,
they will be blessed with even more reward as a favour by the Almighty.
The nature of the question and answer mentioned in these verses
becomes very evident from the following verse of Sūrah Sāffāt; they will
also find an opportunity during the course of this conversation to address
the companions of Hell and find out from them the reason which led
them to this abode:
22. For every person among you who wants to advance forward or wants to
turn away.
23. Every soul shall be held in pledge for its own deeds.
24. The only exception will be the people of the right hand. They will be in
gardens inquiring after the wrongdoers.
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َ َ ُ َُ ٌ َ
َ َ ِّ ْ ُ ْ ِّ ٌ َ َ َ َ ُ َ َ َ
ْ َ ََ ْ ُ ُ ْ َ ََََْ
ﻗﺮﻳﻦ ﻓﻘﻮل ِأﺋﻨﻚ
ﻲﻟ
ﺎﻛن
إ
ﻣﻨﻬﻢ
ﻗﺎﺋﻞ
ﻗﺎل
ﻳﺘﺴﺎءﻟﻮن
ﻧﻌﺾ
ِ
ٍ ﻓﺄﻗﺒﻞ ﻧﻌﻀﻬﻢ ﺒﻟ
ِ
ِ ِ
َ
َ
َ ُ ُّ ُ ْ َ َ َ َ ُ َ َ
َ ْ َ َ َ ِّ َ ُ ْ ْ َ
ً َ َ ﺗﺮاﺑﺎ
ً َ ُ ﻣﺘﻨﺎ َو ُ ﻨﺎ
ﻣﻄﻠﻌﻮن
ِﻟﻤﻦ
ِ اﻟﻤﺼﺪﻗﻦﻴ ِأﺋﺬا
ِ
ِ
ِ وﻋﻈﺎﻣﺎ ِأﺋﻨﺎ
ِ ﻟﻤﺪﻳﻨﻮن ﻗﺎل ﻫﻞ أﻧﺘﻢ
َْ
َ َ ُ ََ ََ َ
(٥٥-٥٠ :٣٧) اﺠﻟﺤﻴﻢ
ِ ِ ﻓﺎﻃﻠﻊ ﻓﺮآه ِﻲﻓ ﺳﻮاء

The companions of Paradise will turn to each other while posing
questions to each other. One will say: “I had a friend who used to say:
‘Are you also among those who attest to the Day of Judgement?
When we are dead and turned to dust and bones, shall we ever be
brought to judgement?”’ They will say: ‘Go and take a peep.’ He will
look down and see his friend in the very midst of Hell. (37:50-55)

25

َ

ُ َ َ

َ

َ ﻣﺎ
ْ
َ َ ﺳﻠﻜﻜﻢ ﻲﻓ
(٤٢) ﺳﻘﺮ
ِ

This question shall be posed to the companions of Hell by the
companions of Paradise while the latter will be questioning each other
about the fate of the former.

ُ َ ََْ
ُ َ َْ ُ َ
ُ َُ َُ
ْ ُ ﻧﻚ
َ َ ﺨﻧﻮض
َ ْ ْ ﻏﻄﻌﻢ
َ ِّ َ ُ ْ ﻣﻦ
َ ِ ﻧﻚ
ﻣﻊ
( و ﻨﺎ٤٤) اﻟﻤﺴﻜﻦﻴ
( وﻟﻢ٤٣) اﻟﻤﺼﻠﻦﻴ
ﻗﺎﻟﻮا ﻟﻢ
ِ ِ ُ ِ
َ
ْ
َ َ َ
ُ ِّ َ ُ ( َو ُ ﻨﺎ٤٥) اﺨﻟﺎﺋﻀﻦﻴ
َْ
َ
ُ َ أﺗﺎﻧﺎ ا
ْ َ ﻧﻜﺬب
ِّ ﻧﻴﻮم ا
26
(٤٧) ﻘﻦﻴ
( ﺣ٤٦) ﻳﻦ
ِ
ِ
ِ
ِ
ِ
ِ

The companions of Hell will, in response, acknowledge that it is their
misdeeds which had brought them to Hell and no one else is to blame for
this fate.
The first of these misdeeds is that they were not among those who
prayed. It needs to be kept in consideration that just as in beliefs the
belief of monotheism occupies primary importance, similarly, in deeds
the prayer occupies primary importance. All prophets called people to
this deed the foremost and informed them that adhering to it or rejecting
it distinguishes believers from disbelievers.
The second misdeed that they will admit is their lack of spending in the
way of God: they were not among those who fed the poor. After the
prayer, spending in the way of God is the second most important deed of
religion and upon these two pillars is built the edifice of all righteous
deeds. I have alluded many times in this tafsīr to the fact that the prayer
is instrumental in establishing a person’s relationship with his Lord while

25. “What has brought you into Hell?”
26. They will reply: “We were not among those who prayed nor did we feed
the poor and we used to quibble with these quibblers and used to deny this Day
of Reckoning till there came to us this moment of certainty.”
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the zakāh is instrumental in establishing a person’s relationship with his
fellow human beings and on the institution of both these relationships
depends one’s relationship with one’s religion.
After this, they will confess that they too indulged in frivolous and
foolish talk regarding the Day of Judgement as others used to, and it was
because of such frivolous talk that they denied this Day until death
overcame them. Death brought them face to face with all the realities
they doubted.
ُ َُ َُ
َ ْ ﻣﻊ
َ
َ َ ﺨﻧﻮض
The verse اﺨﻟﺎﺋﻀﻦﻴ
 و ﻨﺎrefers to their statements as the ones
ِ ِ
alluded to above about the number of angels deputed over Hell.
The expression  ﺧﻮض ﻲﻓ اﺤﻟﺪﻳﺚmeans “to raise trivial objections in
something and in the process exceed limits and to make it a reason for
creating mischief and deviation.”
َ ََ َ
ُ َ ْ أﺗﺎﻧﺎ ا
Consider next the expression: ﻘﻦﻴ
ﺣ. The real meaning of the
ِ
ُ
َ
word ﻳﻘﻦﻴ
ِ is “certainty”; however, since after death all post-death facts
become evident to a person and he is forced to acknowledge their
ُ َ . This is like referring to
certainty, for this reason death is also called ﻳﻘﻦﻴ
ِ
something by naming it after its consequence.
The confessions of the sinners
are cited
ٌ َ َ ْ which
ْ َ ُّ ُ here substantiate what is
َ َ َ َ
said in a preceding verse: رﻫﻴﻨﺔ
ِ ﻏﻔﺲ ِﺑﻤﺎ ﻛﺴﺒﺖ
ٍ ( ﻞﻛevery soul shall be held
in pledge for its own deeds). The objective is to open the eyes and ears of
the foolish who on the bases of their creed and lineage and deities and
their intercession were making fun of reward and punishment and
through the very tongue of their friends and associates they are told that
before the Almighty nothing except righteous deeds will be of any
benefit for a person.
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َُ َ َ ْ ُُ ََْ َ َ
َ
(٤٨) اﻟﺸﺎﻓﻌﻦﻴ
ﺷﻔﺎﻋﺔ
ﻓﻤﺎ ﻳﻨﻔﻌﻬﻢ
ِِ

This is a negation of their self-claimed deities and their alleged
intercession.
The style of the verse here is technically called ﻧﻲﻔ اﻟ ء ﺑﻨﻲﻔ ﻻزﻣﻪ
(negating a thing by negating its consequence). َ Imru’ al-Qays while
ََ
ََُْ
describing a desert-route has said ﺑﻤﻨﺎره
ِ ِ ِ ( ﻻ ﻓﻬﺘﺪىits towers are not
helpful in finding the way). This obviously means that it does not have
any towers at all that help be sought from them. The Qur’ān has
unequivocally stated about the deities
whom
َ َ ُ ُ ْ ofَ Arabia
َ َ َ ofُ theُ َ mushrikūn
ْ
َْ
ُ
َ
ْ
ُ
َ
َ ِ إن
they arrogantly counted on:ْ ﻲﻫ ِإﻻ أﺳﻤﺎء ﺳﻤﻴﺘﻤﻮﻫﺎ أﻧﺘﻢ وآﺑﺎؤﻛﻢ ﻣﺎ أﻧﺰل اﷲ
َ ُ َ
َ (they are but names which you andِ
َ ُ ﺑﻬﺎ ِﻣﻦ
(٢٣:٥٣) ﻳﺘﺒﻌﻮن ِإﻻ اﻟﻈﻦ
إن
ﺳﻠﻄﺎن
ِ ٍ
ِ
ِ
your fathers have invented: God has vested no authority in them; they
27. So, no intercession of the intercessors will be of any use to them.
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follow but vain conjectures, (53:23))
28

ْ ُ َ ْ ْ َ ْ َُ َ َ
َ
(٤٩) ﻣﻌﺮﺿﻦﻴ
ﻓﻤﺎ ﻟﻬﻢ ﻗﻦ
ِ ِ
ِ ِ اﺤﻛﺬﻛﺮة

This verse expresses wonder on the attitude of the disbelievers. They
should have shown gratitude to the Almighty for being reminded in
advance of the Day of reward and punishment. Not only this, they were
even given a Book to inform them of the real facts of life and were also
fortunate enough to be the addressees of a messenger of God. It is
strange that instead of benefiting from this reminder they are showing
aversion to it.
ْ ُ
َ
The
word ﻣﻌﺮﺿﻦﻴ
is an accusative of state from the genitive pronoun in
ِ
ِ
َ
ْ ُ . This is a very common style in Arabic. Many examples of this style
ﻟﻬﻢ
can be seen in previous sūrahs.
29

ٌ َ َْ ْ ُ ٌُُ ْ ُ ََ
َ ْ َ ْ ْ َ
(٥١) ﻗﺴﻮرة
ﻛﻜﻏﻬﻢ ﻤﺣﺮ
ٍ َ ( ﻓﺮت ِﻣﻦ٥٠) ﻣﺴﺘﻨﻔﺮة
ِ

َ َ ْ َ
This is an example of their state of fear and anxiety. The word ﻗﺴﻮرة

means “a lion”. When donkeys and zebras run after hearing the roar of a
lion they seldom stop. At the slightest of sounds, they dart away as if a
lion has actually come near them. This verse says that the state of affairs
of these disbelievers is no different. They are so afraid of this reminder
that they do not have the courage to listen to even a single word of it.
It should be kept in consideration that when something is so obvious
that one’s heart is not satisfied even after rejecting it and is also not
ready to accept it, then this state of escapism and evasion is very similar
to the example cited in this verse. Such people desire and also strive that
their ears hear not a single word that may remind them of this reality.
30

ْ ُّ ُ ُ ُ ْ َ
ًَ َ ُ ً ُ ُ َ ُْ ْ َ ْ ُْ
(٥٢) ﻣﻨﺮﺸة
اﻣﺮئ ِﻣﻨﻬﻢ أن ﻳﺆﻰﺗ ﺻﺤﻔﺎ
ٍ ِ ﻳﺮﻳﺪ ﻞﻛ
ِ ﺑﻞ

The excuse which the disbelievers have fabricated to escape from this
reminder is that why was such a book revealed to Muhammad; why were
not open scrolls handed to each one of them; surely this was not at all
difficult for the Almighty. At another place, it is similarly said:

ُ ُ ُ َ ُ َ َ ْ َ ْ ُ َ َ ْ ُّ َ ْ ُ َ ٌ َ ْ ُ ْ َ َ َ
ُ ْ َُْ َ ُ
أﻋﻠﻢ َﺣﻴﺚ
اﷲ اﷲ
رﺳﻞ
أوﻲﺗ
ِ و ِذا ﺟﺎءﻳﻬﻢ آﻳﺔ ﻗﺎﻟﻮا ﻟﻦ
ِ
ِ ﻧﺆﻣﻦ ﺣ ﻧﺆﻰﺗ ِﻣﺜﻞ ﻣﺎ
28. What then is the matter with them that they are turning away from the
Reminder.
29. As though they are frightened asses fleeing from a lion?
30. In fact, each one of them desires that he be handed open scrolls.
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ََُْ
ُ َ َ َ ﺠﻳﻌﻞ
(١٢٤:٦) رﺳﺎﺤﻛﻪ
ِ

And when a sign is revealed to them they say: “We will not believe
in it unless we are given that which God’s prophets have been
given.” – God only knows best whom to entrust with His message.
(6:124)
31

َ ْ َ ُ ََ َ َْ َ
(٥٣) اﻵﺧ َﺮة
ِ ﺎﻠﻛ ﺑﻞ ﻻ ﺨﻳﺎﻓﻮن

The implication of this verse is that neither is this going to happen nor
is there any need for it to happen. The reason for their evasion is not
what they are expressing; the reason for it is that they do not expect the
َ ُ ََ
ْ ُ ْ َ and this is
Day of Judgement to come. The word  ﺨﻳﺎﻓﻮنhere means ﻳﺮﺟﻮن
a common meaning of it. I have already presented its examples in an
earlier discussion. In other words, since they have no fear of the
Hereafter and their heart’s desire is also to have no fear of it and that its
fear should not spoil their luxurious lifestyle, so no sign can convince
them. If according to their desire they are handed over open scrolls, even
then they will come up with some other excuse.
32

َ َ َ َ ْ ََ
َ
ٌَ َْ ُ
ُ َ ذﻛ
(٥٥) ﺮه
( ﻓﻤﻦ ﺷﺎء٥٤) ﺗﺬﻛﺮة
ِ ﺎﻠﻛ ِإﻧﻪ

These verses express indifference to these stubborn people and sound
assurance to the Prophet (sws). The implication is that he should not bear
the tantrums of such people. The Qur’ān is a reminder to them. It is up to
them to benefit from it and adopt the right path. If they do not benefit
from it, they will bear the consequences themselves. Whatever they do,
they will not harm God or His Prophet. The practice of the Almighty is
that before He seizes people He reminds them so that they are left with
no excuse, and it is the responsibility of the Messenger to deliver this
reminder to people. Neither is the Messenger responsible of forcibly
making people accept guidance nor is it the law of the Almighty to force
people who are averse to guidance to accept it.
33

ْ َْ ُ ْ ََ َ ْ ُ ْ َ َ ُ ُ َ َ َ ْ َ
َ ُُ َْ ََ
ﻳﺬﻛﺮون ِإﻻ أن ﻳﺸﺎء اﷲ ﻫﻮ أﻫﻞ اﺤﻛﻘﻮى وأﻫﻞ
(٥٦) اﻟﻤﻐﻔﺮة
وﻣﺎ
َِِ

Stated in these verses is the law of God about providing guidance to
people, and which has been discussed at many places in this tafsīr: He
31. Certainly not! They, in fact, have no fear of the Hereafter.
32. Certainly not! This is just a Reminder. So let him, who wills, take heed.
33. – and they do not take heed unless God so wills. He alone is pious and
worthy of being forgiven.
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guides only those people who use their faculties of sight, hearing and
intellect and who honour the light of innate guidance and who reflect on
the signs of God found within them and in the world around them and
who are ready to hear and understand every reasonable thing even
though it is against their heart’s desires. Everything willed by the
Almighty is governed by His wisdom. He guides only those people who
value guidance. Those who do not value it are penalized and their ability
to benefit from their innate guidance is lost what to speak of being
provided further guidance from God. Jesus (sws) has said some very
appropriate words in this regard and I have alluded to them at various
places in this tafsīr. ْ
َْ َُْ َْ َُْ َُ
In the sentence ﻔﺮة
 ﻫﻮ أﻫﻞour exegetes generally regard the
ِ َ ِ اﺤﻛﻘﻮى َوأﻫﻞ اﻟﻤﻐ
َ ُ to be God and interpret the verse to mean
antecedent of the pronoun ﻫﻮ
that only God is worthy of being feared of and worthy َ ofَ being asked
ْ َ َ . The
ُ َ ﺷﺎء ذﻛ
َ َ ﻓﻤﻦ
forgiveness from. In my opinion, however, it relates to ﺮه
ْ َ is used both for singular and plural entities. Thus both singular
pronoun ﻣﻦ
and plural pronouns can be used for it. In other words, this verse informs
us who will benefit from the reminders of the Qur’ān and as a result be
worthy of being forgiven and who will be deprived of it: those who have
God’s fear, in them will benefit from these reminders and will be worthy
of God’s forgiveness. As for those whose hearts are devoid of God’s fear,
they will be deprived of this benefit and when they will be deprived of
this, then they will also be deprived
of God’s forgiveness. In Sūrah
ْ ُْ
َ ُ
Baqarah, under the verse (٤ :٢) ﻟﻠﻤﺘﻘﻦﻴ
ِ ِ ( ﻫﺪىguidance for the God-fearing,
(2:4)), I have already explained who will benefit from the Qur’ān and who
will be deprived of it. Readers who wish to know the details of this divine
practice are advised to look up the tafsīr of this verse. There are various
levels of taqwā. The taqwā referred to in this verse is the one which is
ingrained in human nature by ْ َthe Almighty and which is alluded to in the
َ َََْ ََ ُ ُ ََ َ َ
verse (٨ :٩١) وﻳﻘﻮاﻫﺎ
( ﻓﺄﻟﻬﻤﻬﺎ ﻓﺠﻮرﻫﺎthen [God] inspired it with its evil and its
good, (91:8)). In the next sūrah, a complete picture of this taqwā ingrained
in human nature will inshallāh be presented.
With the help and grace ofَ God, with
these lines, I come to the end of
َ
ْ
ْ َْ َ
ُ
َ
this sūrah’s tafsīr. إﺣﺴﺎﻧﻪ
ﷲ ﺒﻟ
ِِ
ِ ( ﻓﺎﺤﻟﻤﺪgratitude be to God for His
favours)
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Sūrah Qiyāmah
Central Theme and Relationship with the Previous Sūrah

Like the previous sūrahs of this group, this sūrah too warns the
disbelievers about the Day of Judgement. The previous sūrah ended on
the note that the real reason due to which the slaves to worldly pleasures
were evading the reminders of this Day was that they had lost their
innate guidance of discerning good and evil. The practice of the
Almighty is that those who are alive to this guidance are blessed with
further guidance, and those who become indifferent to it become so blind
and deaf to the truth that no reminder is able to influence them.
In order to fully delineate this law of guidance, the Almighty has sworn
by the reproaching soul found innately in every human being and has
presented it to substantiate the Day of Judgement. This reproaching soul is
hidden in a person and chides him on every evil that emanates from him.
Its very existence in a human being is ample proof of the fact that man will
not be left unaccountable and is not given any absolute powers. In other
words, it is not possible that the Almighty remain unconcerned with what
good or evil he may do. Man is a mini-world and the existence of the
reproaching soul within him suggests that this mega-world also has a
reproaching soul which is called the Judgement Day. It will manifest itself
one day and reproach and chide people on their evil deeds – people who
remained indifferent to their internal mechanism of reproach.
It is evident from this discussion that the greater Day of Judgement has a
reflection in every human being in the form of his conscience and
reproaching soul which can be termed as a lesser Day of Judgement. In
other words, if a person does some evil, he does not do it in hiding; he does
so at the very doors of the divine court of justice before a divine judge.
Consequently,
after presenting
the reproaching soul as witness, the Qur’ān
ُ َ ْ ُ ُ َْ
ُ َ َ َ َ ُ ْ َ اﻹﻧﺴﺎن
says: ﻔﺠﺮ أﻣﺎﻣﻪ
ﻳﺮﻳﺪ
ﺑﻞ
(in
fact, man wants to be mischievous before
ِ
ِ
ِ
his [conscience]). This veryْ َ aspect
is explained
in subsequent verses by the
َْ ََ ُ َ ْ َْ
َ ََْ ٌَ َ
َ
َ
ُ
َ
words: (١٥-١٤ :٧٥) ﻣﻌﺎذﻳﺮه
ِ ﺑﺼﺮﻴة وﻟﻮ أﻟﻰﻘ
ِ ِ اﻹﻧﺴﺎن ﺒﻟ
ِ ﻏﻔﺴﻪ
ِ ( ﺑﻞin fact, he himself
is a witness upon his own self however much he may present excuses,
(75:14-15)).
Here it should be kept in consideration that the experts of modern moral
philosophy have also acknowledged certain basic virtues as virtues and
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certain basic vices as vices and regarded this to be a foundational
principle. They have then gone on to build their theories on this principle.
However, they have not been able to tell from where they have deduced
these virtues to be virtues and these vices to be vices. As a result, the
edifices they have built have no foundation to stand upon. Nevertheless,
they accept that man has an awareness of basic virtues and basic vices. In
this sūrah, the Qur’ān has referred to this aspect by saying that the
Almighty has not only made man innately aware of good and evil, He has
also blessed him with a conscience which chides him on evil deeds and
praises him on good ones. And then, the Qur’ān, on the basis of this
psychological reality, has substantiated the Day of Judgement and the
reward and punishment that will take place on that Day. In other words, if
the Almighty has devised a method for reproaching a person from within
him on every evil that emanates from him and praising him on every good
that ensues from him, how is it possible that He will not bring about a Day
of accountability for the whole of this world and each person be rewarded
and punished for his deeds?
Sūrah Qiyāmah

Analysis of the Discourse

Following is an analysis of the discourse of this sūrah:
Verses (1-6): An oath is sworn by the Day of Judgement on the

certainty of the Day. The reproaching soul in man is also presented as a
proof of this Day and it is asserted that those disbelievers who are
demanding to hasten the advent of this day and regard their recreation
after being decayed in the dust to be an impossibility are actually going
against the very testimony of their conscience. Their example is that of
an audacious thief who steals right before the eyes of the judge.
Verses (7-15): A rejoinder is sounded to those who are demanding to
hasten the advent of the Day of Judgement: today they are trying to deny
an obvious reality and are pestering the Prophet (sws) by asking him to
hasten the arrival of the Day of Judgement; however, when it will come
about with a great upheaval, they will acknowledge that there is no place
for them to escape to. On that Day, there will be no resting place for
anyone except with God. Each person will be called upon to answer for
every deed of his, and this reality is not hidden to them even though they
might try their utmost to cover it up by vain talk.
Verses (16-19): The Prophet (sws) is asked to refrain from showing hurry
in acquiring the Qur’ān and is asked to exercise patience; however much
his opponents might show haste, he should not be influenced by them and
demand the Qur’ān be revealed soon; he should calmly acquire it in the
manner it is being revealed and disseminate it to his people. The Almighty
is revealing it as per His wisdom and expediency. He has taken upon
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Himself the responsibility of its collection and arrangement, protection
and preservation, explanation and elucidation. The Prophet (sws) should
not worry about any of these aspects.
Verses (20-25): The disbelievers of the Day of Judgement are rebuked
and told that they have no basis for this denial. Whatever baseless excuses
they are offering originate from their love of this world against the call of
their own conscience. They also originate from their indifference to the
Hereafter whereas it is a certain reality. On that day, many faces will be
fresh expecting the blessing of their Lord, and many faces will be gloomy
thinking that a back-breaking calamity is about to befall them.
Verses (26-40): No one should remain under the misconception that the
Almighty will let people go scot-free. Everyone will have to face the
agony of death, and in this state of helplessness will have to take the
journey towards his Lord. Unfortunate is he who neither spent in the way
of God nor prayed to Him; on the contrary, whenever he would be
reminded of these duties, he would express utter arrogance and walk
away conceitedly to his family. Everyone should remember the fact that
it is not at all difficult for the Almighty to re-create man once he dies and
decays for it was the Almighty Who created him from a drop of sperm
and perfected him and blessed him with various abilities.
Sūrah Qiyāmah

Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
ََ
ْ
ُ َ ْ ُ َ ََْ
ُ َ َ ﺠﻧﻤﻊ
َ
َ َ ْ ﻧﻴﻮم
َ َ ْ َ ﻛﻟﻦ
ْ َ اﻹﻧﺴﺎن
ْ َ أﻗﺴﻢ
ُ ْ ُ وﻻ
ُ ْ ُ َﻻ
(٣) ﻋﻈﺎﻣﻪ
أﺤﻳﺴﺐ
(
٢
)
اﻟﻠﻮاﻣﺔ
ﺑﺎﺠﻔﺲ
أﻗﺴﻢ
(
١
)
اﻟﻘﻴﺎﻣﺔ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ ِ
ِ
َ
َ
َ
َ
ْ
َ
ْ
ُ
ْ
ُ
َ
ََ
ْ
ْ
َ
ُ
ُ َ َ َ ﻧﺴﻮي
ُ َ َ َ ُ َ اﻹﻧﺴﺎن
ُ ُ ( َﺑﻞ٤) ﻧﻨﺎﻧﻪ
َ َ َُْ
َْ
َ
َ ِّ َ ﻗﺎدرﻳﻦ ﺒﻟ أن
َ ِ َ ﺑﻰﻠ
(٦) اﻟﻘﻴﺎﻣﺔ
ِ ِ ( ﻳﺴﺄل ﻛﻳﺎن ﻳﻮم٥) ﻔﺠﺮ أﻣﺎﻣﻪ
ِ
ِ ﻳﺮﻳﺪ
ِ
ِ
ُ َُ
َ َ َ َ
َ َ َ َ
َ ْ َ ُ َ ْ ﻓﻘﻮل
َ َ ْ َ اﻟﺸﻤﺲ
َ ُ َ (٨) اﻟﻘﻤﺮ
ُ ْ وﻤﺟﻊ
َ ْ َ ﻳﻮﻣﺌﺬ
ُّ َ َ ْ أﻓﻦ
ُ َ َ ْ ﺑﺮق
ُ َ َ ْ وﺧﺴﻒ
اﻟﻤﻔﺮ
(٩)ُ واﻟﻘﻤﺮ
(٧) اﻛﺮﺼ
ِ
ٍ ِ اﻹﻧﺴﺎن
ِ
ِ
ِ ﻓﺈذا
ُ
َ
ْ
َ
َ
ْ
َْ
َ
َ
َ
َ
ُ
َ
َ ْ َ اﻹﻧﺴﺎن
ِّ َ ( إﻰﻟ١١) وزر
َ ﺑﻤﺎ
َ ﻳﻮﻣﺌﺬ
ُ
َ َ َ ( ﺎﻠﻛ ﻻ١٠)
َ
ُّ َ ْ ُ ٍ َ ْ َ رﺑﻚ
َ َ ﻗﺪم
( ﺑﻞ١٣) وأﺧﺮ
ِ
ِ
ِ ( ﻳﻨﺒﺄ١٢) ﻳﻮﻣﺌﺬ اﻟﻤﺴﺘﻘﺮ
ِ ٍِ
ََ ْ َ َ َ
ََْ ََْ
ْ ِّ َ ُ َ
ٌَ َ َْ ََ ُ َ ْ
ََْ
ُ َ َ َ أﻟﻰﻘ
( ِإن َﻋﻠﻴﻨﺎ١٦) ﺑﻪ
( ﻻ١٥) ﻣﻌﺎذﻳﺮه
( وﻟﻮ١٤) ﺑﺼﺮﻴة
ِ
ِ ِ ﺑﻪ ِﻟﺴﺎﻧﻚ ِ َﺤﻛﻌﺠﻞ
ِ ِ ﺤﺗﺮك
ِ ِ اﻹﻧﺴﺎن ﺒﻟ
ِ ﻏﻔﺴﻪ
ِ
َ َ َ ْ َ ُّ ُ ْ َ َ
ُ
َ ََ ََْ َ
َ ْ ُ ْ َ ُ ََْ َ َ َ
َ َُْ ََُْ
ُ
ُ
ُ
(٢٠) اﻟﻌﺎﺟﻠﺔ
ﺤﺗﺒﻮن
ِ ( ﺎﻠﻛ ﺑﻞ١٩) ( ﻋﻢ ِإن ﻋﻠﻴﻨﺎ ﻧﻴﺎﻧﻪ١٨) ﻓﺎﺗﺒﻊ ﻗﺮآﻧﻪ
ِ
ِ ( ﻓﺈِذا ﻗﺮأﻧﺎه١٧) ﻤﺟﻌﻪ وﻗﺮآﻧﻪ
َ
ٌَ َ ََْ ٌ ُ ُ َ
ٌ َ َ َ ِّ َ
ََ ْ َ ُ َََ
ً ُ ٌَ َ ََْ ٌ ُ ُ
(٢٤) ﺑﺎﺮﺳة
ِ ( ِإﻰﻟ رﺑﻬﺎ٢٢) ﻧﺎﺮﺿة ﺳﺪى
ِ وﺗﺬرون
ٍ ِ ( ووﺟﻮه٢٣) ﻧﺎﻇﺮة
ٍ ِ ( وﺟﻮه٢١) اﻵﺧﺮة
ِ ﻳﻮﻣﺌﺬ
ِ ﻳﻮﻣﺌﺬ
َ
َ
َ
َ
َ
َ
ْ َ ُّ ُ َ
ُ َ ْ ُ َ ََ
َ
ٌ
ْ
َ
َ
َ ْ ُ أن
ْ ( َوﻗﻴﻞ٢٦) اﻟﺮﺘاﻲﻗ
َ ﻣﻦ
َ ( ﺎﻠﻛ إذا َﺑﻠﻐﺖ٢٥) ﻓﺎﻗﺮة
َ ِ ﻓﻔﻌﻞ ﺑﻬﺎ
(٢٨) اﻟﻔﺮاق
ﻳﻈﻦ
ِ
ِ ( وﻇﻦ ﻛﻧﻪ٢٧) راق
ِ
ٍ
ِ
ِ
َ
َ
ْ
َ
َ
َ
َ َ َ
ُ َ َ
ُ
ْ َْ َ
َ ْ َ َ ِّ َ
َ
ْ
َ (٣١) ﺻﺪق َوﻻ َﺻﻰﻠ
ﻳﻮﻣﺌﺬ
ﻛﺬب
وﻟﻜﻦ
( ﻓﻼ٣٠) اﻟﻤﺴﺎق
ٍ ِ ( ِإﻰﻟ رﺑﻚ٢٩) ﺑﺎﻟﺴﺎق
ِ
ِ
ِ واﺤﻛﻔﺖ اﻟﺴﺎق
َ ََْ َ َ َ َْ
َ َ ََْ ُ
َْ َ َ ََ ُ
َ َ َ أﻫﻠﻪ
ُ َ ْ َ َ (٣٥) َ ﻓﺄو
ْ َ َ ﻟﻚ
ََ
أﺤﻳﺴﺐ
( ﻋﻢ أو٣٤) ﻓﺄو
( أو ﻟﻚ٣٣) ﻓﺘﻤﻄﻰ
ِ ِ ( ﻋﻢ ذﻫﺐ ِإﻰﻟ٣٢) َوﺗﻮ
ً ََ َ َ َ ُ
ََ َ َ
َ َُْ ْ َ ُ َ ْ
ْ ً َ ْ ُ ُ َ ََْ
َ َ َ َ ﻋﻠﻘﺔ
َ ْ ُ ﻣﻦ َﻣﻲﻨ
َ َ ﻓﺨﻠﻖ
(٣٨) ﻓﺴﻮى
( ﻋﻢ ﺎﻛن٣٧) ﻓﻤﻰﻨ
ﻓﺠﻌﻞ
ِ
ِ ِ ( أﻟﻢ ﻳﻚ ﻏﻄﻔﺔ٣٦) اﻹﻧﺴﺎن أن ﻓﺮﺘك
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َ ْ َْ َ ُْ ْ َ ََ
َ َ َ َ ََْ
َْ ْ ُْ
َ ُْ َ ََ
ِﻣﻨﻪ
(٤٠) ﺤﻳﻲﻴ اﻟﻤﻮﻰﺗ
ِ ( أﻟﻴﺲ٣٩) اﻟﺰوﺟﻦﻴ ا ﻛﺮ واﻷﻧ
ِ
ٍ ِ ِ ذﻟﻚ
ِ ﺑﻘﺎدر ﺒﻟ أن

In the name of Allah, the Most Gracious, the Ever Merciful.
By no means! I swear by the Day of Judgement. And by no means! I
swear by the reproaching soul. Does man think that We will not be able
to bring together his bones? Why not? We will put him together such
that We will set right even the sections of his fingers. In fact, man wants
to be mischievous before his [conscience]. He asks: “When will the Day
of Judgement come?” (1-6)
Thus when the sight is dazed and the moon eclipsed and the sun and
the moon brought together, at that time man will say “Whither to flee?” –
No! there is no refuge now! Towards your Lord that Day is the abode.
On that Day, man will be informed what he sent forth and what he left
behind. In fact, he himself is a witness upon his own self however much
he may put up excuses. (7-15)
To swiftly learn it, do not hastily move your tongue to read it. It is Our
responsibility to collect and to recite it. So when We have recited it,
follow this recital. Then upon Us is to explain it. (16-19)
Certainly not! In fact, you people only love this world and are heedless
of the life to come. How many a face will be bright on that Day awaiting
the graciousness of their Lord and how many a face will be gloomy on
that Day apprehending that there is going to befall them a back-breaking
calamity. (20-25)
Certainly not! On the Day when the soul will be stuck in the collar
bone and it is said: “Who is it that can weave a spell now?” and he will
think that it is parting time and the shank will embrace the shank. On that
Day, towards your Lord is the departure. (26-30)
Thus he neither testified nor prayed; on the contrary, he denied and
turned away. Then he went away to his people conceitedly. Woe be to
you! Yet again woe be to you! And again woe be to you! Yes again woe
be to you! (31-35)
Does man think that he will be left to go unchecked? Was he not a
mere drop of sperm poured forth? Then he became a clot of blood and
then God created him and then perfected him. Then made pairs of him:
male and female. Is not that God able to raise the dead to life? (36-40)
Explanation
1

ُْ َ
َ َ ْ ْ َ أﻗﺴﻢ
(١) اﻟﻘﻴﺎﻣﺔ
ِ ِ ُ ِ ﻻ
ِ ِ ﻧﻴﻮم

When a particle of negation occurs before an oath the way it has
occurred here, it is not meant to negate the oath; it is in fact meant to
1. By no means! I swear by the Day of Judgement.
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refute a notion of the addressee for whose refutation the oath had been
sworn in the first place. I have explained this style in various instances
earlier as well. Examples of such a style not only abound in Arabic, it
exists in most other languages as well. When we want to immediately
refute a notion of someone, we say: “No! By God! The truth of the
matter is such and such.” What is conveyed by such a style is that so
baseless is the notion of the addressee that the speaker is not even willing
to wait so much as to negate it after the oath; he refutes it and in fact
finds it necessary to express his disgust before the oath. Some people
have regarded the particle of negation as superfluous and some regard it
to directly relate to the verb it precedes. However, as per linguistic
principles of Arabic, both these views are not correct. I have refuted
them at various places in this tafsīr. My mentor, Imām Hamīd al-Dīn
Farāhī, has also discussed this issue at length in his tafsīr. Those who
want to see the details are advised to look it up.
Here the complement of oath (muqsam ‘alayh) is not mentioned for two
reasons:
Firstly, it is so evident that there is no need to express it in words. In
other words, the oath itself bears evidence to its complement. The sun is
a witness on itself as they say. Many examples of such suppression can
be seen in preceding sūrahs. For example,
in Sūrah Qāf and in Sūrah
ْ ِّ
ُ َ
ْ َ
ْ ُ  َوoccur without their
ْ
 وand ﻛﺮ
Su‘ād, the oaths of اﻟﻤﺠﻴﺪ
ِ ِ اﻟﻘﺮآن
ِ
ِ
ِ اﻟﻘﺮآن ِذي ا
complements. The purpose of such oaths is to inform the addressee that
what is being refuted by him is itself so obvious a testimony to its truth
and veracity that there exists no possibility to deny it.
Secondly, the oath sworn by the reproaching soul mentioned
subsequently is such a self-obvious testimony on the Day of Judgment
that refuting it, as will be explained later, is tantamount to refuting one’s
own conscience. In the presence of such a testimony, no further evidence
is required for the Day of Judgement. In such cases, the premise which is
to be substantiated and the testimony which substantiates it assume the
status of the oath and the complement of oath respectively.
Sūrah Qiyāmah

2

ََ
ْ
َ
ُ ْ ُ وﻻ
ﺑﺎﺠﻔﺲ
(٢) اﻟﻠﻮاﻣﺔ
ِ
ِ
ِ ِ أﻗﺴﻢ

This is the second oath. Its complement (muqsam ‘alayh) is also not
mentioned in words. The reason is that this complement is hidden within
the oath. Thus what is implied is that the existence of the reproaching
soul within man is evidence enough for the Day of Judgement. In other
words, this second oath delineates both the oath and its complement, and
2. And by no means! I swear by the reproaching soul.
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points to the fact that no external evidence is required for this Day. Its
reflection is found within man and he is able to see it too even though he
may put forth various reasons to refute it.
The reproaching soul is not an independent entity; it is part of the human
soul. The Almighty has fashioned the human soul such that He has blessed
it with an awareness of good and evil. He has also prescribed a principle
for the success and failure of a person: he who cleanses his soul of evil
will succeed and he who contaminates his soul with evil will be doomed.
In Sūrah Shams, the words are:
Sūrah Qiyāmah

ََْ
ْ َ َ َ َ ْ َ َ َ ْ َ ْ َ َ َ ْ َ َ َ َ ُ ُ َ َ َََْ َ َ َ َ
َ َ وﻗﺪ
ْ َ ﺧﺎب
وﻏﻔﺲ وﻣﺎ ﺳﻮاﻫﺎ ﻓﺄﻟﻬﻤﻬﺎ ﻓﺠﻮرﻫﺎ وﻳﻘﻮاﻫﺎ ﻗﺪ أﻓﻠﺢ ﻣﻦ ز ﻫﺎ
ﻣﻦ
ٍ
َ َ
(١٠-٧ :٩١) دﺳﺎﻫﺎ
And the soul bears witness and the perfection given to it, then [God]
inspired it with its evil and its good that he succeeded who purified it
and he failed who soiled it. (91:7-10)
Because of being composed thus, at times, the human soul loses its
balance by being overcome with its desires and induces a person to do
evil. This proclivity of the soul is called the Enticing Soul (nafs-i
ammārah) by the Qur’ān. The Prophet Joseph (sws) has referred to this
aspect of the soul thus:

ْ َ ُ ِّ َ ُ َ َ
ٌَ َ َ ْ
(١٢:٥٣) ﺑﺎﻟﺴﻮء
أﺑﺮىء ﻏﻔ ِ ِإن اﺠﻔﺲ
وﻣﺎ
ِ ُّ ِ ﻷﻣﺎرة

I do not claim my soul to be free from sin: the soul is very prone to
evil. (12:53)
However, this soul also possesses an awareness of virtue; hence as
long as it is able to maintain balance, it even reproaches its own self if
some vice emanates from it; at the same time, it also feels disgust and
revulsion if some other person indulges in vice and reproaches it. It is
this very aspect of the soul which is called the reproaching soul here.
The strategy which a person should adopt in maintaining the balance of
his soul is that he should keep his Lord and the Day of Judgement in his
remembrance. This remembrance checks the soul and never lets the soul
totally submit to its desires. If a person errs, the reproaching soul at once
checks him, and makes him realize his folly; the person then turns to
God in repentance and tries to make amends. The soul which is able to
achieve this balance is called the Satisfied Soul (nafs-i mutma’innah).
This is the highest position a person can reach in training and
disciplining his soul. The Almighty has urged him to try to attain this
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position and blessed mankind with His divine law so that it can attain
this position by adhering to it. Such a soul will be blessed with a unique
gift in the Hereafter: The Almighty shall be pleased with it and it shall be
pleased with the Almighty.
It is evident from this explanation that the awareness of vice being vice
is innately found in man from the very moment he was created. Adam’s
son Cain while being overcome with jealousy killed Abel; however, after
this murder, he tried to hide his corpse. This effort obviously was
undertaken by him because he realized his sin. The most evil of men
commits a sin not because he regards it to be a virtuous act, but because
he is overwhelmed with desires and emotions. If he goes against his
conscience in this matter, he does so against his natural inclinations. The
proof of this is that if someone else commits the same sin against him he
regards it to be a vice and protests against it. If one examines the
conscience of wicked people, one will see that they too respect virtuous
acts even though they do not do such acts. Ever since man started to live
as a collectivity he has always set up a system of justice in it. Even
though, at times, certain sins engulf a whole society and dominate virtue,
the collective conscience of the society never condones this. In fact,
there always exist people in such a society who carry out the same
responsibility in it as is carried out by the reproaching soul found within
every upright person. When the situation reaches the extent that a society
becomes totally bereft of virtue, then as per the law of providence, such a
society is wiped out from the face of the earth.
Now the question is that if a person has a guardian within his
conscience which chides him on every evil that emanates from him, then
how can it be imagined that man will not be held accountable for his
deeds. Why would he go scot-free if he spends a life in whatever manner
he wants to while negating the calls of his conscience? If a person will
not be held accountable for his deeds, then where has this chiding
conscience come into him from? If his Creator is unconcerned about the
good and evil which emanates from him, then why and from where has
He given him the feeling of being elated at a good deed and being
pricked by his conscience at a bad one? Then from here another question
arises: If God has set up a miniature court of justice in every person, then
why will He not set up a greater court of justice which will hold the
whole world accountable for good and evil which emanate from it and
not reward and punish people accordingly? Any person who deliberates
on these questions while disregarding his desires will reach the
conclusion that the very being of a person bears witness that he has
innate knowledge of good and evil; he will not be left unaccountable;
there definitely shall come one day when he will be punished for any
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misdeeds he may have done and be rewarded for his good deeds. To
remind a person of this Day, the Almighty has placed a miniature court
of justice within a person’s soul so that man does not remain indifferent
to it, and if ever he becomes indifferent he can catch a glimpse of it by
merely reflecting on his inner-self. It is this reality which sages have
taught us by saying that man is a miniature world and within this
miniature world there is a reflection of the greater world. If a person has
a true comprehension of his own self, he is able to comprehend both God
and the Hereafter. The famous Socrates adage says: “Know Thyself”.
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َ ََ
ْ َ ََ َ
ُ َ ْ ُ َ ََْ
ُ َ َ َ ﻧﺴﻮي
ُ َ َ ﺠﻧﻤﻊ
َ َ ْ َ ﻛﻟﻦ
ْ َ اﻹﻧﺴﺎن
َ ِّ َ ُ أن
(٤) ﻧﻨﺎﻧﻪ
ﻗﺎدرﻳﻦ ﺒﻟ
ﺑﻰﻠ
(
٣
)
ﻋﻈﺎﻣﻪ
ِ
ِ أﺤﻳﺴﺐ
ِِ

Although the general word “man” is used in these verses, the address is
directed to the disbelievers of the Day of Judgement among the Quraysh
whose doubts raised about this day have been discussed in the previous
sūrahs. This general style of address is adopted to express disgust at their
attitude. These verses assert that the evidence on the Day of Judgement is
found within man; one does not have to look in the external world.
However, these people are of the view that after dying and being decayed
in dust the Almighty will not be able to bring together their bones. It is
asserted in this verse that if this looks impossible to them and on its basis
they deny the Day of Judgement even though their conscience bears
witness to it, then they should remember that not only will the Almighty
gather their bones, He will gather them with such power and perfection
َ َ
that even the sections of their fingers will be put together. The word َﻧﻨﺎن
means each of “the sections of a finger”. The implication is that the
Almighty will be able to join together even the minutest of joints.
َ ِ َ is an accusative of state (hāl) from the plural pronoun
Theَ word ﻗﺎدرﻳﻦ
ِ
ْ
ََ
in ﺠﻧﻤﻊ.
4

ُ َ ْ ُ ُ َْ
ُ َ َ َ ﻔﺠﺮ
َ ُ ْ َ ِ اﻹﻧﺴﺎن
(٥) أﻣﺎﻣﻪ
ِ ﻳﺮﻳﺪ
ِ ﺑﻞ

The implication of this verse is that it is mere vain talk on the part of
the disbelievers to deny the Day of Judgement because they think that
gathering bones is improbable. The reality is that they have become
slaves to their desires: while following them they want to be mischievous
before the judge appointed by the Almighty. This judge is not far away;
he is sitting within them. Their example is that of a thief who wants to
3. Does man think that We will not be able to bring together his bones? Why
not? We will put him together such that We will set right even the sections of
his fingers.
4. In fact man wants to be mischievous before his [conscience].
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steal in front of a judge.
ُ َ ََ
Exegetes have generally taken the word ( أﻣﺎﻣﻪin front of him) to mean
that man in his future life wants to continue to adhere to sin. For this
reason, he tries to invent excuses for denying the Day of Judgement.
However, if this interpretation is accepted, it does not relate to the
reproaching soul and nor does it become an irrefutable argument against
his attitude. Here the word “in front of” means before his conscience and
reproaching soul he wants to be mischievous in spite of reminders from
this faculty. The greatest evidence of the Day of Judgement is found
within man; however, what can one do about a person who becomes
adamant in denying his own self?
The argument found in this verse is that a man’s conscience is enough
to bear evidence of the Day of Judgement; however, one cannot shut the
mouth of a person who is audacious enough to tell a lie before his own
conscience.
It also follows from this that a person who commits a vice against his
reproaching soul or in other words his own conscience is one who
actually commits vice in the presence of God. This is because one’s
conscience is a judge appointed by God, as indicated above. Thus, a vice
committed before it is a vice committed before God.
5

َ َ ْ ُ َْ َ َ َُ ْ َ
(٦) اﻟﻘﻴﺎﻣﺔ
ِ ِ ﻳﺴﺄل ﻛﻳﺎن ﻳﻮم

This is a mention of the stubbornness of those who disbelieved in the
Day of Judgement. In spite of the fact that an accountability court is found
within them and they are also aware of it, they ask about the advent of that
Day. They would sarcastically remark: “If it is to come why is it not
coming? We are tired of being threatened about it. It was in fact never
supposed to come and neither will it come in the future. So why should we
be overawed by these threats. Those who are claiming that it will come
one day must bring it and show it to us. Only then will we believe it. Mere
verbal claims will not convince us.”

ُ َُ
َ َ َ َ
َ َ َ َ
َ ْ َ ُ َ ْ ﻓﻘﻮل
َ ُ َ (٨) اﻟﻘﻤﺮ
ُ ْ وﻤﺟﻊ
َﻳﻮﻣﺌﺬ َ ْأﻓﻦ
ُ َ َ ْ ﺑﺮق
ُ َ َ ْ َ اﻟﺸﻤﺲ
ُ َ َ ْ وﺧﺴﻒ
(٩) واﻟﻘﻤﺮ
(٧) اﻛﺮﺼ
ِ
ٍ ِ اﻹﻧﺴﺎن
ِ
ِ
ِ ﻓﺈذا
َ
ُّ َ ْ
6
(١٠) اﻟﻤﻔﺮ

The implication of these verses is that today these disbelievers are
showing impatience at the delay in the Day of Judgement as if they are
5. He asks: “When will the Day of Judgement come?”
6. Thus when the sight is dazed and the moon eclipsed and the sun and the
moon brought together, at that time man will say “Whither to flee?”
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fully ready to encounter it. But where will they run to when they actually
face its horrors?
Since the demand of being shown the Day of Judgement is an absolutely
absurd demand, no reply is given by the Qur’ān to it. However, some
horrific aspects of that Day are portrayed by it in these verses.
The state of affairs portrayed belongs to the category of the
mutashābihāt. We cannot grasp their true form in this world. The
purpose of this portrayal is to show that such will be the upheaval that
will ensue on that Day that the sun and the moon will leave their own
orbits and adopt the same path. Who can comprehend the horrific nature
of this? The implication is that if people even have a semblance of
intellect in them, they should seek refuge from these horrors and adhere
to the path which is being shown to them and which will save them from
these horrors. Thus they should stop showing impatience on its delay.
It should remain clear that the incidents which will happen on that Day
mentioned here merely give a slight picture of what will happen, and are
only a handful of what else will happen when the Day comes. In the
coming sūrahs of this group, various other aspects of the Day will be
depicted. These too will only be a few, for the tongue is unable to portray
all of them.
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َ ْ َ َ ِّ َ َ
ََ َ َ
ُّ َ َ ْ ُ ْ ﻳﻮﻣﺌﺬ
(١٢) اﻟﻤﺴﺘﻘﺮ
ٍ ِ ( ِإﻰﻟ رﺑﻚ١١) ﺎﻠﻛ ﻻ َوزر

This is the answer to the question quoted in the previous verse:
“Whither to flee?” Except for seeking refuge with God all other paths
and ways will be closed to them.
8

ََ َ َ َ
ُ َ ْ ُ َُ
َ
ْ
َ
َ
(١٣) ﻳﻮﻣﺌﺬ ِﺑﻤﺎ ﻗﺪم وأﺧﺮ
ٍ ِ اﻹﻧﺴﺎن
ِ ﻳﻨﺒﺄ

Mentioned in this verse is the real reason for the advent of the Day of
Judgement. Being informed here means being shown the consequences of
the deeds. The results of both the vices a person committed in the
previous world and the virtues he failed to attain will become apparent to
him. At many places in the Qur’ān, it is specifically mentioned that on the
Day of Judgement those who remained indifferent to it will express
extreme frustration. They will express regret for not having done good
deeds in the previous world and not having followed the warnings of the
َ َ
Messengers
of God and not professing faith in them. The words  ﻗﺪمand
َ
َ embrace all the evil deeds and vices committed by such people.
أﺧﺮ
It should be kept in mind that to achieve success in the Hereafter, a
7. – No! there is no refuge now! Towards your Lord that Day is the abode.
8. On that Day, man will be informed what he sent forth and what he left behind.
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person has to do many good deeds and evade evil ones. However, those
who are indifferent to the Hereafter or deny it either are indifferent to or
deviate from deeds which pave the way for their success in the Hereafter.
On the other hand, all their life they keep committing deeds which will
lead them to doom in the Hereafter. This verse sounds a warning to such
deprived and bereft people.
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َْ ََ ُ َ ْ َْ
ََْ ََْ
ٌَ َ
ُ َ َ َ أﻟﻰﻘ
(١٥) ﻣﻌﺎذﻳﺮه
( وﻟﻮ١٤) ﺑﺼﺮﻴة
ِ
ِ ِ اﻹﻧﺴﺎن ﺒﻟ
ِ ﻏﻔﺴﻪ
ِ ﺑﻞ

These versesْ explain
ْ َ what is mentioned earlier by the words:
ُ َ
ُ َ َ َ ﻔﺠﺮ
ُ ُ ﺑﻞ
َ ُ ْ َ ِ اﻹﻧﺴﺎن
أﻣﺎﻣﻪ
ﻳﺮﻳﺪ
(in fact, man wants to be mischievous before his
ِ
ِ
[conscience]). There,
the discourse with relation to the question posed by
َ َ ْ ُ ْ َ َ َ َُ ْ َ
the opponents: اﻟﻘﻴﺎﻣﺔ
ِ ِ ( ﻳﺴﺄل ﻛﻳﺎن ﻳﻮمwhen will the Day of Judgement come?)

had shifted to the portrayal of the Day of Judgement. Now in this verse the
discourse returns to its original course
the subject under
is
ْ َ َ َ ٌ َ and
ْ َ َ َ ٌ discussion
َ
ْ َ
completed. The expression ﻏﻔﺴﻪ
(he is a
ِ ِ ﺷﺎﻫﺪ ﺒﻟ
ِ
ِ ﺑﺼﺮﻴة ﺒﻟ
ِ means ﻏﻔﺴﻪ
witness upon his own self). The reason for this has already been mentioned
earlier: the reproaching soul within man bears witness to the Hereafter.
There is no need to go far to find a testimony to this Day. He can see its
reflection within his own conscience.
ٌ َ َ
ٌ َ َ .  يhas been
ٌ ْ ِ َ َ is a plural of ﻣﻌﺬرة
The word ﻣﻌﺎذﻳﺮ
ِ
ِ . ْ It َ isَ actually ﻣﻌﺎذر
added in it just as it has been added in ﻣﻨﺎﻛﺮﻴ
false pretexts and
ِ . It means
ُ َ َ اﻟﻤﻌﺎذر
ُ َ َ (excuses are
baseless excuses. There is an Arabic proverb: ﻣﺎﻜذب
ِ
َِ
but lies). Some people think that it is a plural of ﻣﻌﺬار
ِ ِ which in the
Yemenite tongue means “a curtain”. I disagree with this view because the
Qur’ān has been revealed in the idiomatic language of the Quraysh and
not that of the people of Yemen.

َ َ ْ َ َ َ
ْ ِّ َ ُ َ
ْ َ ُ َََْ َ َ
ُ َ ْ ُ ﻓﺎﺗﺒﻊ
َُ ُْ َ ُ ََْ ََْ َ
ﻻ
ﻗﺮآﻧﻪ
ِ ِ ﺑﻪ ِﻟﺴﺎﻧﻚ ِ َﺤﻛﻌﺠﻞ
ِ ِ ﺤﺗﺮك
ِ ﻓﺈذا ﻗﺮأﻧﺎه
ِ (١٧) ( ِإن ﻋﻠﻴﻨﺎ ﻤﺟﻌﻪ وﻗﺮآﻧﻪ١٦) ﺑﻪ
ُ
ََْ َ
ُ َ َ َ ﻋﻠﻴﻨﺎ
10
( ﻋﻢ ِإن١٨)
(١٩) ﻧﻴﺎﻧﻪ

These verses urge the Prophet (sws) to be patient on the hastiness and
various new demands of his opponents. It was with the sole support of
divine revelation through which the Prophet (sws) was able to truly
discharge the heavy responsibility of openly warning his people imposed
on him by the Almighty. He was like a soldier, fighting at a battle front,

9. In fact, he himself is a witness upon his own self however much he may put
up excuses.
10. To swiftly learn it, do not hastily move your tongue to read it. It is Our
responsibility to collect and to recite it. So when We have recited it, follow this
recital. Then upon Us is to explain it.
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who could not move even one step without guidance from his Lord. In
order to torment him, his opponents would raise all sorts of demands and
objections before him. In this manner, they would try their utmost to
check his advance in his preaching mission. Earlier in this sūrah, one of
their demands is cited: they would ask the Prophet (sws) to bring forth the
Day of Judgement which he was threatening them with; if it was certain
to come, why was it not arriving. Similarly, they would object that if the
Qur’ān is God’s word, why was it not revealed all at once. In short, they
would shower objections from all sides, and the Prophet (sws), on the
other hand, would wait for divine revelation to answer all these
objections. It was through divine revelation that that his heart would
receive strength, his soul would be rejuvenated, his intellect guided and
his determination strengthened. Consequently, it is evident both from the
Qur’ān and Hadīth that whenever there was a delay in the advent of
revelation because of some divine wisdom, he would keep looking up to
the heavens. This impatience and keenness would also be evident when
Gabriel would deliver the revelation to him. Like an enthusiastic student
he would want to learn all the revelation as soon as possible and also
preserve it fully lest even a drop of this blessed rain go waste. With this
background in mind, let us now deliberate
on these verses.
َ َ َْ َ َ َ
ْ ِّ َ ُ َ
By the words ﺑﻪ
ِ ِ ﺑﻪ ِﻟﺴﺎﻧﻚ ِﺤﻛﻌﺠﻞ
ِ ِ  ﻻ ﺤﺗﺮكthe Prophet (sws) has been
stopped from showing hastiness and impatience which would overcome
him whenever a revelation would descend upon him. Although the
subject of keenness and hastiness is very commonly found in the
literature of most languages, it is almost impossible to express in words
the hastiness and impatience with which the Prophet (sws) would be
overcome when he would receive a revelation after a long gap and in the
face of his opponents idle talk. When a child is hungry and his mother
presses him to her bosom, he wants to drink all the milk in a single
breath; when a traveller exhausted from traversing a desert sees a bucket
full of water after a long wait, he wants to gulp all of it in one sip;
similarly, if a person, suffering from the pangs of being away from his
beloved, receives a letter from her, he would want to read each and every
word of it in a single glance. Although these examples are deficient, yet
as indicated earlier, they can give us some idea of the hastiness and
anxiety so spontaneously expressed by the Prophet (sws) whenever he
would be blessed with divine revelation.
The reasons for this impatience were many, as referred to before. Thus,
for example:
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• All the strategy that needed to be adopted by him in the capacity of

God’s Messenger could only be known through divine revelation.
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His spiritual, moral and intellectual needs could only be fulfilled
through it.
He would receive from it the guidance needed to face the existing and
future circumstances.
It was through it that he would be able to answer the objections and
demands which his adversaries would keep posing to him every now
and then.
His great love for knowledge and his sensitivity in preserving it also
contributed very much to it.
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•
•
•

•

All these motives were very genuine and noble; however, it was God’s
wisdom that the Qur’ān be revealed gradually – just as it was being done.
Consequently, the Prophet (sws) was repeatedly urged to exercise
patience. In Sūrah Tāhā (114-115) too he has been similarly urged. I
have already referred to some aspects of this there. Here too the subject
primarily is the same. However, with respect to his mental state during
the time of revelation of this sūrah, here he has been subsequently
assured of the preservation of the Qur’ān also. The Almighty has taken it
upon Himself to collect and arrange it and to recite it before the Prophet
(sws) and make him memorize it as well as to explain any verse of the
Qur’ān which needs elaboration. The Prophet (sws) was told to be
content on whatever portion of the Qur’ān he would receive and not
show hastiness and anxiety about it. He should also not worry about its
preservation. He should leave all these to his Lord. Every task would be
completed at its appointed َ time in accordance with the wisdom of God.
َْ َ
ُ َ ْ ُ َ ﻤﺟﻌﻪ
ُ َ ْ َ ﻋﻠﻴﻨﺎ
The words وﻗﺮآﻧﻪ
 ِإنsound an assurance to the Prophet (sws)
on his anxiety referred to earlier. Since a great divine treasure was being
entrusted to him, it was but natural for him to preserve each and every
word that was being given in his custody. The Almighty has assured him
that the responsibility of preserving and reciting it is His responsibility.
َْ
The word  ﻤﺟﻊis a comprehensive one: it means preservation in the heart
of the Prophet (sws) and also bringing together all the parts of the Qur’ān.
Consequently, the Prophet (sws) would continuously receive guidance
regarding the placement of the revealed verses in various sūrahs. As a
result, he would direct the collectors to insert these verses at their specific
places. They, of course, obeyed these instructions diligently.
A further arrangement that was made by the Almighty was that in each
Ramadān, the Prophet (sws) would read out the Qur’ān revealed till that
time to Gabriel in order to safeguard any loss from memory. It is evident
from various narratives that in the last Ramadān of the Prophet (sws) this
َ ُْ
reading took place twice. The word ﻗﺮآﻧﻪ
points to this reading.
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َ ْ ُ ْ َ ُ ََْ َ َ َ
The verse ُﻓﺎﺗﺒﻊ ﻗﺮآﻧﻪ
ِ ﻓﺈذا ﻗﺮأﻧﺎه
ِ implies that the Prophet (sws) should not
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ask that the Qur’ān be quickly revealed to him. He should leave the
matter to God, Who would reveal it in a specific amount as per His
wisdom. He will also arrange to preserve and collect and arrange it. The
Prophet’s responsibility is to only follow the recital of what has been
read out to him of the Qur’ān. He should read it, act on it and call people
towards it. Also, he should pay no heed to the demand of people who are
asking for its revelation in one go.
ُ
A further
assurance is sounded to the Prophet (sws) in the verse ﻋﻢ ِإن
َ
َْ َ
ُ َ َ َ ﻋﻠﻴﻨﺎ
ﻧﻴﺎﻧﻪ
. If explanation is required of any part of the Qur’ān, it is the
responsibility of the Almighty to furnish it. The Prophet (sws) need not
fret about this. It will be done when the time comes. This is a reference to
the tabyīn verses which were revealed to explain and elucidate a
previously revealed directive or to abrogate or to complete it. I have
referred to these elucidatory
verses at a number of places in this tafsīr. The
َ َ
ُ ِّ َ ُ ﻛﺬاﻟﻚ
ٌ ﻳﺒﻦﻴ
words اﷲ
generally
occur after them.
They actually are the
ِ
ُ
َ ََ ََْ َ
ُ
fulfilment of the promise mentioned in ﻋﻢ ِإن ﻋﻠﻴﻨﺎ ﻧﻴﺎﻧﻪ.
I will now present excerpts from the tafsīr of my mentor Imām Hamīd
al-Dīn Farāhī which he has written while explaining these verses. He
writes:11
The exegetes think that the cause of the haste mentioned in these
verses is that the Prophet (sws) would be anxious about losing any part
of the Qur’ān. I do not differ with this view; however, there are some
more details in this which need to be understood.
When the Prophet (sws) would receive divine guidance, he would
think that he was being given a great responsibility and that he was
being entrusted with a great thing; the slightest of blemish or loss of
even a single letter would hold him accountable before God.
Simultaneously, he wished to receive more and more divine revelation
for any part of it might be instrumental in giving guidance to his
people. Both these aspects are very evident regarding this matter.
Consequently, the assurance sounded to him in this sūrah takes into
consideration both these aspects.
The preservation of the Qur’ān has been promised by the Almighty
both in a concise and comprehensive manner. Thus, for example, it is
said:
11. Hamīd al-Dīn Farāhī, Majmū‘ah Tafāsīr, 2nd ed. (Lahore: Faran
Foundation, 1998), 211-212.
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ٌ َ ْ َ ْ ََ ْ ََ َْ
ُ َْ َْ َ ٌ َ ٌ َ َ ُ َ
َ
َ ﻣﻦ
ْ ِّ ﺗﺰﻨﻳﻞ
ﻤﺣﻴﺪ
ﺣﻜﻴﻢ
ﺧﻠﻔﻪ
ﻣﻦ
وﻻ
ﻳﺪﻳﻪ
ﻧﻦﻴ
ﻣﻦ
اﻛﺎﻃﻞ
ِ
ِ
ِ
ِ ﻳﺄﻳﻴﻪ
ٍ
ِ
ِ ِ ﻋﺰﻳﺰ ﻻ
ِ و ِﻧﻪ
ٍ ِ
ِ
ِ ِِ
ِ ﻟﻜﺘﺎب
(٤٢-٤١ :٤١)
And this is a mighty scripture. Falsehood cannot reach it neither from
in front of it nor from behind it. It is a revelation from a wise and
glorious God. (41:41-42)
At another place, the words are:

َ ُ َ َ ُ َ َ َ ْ ِّ َ ْ َ ُ ْ َ
(٩:١٥) ﺤﻟﺎﻓﻈﻮن
ِإﻧﺎ ﺤﻧﻦ ﻧﺰﺠﺎ ا ﻛﺮ و ِﻧﺎ
ِ

It was We that revealed the Reminder, and We shall Ourself preserve
it. (15:9)
It is evident from these verses that there is no possibility of any
addition or deletion in the Qur’ān. Consequently, there exists a
consensus in the whole of this ummah that the Qur’ān has remained
preserved. The popular view attributed to the Imāmiyyah sect that a
part of the Qur’ān has been made to disappear is totally against the
opinion of their authorities. Sayyid Murtadā, Muhammad Ibn Hasan alTūsī (popularly known as the Sheikh al-Tāi’fah), Abū ‘Alī Tabarī,
Tabrasī (the author of Majma‘ al-bayān), Muhammad Ibn ‘Alī ibn
Bābawayh al-Qummī – all have vehemently denied this absurd view.
Muhammad ibn ‘Alī ibn Bābawayh al-Qummī says: “It is our belief
that the very Qur’ān revealed to the Prophet by the Almighty is the one
which is found between two covers in the Muslim ummah. There is not
a single letter of the Qur’ān more than this. A person who attributes to
us the view that we believe the Qur’ān consisted of more is a liar.”
Regarding the narratives which are found in their literature in this
matter, Sayyid Murtadā says that those among the Imāmiyyah and the
Hashawiyyah sects who differ with this view are of no significance
because their view is based on some weak Ahādīth that they regard to
be authentic. However, on the basis of such weak Ahādīth, a proven
and a certain reality cannot be rejected.
Farāhī subsequently goes on to state the conclusions he has drawn from
the above quoted verses of Sūrah Qiyāmah:12
First, the Qur’ān was collected and arranged in the lifetime of the
12. Ibid., 212-213.
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Prophet (sws) and recited to him in a specific sequence. If this promise
was to be fulfilled after his death, he would not have been asked to
follow this new recital [referred to by the words: “So when We have
recited it out, follow this recital”].

Sūrah Qiyāmah

Second, the Prophet (sws) was directed to read the arranged Qur’ān in its
new sequence … this directive means that the Prophet (sws) must have
communicated the final arrangement of the Qur’ān the way it was finally
recited to him. And this arrangement must have been the same as the one
found in the guarded tablet (the lawh-i mahfūz). This is because the final
recital had to match the original recital [found in the tablet].
Third, after this collection and arrangement, the Almighty explained
whatever He intended to from among specifying a general directive or
vice versa, furnishing supplementary directives and reducing the scope
of some directives.
Farāhī further states:13
All these conclusions are evident from the Qur’ān and also
corroborated by Hadīth literature. Consequently, the Prophet (sws)
would read out whole sūrahs of the Qur’ān to people and this could not
have been possible unless they had been read out to him in their
specific sequences. The Companions (rta) would listen to and preserve
the Qur’ān in accordance with this arrangement and abide by it. It is
known that the Prophet (sws) would direct the Companions (rta) to
place the revealed verses of the Qur’ān at specific places of specific
sūrahs and the Companions (rta) would obey this directive. Then when
some explanatory verse would be revealed, the Prophet (sws) would
have it written at either the place immediately following the verses
which needed this explanation or at the end of the sūrah in case these
verses related to the whole theme of the sūrah.
Deliberation reveals another distinct feature of these explanatory verses:
they themselves contained words which would show that these verses
have in fact been revealed as explanation.
They would generally be of
ِّ َ ُ َ َ َ
ُ
ُ
the wording: ﻟﻠﻨﺎس
(thus does the Almighty explain His
ِ ِ أﻳﺎﺗﻪ
ِ
ِ ِ ﻛﺬاﻟﻚ ﻳﺒﻦﻴ اﷲ
verses for people … )
Similarly, it is known from authentic and agreed upon narratives that
once the whole of the Qur’ān had been revealed, Gabriel recited the
13. Ibid., 213.
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complete Qur’ān to the Prophet (sws) in its real sequence. This clears
many doubts about the sequence and arrangement of the Qur’ān.
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14

َ َ َ ْ َ ُّ ُ ْ َ َ
ََ ْ َ ُ َََ
(٢١) اﻵﺧﺮة
ﺤﺗﺒﻮن
ِ ﺎﻠﻛ ﺑﻞ
ِ ( وﺗﺬرون٢٠) اﻟﻌﺎﺟﻠﺔ
ِ

After urging the Prophet (sws) to show patience on the piecemeal
revelation of the Qur’ān, the discourse returns to its original sequence.
The disbelievers are addressed and told that their attitude about the Day
of Judgement is not because they do not have any argument in its
support; its greatest argument is found in their own conscience. The real
reason for this attitude of denial is that they are infatuated with this
world and its luxuries, and do not have the patience and grit to leave its
immediate pleasures
for the deferred pleasures of the Hereafter.
َ ُ َََ
َ ِ ْ وﺗﺬرون
The words َاﻵﺧﺮة
mean “you are showing indifference to the
Hereafter”. The implication is that the Hereafter is not hidden from them;
since the pleasures of this world are at hand and those of the Hereafter
are not, they are intentionally showing indifference to the Hereafter.

َ َ ْ ُ ْ َ ُّ ُ َ
ٌَ َ ََْ ٌ ُ ُ
ٌ َ َ َ ِّ َ َ
ٌَ َ ََْ ٌ ُ ُ َ
وﺟﻮه
ﻓﻔﻌﻞ
( ﻳﻈﻦ أن٢٤) ﺑﺎﺮﺳة
( ووﺟﻮه٢٣) ﻧﺎﻇﺮة
ِ ( ِإﻰﻟ رﺑﻬﺎ٢٢) ﻧﺎﺮﺿة
ٍِ
ٍِ
ِ ﻳﻮﻣﺌﺬ
ِ ﻳﻮﻣﺌﺬ
ٌَ َ َ
15
(٢٥) ﻓﺎﻗﺮة
ِ ِﺑﻬﺎ

The implication of these verses is that if for the sake of this world they
are showing indifference to the Hereafter they should do so; but they
should remember that the reality they are disregarding is certain to come,
and on that Day the situation will be totally different. The faces of those
who spent their life in its awareness will be fresh and bright. They will
await the blessings and mercy of God. On the other hand, the faces of
those who led their lives while being indifferent to it will be bleak and
gloomy and they will apprehend a calamity which will break their backs.
Portrayed in these verses is actually the situation that will arise before
people enter Paradise or Hell. When those worthy of Paradise will see
that at every step angels are welcoming them with words of peace and
reverence, their faces will turn bright in anticipation of the bright future
which awaits them. They will be hopeful that the time is arriving when
they will be the recipients of God’s promised mercy in its ultimate form.
On the contrary, the situation faced by the disbelievers at each step will

14. Certainly not! In fact you people only love this world and are heedless of the
life to come.
15. How many a face will be bright on that Day awaiting the graciousness of
their Lord and how many a face will be gloomy on that Day apprehending that
there is going to befall them a back-breaking calamity.
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make their faces glum and gloomy: they will anticipate the backbreaking punishment promised to them and to which they had paid no
heed in the previous world.
ٌ َ َ َ ِّ َ َ
The words ﻧﺎﻇﺮة
ِ  ِإﻰﻟ رﺑﻬﺎmean that these peopleَ will await the blessings
َ ِ َ just as
and favours of their Lord. When the preposition  ِإﻰﻟis used with ﻧﻈﺮ
it means to look at something, it also means to await someone’s َ blessings
َ
ُ ُ ْ َ إﻏﻤﺎ
and favours. Lexicographers explain this thus: if someone says ﻏﻨﻈﺮ ِإﻰﻟ
ِ
َ ْ ُّ
اﷲ ﻋﻢ ِإ ِ ﻚ
to
someone
from
whom
he
is
expecting
blessings
and
favours,
it
ِ
would mean: “I await God’s blessings and after them your favours”.16
The context also supports this interpretation. The mental state of َ those
ٌ َ َ َ َ َ ْ ُ ْ ُّ ُ َ
who will be going to Hell is depicted thus: ﻓﺎﻗﺮة
ِ ﻳﻈﻦ أن ﻓﻔﻌﻞ ِﺑﻬﺎ
(apprehending that there is going to befall them that which breaks their
backs). Because of this apprehension, their faces will be gloomy and
apprehensive. In contrast, the believers are described as those who will
expect and await the manifestation of their Lord’s greatest mercy and as
a result their faces will be joyous and َ cheerful.
ٌَ َ َ ََُْ ْ
The expression ﻓﺎﻗﺮة
 أن ﻓﻔﻌﻞ ِﺑﻬﺎis grammatically analyzed by
ِ
17
Zamakhsharī thus: ( أي ﻳﻔﻌﻞ ﺑﻬﺎ ﻓﻌﻞ ﻫﻮ ﻲﻓ ﺷﺪﺗﻪ و ﻓﻄﺎﻋﺘﻪ ﻓﺎﻗﺮةthey will be
meted out such punishment of which the intensity will break their backs).
Although other grammatical analyses are also possible, I would prefer
this. Examples of this will be seen in the succeeding sūrahs.
ٌَ َ
The word ﻓﺎﻗﺮة
ِ refers to a calamity which shatters the bones of the
spinal chord.
َ ِّ َ
Some people derive man’s observation of God by the verse ِإﻰﻟ َرﺑﻬﺎ
ٌَ َ
ﻧﺎﻇﺮة
ِ . In my opinion, this verse does not refer to this if its context and
occasion are understood. It is, in fact, a verse with an entirely different
context and occasion. Similarly, those who oppose man’s observation of
God
and in frenzy of this opposition alter the meaning of the preposition
َ
 ِإﻰﻟhave erred in their interpretation. My view on this issue is that our
belief in God in this world is not based on observation of Him. We
believe in Him because certain signs and indications strongly point to
His existence; however, in the Hereafter our belief in Him will be based
on direct observation, and we will be able to directly witness every
reality we profess faith in. As far as the nature of this observation is
concerned, we cannot determine it in this world. It is from the category
of mutashābihāt and one is not allowed to delve into the mutashābihāt.
Sūrah Qiyāmah

16. Sa‘īd al-Khūrī Shartūnī, Aqrab al-mawārid fī fusahi al-‘arabiyyah wa alshawārid, 1st ed., vol. 5 (Tehrān: Dār al-uswah, 1416 AH), 432.
17. Abū al-Qāsim Muhammad ibn ‘Umar al-Zamakhasharī, Al-Kashshāf ‘an
haqā’iq al-tanzīl wa ‘uyūn al-aqāwīl fī wujūh al-ta’wīl, vol. 4 (Beirut: Dār
ihyā’ al-turāth al-‘arabī, n.d), 664.
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Only God, the Almighty knows the nature of this observation.

ُ
ُ َ ْ ُ َ ََ
ْ َْ َ
ْ َََ َ َ
َ ْ َ َ َ (٢٦) اﻟﺮﺘاﻲﻗ
َ ﺑﻠﻐﺖ
واﺤﻛﻔﺖ اﻟﺴﺎق
(٢٨) اﻟﻔﺮاق
ﺎﻠﻛ ِإذا
ِ
ِ ( وﻇﻦ ﻛﻧﻪ٢٧) راق
ِ
ٍ وﻗﻴﻞ ﻣﻦ
َ
ْ
ُ َ َ
َ ْ َ َ ِّ َ
18
(٣٠) اﻟﻤﺴﺎق
ﻳﻮﻣﺌﺬ
ٍ ِ ( ِإﻰﻟ رﺑﻚ٢٩) ﺑﺎﻟﺴﺎق
ِ
ِ

Those slave to worldly pleasures are reminded of the agonies of death
and of the state of helplessness a person will be in at that time. They
should not regard the Day of Judgement to be improbable. It shall
definitely come and they will have to take the long journey back to their
Lord. Their vigour and enthusiasm will end; so helpless will they be that
the shank will embrace the shank. It is in their own interest to prepare for
this journey and turn towards the Almighty before this happens and
before their souls are stuck in the collar bone.
Whatever Imām Farāhī, my mentor, has written while explaining these
verses is based on sound research. In the following paragraphs, I will
summarize in his own words what he has written in his tafsīr. He writes:19

ْ ََ

َ
َ
The pronoun found in the phrase ﻟﺮﺘاﻲﻗ
ِ  ﺑﻠﻐﺖ اis for the soul which is not
mentioned here. An example of such a suppression
also
occurs in the
ُ ْ ُْ
َََ َ َََْ
َ
following verse of Sūrah Wāqi‘ah: (٨٣:٥٦) ﺑﻠﻐﺖ اﺤﻟﻠﻘﻮم
( ﻓﻠﻮﻻ ِإذاwhen
ِ
under your very eyes a man’s soul reaches the throat, (56:83)). Such a
suppression is customary in Arabic. Hence it was not necessary to
mention the antecedent of the pronoun. Examples of such a suppression
are also found in classical Arabic.
Hātim Tā’ī says:

أ ﻣﺎوي ﻣﺎ ﻳﻐﻲﻨ اﻟﺮﺜاء ﻋﻦ اﻟﻔ
إذا ﺣﺮﺸﺟﺖ ﻳﻮﻣﺎ و ﺿﺎق ﺑﻬﺎ اﻟﺼﺪر
(O Māwiyyah! What use will wealth be to a person when the soul will
be trapped in the chest.)20
In the above quoted couplet, the nomen agentis (fā‘il) of the verb is the
soul but has been suppressed as per the linguistic principle alluded to
18. Certainly not! On the Day when the soul will be stuck in the collar bone
and it is said: “Who is it that can weave a spell now?” and he will think that it is
parting time and the shank will embrace the shank. On that Day, towards your
Lord is the departure.
19. Ibid., 215-218.
20. Ibn Manzūr, Lisān al-‘arab, vol. 13, 333.
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earlier. Examples of such a suppression are also
found in the Qur’ān.
َ
َ ْ َ ََ َ ََ َ
ﻣﻦ
ﻇﻬﺮﻫﺎ
ﺒﻟ
ﺗﺮك
( ﻣﺎnot one creature
In Sūrah Fatir, it is said: (٣٥:٤٥) داﺑﺔ
ِ ِ
ٍ
would be left alive on the earth’s surface, (35:45)). Here one can see
َ
that the antecedent of the pronoun  ﻫﺎwhich is “the earth” has been
َ
َ
ْ
َ
suppressed … The sentence راق
ِ َ (and it is said: “Who is it that
ٍ وﻗﻴﻞ ﻣﻦ
can weave a spell now?”) expresses the severity and sensitivity of the
َ
situation. The passive tense  ِﻗﻴﻞhas great eloquence in it. In other
words, such will be the severity of the situation that no one will be able
to pay attention to the person who will speak these words. To put it
another way, the importance of these words will make people totally
indifferent to their speaker. Everyone will be rehearsing these words.
ْ َ comes before an undefined noun, it implies severity
When the word ﻣﻦ
in demand or great despair. Tarfah says:
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إذا اﻟﻘﻮم ﻗﺎﻟﻮا ﻣﻦ ﻓ ﺧﻠﺖ أﻧﻲﻨ
ﻋﻨﻴﺖ ﻓﻠﻢ أﻛﺴﻞ و ﻟﻢ أﺗﺒﺘ
(When the nation calls out: “Is there a young man?” I understand that
they are referring to me; then I do not display laziness and weakness.)21
… let us now see what the intentionality of the verse is and the purpose
for which this style has been adopted here. In my opinion, the verse
can be interpreted in two ways and there is in reality no difference
between these two interpretations.
The first interpretation is that when a person will be close to death and
will be in an unconscious state, the attendants will worriedly call out:
“Is there some conjurer who can cure this dying person?”
The second interpretation is that the attendants will say: “The matter is
now finished; who can cure this dying man?” This of course is an
expression of hopelessness and when the sick person will hear it, he
will become sure that the time for his departure has arrived. The
following couplet by Khansā portrays this situation:

ﻟﻜﻦ ﺳﻬﺎم اﻤﻟﻨﺎﻳﺎ ﻣﻦ ﻳﺼﻦﺒ
ﻟﻢ ﻳﺸﻔﻪ ﻃﺐ ذي ﻃﺐ و ﻻ راق
(He who is stung by the arrows of death cannot be cured by the
21. Trfah ibn al-‘Abd, Dīwān, vol. 1, 5.
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competence of a doctor nor the conjuring of a conjurer.)

Both these interpretations of the verse are possible and I have
presented both of them for [the analysis of the readers]. They can adopt
anyone of them. However, in my opinion, the second of these
interpretations is closer to the context.

ُ

ْ

ْ

َ َ
While explaining the expression ﺎق
ِ واﺤﻛﻔﺖ اﻟﺴﺎق ِﺑﺎﻟﺴ, Farāhī writes:
The meaning of the shank embracing the shank is that a person will not
be able to walk. This will be because of intense weakness and
helplessness. As long as a person is alive, he is vigorously active in all
spheres of his life; however, when he dies, it seems that his shanks have
mutually embraced themselves.
… “the shank embracing the shank” is a very apt expression of frailty
and helplessness. The purport of the verse is: what will happen when a
doctor loses hope in the sick person, relatives withdraw in frustration,
the once obedient limbs are no longer under control and he has to go to
his Lord with a heavy burden?
Some people have interpreted the word  ﺳﺎقto mean “severity of the
situation”. However, this view is of those people who have no
knowledge of the Arabic language. These people do not understand the
difference between the whole and the part. No doubt, the words
 ﻛﺸﻒ ﻋﻦ اﻟﺴﺎقwhen taken as a single expression is commonly used in
Arabic to connote “vigour, liveliness and eagerness”. However, when
these words are used separately, then the word  ﻛﺸﻒmeans “to unveil”
and  اﻟﺴﺎقmeans “the shank”. It is not that when used separately, then
too they will connote the same meaning as they carry when used
together in this expression.
A narrative ascribed to Ibn ‘Abbās (rta) says that  اﻟﺴﺎقmeans the last
day of this world and the first day of the next. I think the narrators have
not faithfully transmitted what he might have said. If the ascription is
correct, it could be a reference to the situation which would arise at
that time and not a delineation of the meaning of this word.
Once the correct meaning of the shank embracing the shank is
َ ْ َ َ ِّ َ َ
understood, the occasion and context of the next sentence: ﻳﻮﻣﺌﺬ
ٍ ِ ِإﻰﻟ رﺑﻚ
22. Abū al-Farj al-Asbahānī, Āghānī, vol. 16, 71.
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ُ َ َْ
اﻟﻤﺴﺎق
(on that Day, towards your Lord is the departure) can be grasped

automatically. It is as if man is scolded for his indifference in preparing
for this journey; he remained busy acquiring worldly pleasures and
luxuries and reached a stage when in this pursuit he lost all his strength
and energy; how will he now be able to reach his Lord in such a state?

ََ َ َ ََ
َْ َ َ ََ ُ
َ َ َ أﻫﻠﻪ
َ َ َ َ ْ َ َ (٣١) وﻻ َﺻﻰﻠ
(٣٣) ﻓﺘﻤﻄﻰ
ﻓﻼ ﺻﺪق
ِ ِ ( ﻋﻢ ذﻫﺐ ِإﻰﻟ٣٢) وﻟﻜﻦ ﻛﺬب َوﺗﻮ
ِ
َْ َ َ َ َ ْ َ ُ
َْ َ َ َ َ ْ َ
َ
َ
23
(٣٥) ( ﻋﻢ أو ﻟﻚ ﻓﺄو٣٤) أو ﻟﻚ ﻓﺄو
Depicted in these verses is the state of deprivation of these disbelievers
of the Hereafter: the journey is very exacting; yet they have no resources
and provisions to take along. They have neither offered the prayer to the
Almighty nor spent in His way even though these were the two deeds
which were to be of use to them
ْ in this journey. َ َ
ْ
ُ
An ellipsis of the word  ِﺑﺎﺤﻟﺴﻰﻨhas occurred after  ﺻﺪقbecause of strong
linguistic indications. In Sūrah Layl, this suppression is expressed thus:

َ َ َ َ َ َ ْ َ ْ َ َ َ َ ْ ُ ْ ُ ُ ِّ َ ُ َ َ
َ ْ ُ ْ وﺻﺪق
(٧-٥ :٩٢) ﺑﺎﺤﻟﺴﻰﻨ
ﻓﺴﻨﻴﺮﺴه ِﻟﻠﻴﺮﺴى ﻓﺄﻣﺎ ﻣﻦ أﻗﻄﻰ واﻳﻰﻘ
ِ

So, he who gave in the way of Allah and was God-fearing and attested
to the good fate of the Hereafter, We shall make him traverse an easy
path. (92:5-7)
It needs to be kept in consideration that spending in the way of God is
very difficult for people who do not believe in the Hereafter and the
good fate encountered there. This abyss can only be crossed by those
whose hearts are satisfied that whatever they will spend shall be returned
to them in the form of an eternal treasure in the Hereafter. It is this belief
in the reward of the Hereafter which motivates a person to spend in the
way of God. Those who deny it are never induced to such spending. In
Sūrah Layl, the verses succeeding the ones quoted earlier portray this
fact thus:

َ َ ْ َ َ َ َ ْ ُْ َ َ َ
َ ْ َ ْ َ ﺨﺑﻞ
ُ ُ ِّ َ ُ َ َ واﺳﺘﻐﻰﻨ
َ ْ ُ ْ ِ ﻓﺴﻨﻴﺮﺴه
(١٠-٨ :٩٢) ﻟﻠﻌﺮﺴى
ِ و ﺬب ِﺑﺎﺤﻟﺴﻰﻨ وأﻣﺎ ﻣﻦ

And he who showed miserliness and was indifferent and belied the
good fate, We shall make him traverse an arduous path, (92: 8-10)

23. Thus he neither testified nor prayed; on the contrary, he denied and turned
away. Then he went away to his people conceitedly. Woe be to you! Yet again
woe be to you! And again woe be to you! Yet again woe be to you!
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َ َ ََ
In the light of these verses, the meaning of  ﻓﻼ ﺻﺪقwill be that the
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person neither attested to the good fate of the Hereafter nor did he spend
in the way of the Almighty. In other words, the meanings of both
rejecting the Hereafter and stinginess
are implied in this expression.
ََ
َ
After this, the words are: ( وﻻ ﺻﻰﻠand he did not pray). In other words,
the real motive for spending in the way of God and offering the prayer is
belief in reward in the Hereafter. When this belief is non-existent in
them, how can these deeds emanate from these people.
Here once again let us refresh what is so often expressed in this tafsīr:
it is on prayer and spending in the way of God – the two primary deeds –
that the sharī‘ah is based. It is evident from this verse that both of these
are themselves dependent upon belief in the Hereafter. People in whom
this belief is not strong, َ will not
be able to undertake
them.
َ َ
َ
َ َ occurs in contrast to ﺻﺪق
ْ َ َ , the word ﻛﺬب
َ َ َ ﻛﺬب
In the verse: وﺗﻮ
وﻟﻜﻦ
ِ
َ َ occurs in contrast to  َﺻﻰﻠ. In other words, what was
and the word ﺗﻮ
befitting for them was to testify to the Messenger and to the Hereafter
and spend in the way of God and offer the prayer to Him; however, they
belied the Hereafter and
َ َ َ َ indifferent.
ُ
َ ْ َ became
َ
َ
The verse أﻫﻠﻪ ﻓﺘﻤﻄﻰ
ِ ِ  ﻋﻢ ذﻫﺐ ِإﻰﻟportrays this indifference and a little
deliberation will show that the reason for this indifference has also been
referred to in it: When people whose wealth and children have made them
arrogant are reminded to fear God and the Hereafter, such reminders have
no effect on them. They think that their affluence and abundance in family
members is a sure sign of them being on the right path. For this reason,
they do not entertain the reminders of people who try to point out their
folly. Instead of being influenced by such reminders, they conceitedly take
a walk to their family vainly taking their prosperity and riches to be a clear
sign of their correctness. Moreover, they go as far as to think that the real
fault lies in people themselves bereft of prosperity yet are sounding such
reminders and admonitions.
Here one should keep in mind what the Qur’ān mentions very frequently
in various styles: the believers live amongst their family members
continuously fearing the Almighty lest they are not able to properly care
for the family and in this way earn God’s wrath in any way. This sense of
responsibility on the
part of theُ believers
ُ َ is expressed thus in the Qur’ān:
َُْ
َ َْ
َ ْ ُ أﻫﻠﻨﺎ
(٢٦:٥٢) ﻣﺸﻔﻘﻦﻴ
ﻲﻓ
ﻗﺒﻞ
ﻛﻨﺎ
إﻧﺎ
ﻗﺎﻟﻮا
(they will say: “we have always
ِِ
ِ
ِ
ِ
remained fearful in the matter of our family,” (52:26)). Exactly opposite is
the attitude of people whose hearts are devoid of God’s fear. They regard
their family to be a source of pride and conceit and as a clear sign of their
good fortune. For this reason, they are in the state of inebriation mentioned
in the anecdote of the companion of an orchard in Sūrah Kahaf in these
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ً َ َ َ َ َ َ ُّ ُ َ َ
words: (٣٥:١٨) ﻫﺬهِ أﺑﺪا
ِ ( ﻣﺎ أﻇﻦ أن ِﺗﺒﻴﺪI don’t reckon that this will ever
perish! (18:35)). The mentality
of such people is mentioned thus in Sūrah
َ َُ َ ْ ْ َ َ َُ َ َ َ
َ
Mutaffifīn: (٣١ :٨١) ﻓﻜﻬﻦﻴ
ِ ِ أﻫﻠﻬﻢ اﻧﻘﻠﺒﻮا
ِ ِ ( و ِإذا اﻧﻘﻠﺒﻮا ِإﻰﻟand when they would
return to their people,
they
would
engrossed, (81:31).
َ ْ َ َ َ َ َ ْ َ ُ َ ْ َ َ return
ََْ
َ َ ََْ
In the verses: أو ﻟﻚ ﻓﺄو ﻋﻢ أو ﻟﻚ ﻓﺄو, the word أو
is from  وﻳﻞwhich
Sūrah Qiyāmah

is used for expressing anger, reproach, and hatred. In classical Arabic,
this word is used abundantly. For example, Khansā’ says:

ﻞﻛ اﻬﻟﻤﻮم
أو ﻬﻟﺎ

ﻫﻤﻤﺖ ﺑﻨﻔ
ﻓﺄو ﺠﻔ

(I made many intentions about my soul; what a pity on my soul; what a
pity.)24
Some Urdu translators have translated it as “befitting” which is against
Arabic principles and also not in accordance with the context.
In the previous verses, the address was indirect. Here in these verses the
address has become direct. This change in address is to express sorrow
and hatred. I have alluded to this aspect at various places in this tafsīr.

ً ََ َ َ ُ
ً َ ْ ُ ُ َ ََْ
ً ُ َ َُْ ْ َ ُ َ ْ ُ َ ََْ
ْ ﻏﻄﻔﺔ
َ ْ ُ ﻣﻦ َﻣﻲﻨ
( ﻋﻢ ﺎﻛن َﻋﻠﻘﺔ٣٧) ﻓﻤﻰﻨ
ﻳﻚ
أﻟﻢ
(
٣٦
)
ﺳﺪى
اﻹﻧﺴﺎن أن ﻓﺮﺘك
ِ
ِ أﺤﻳﺴﺐ
ِ
ُ
َْ َ َ
َ
ْ
َ
َ
َ َ َ َ ْ
َْ ْ ُْ ََ َ َ
َ
ََ َ َ
َ َ ﻓﺨﻠﻖ
َ اﻟﺰوﺟﻦﻴ ا
ﻣﻨﻪ
ﻓﺠﻌﻞ
(
٣٨
)
ﻓﺴﻮى
ﺑﻘﺎدر ﺒﻟ أن
ِ
ِ ( أﻟﻴﺲ٣٩) ﻛﺮ َواﻷﻧ
ٍِ ِ ذﻟﻚ
ِ
َ ْ َْ َ ُْ
25
(٤٠) اﻟﻤﻮﻰﺗ
ﺤﻳﻲﻴ
ِ

Here in these verses, the sūrah ends on the very subject
which it
َ َ ُ َ َ َ َ ْ َ ْ َ with
ُ َ ْ ُ َ ََْ
َ ِ َ ﺑﻰﻠ
began. In the beginning
it
was
said:
ﻗﺎدرﻳﻦ
ﻋﻈﺎﻣﻪ
ﺠﻧﻤﻊ
ﻛﻟﻦ
اﻹﻧﺴﺎن
ِ
ِ أﺤﻳﺴﺐ
ِ
َ َ َ َ ِّ َ ُ ْ َ َ َ
ُ
(٤-٣ :٧٥) ( ﺒﻟ أن ﻧﺴﻮي ﻧﻨﺎﻧﻪdoes man think that We will not be able to
bring together his bones? Why not? We can put him together even his
very finger-sections, (75: 3-4)). After that, the discourse had shifted to
man’s arrogance and his deliberate concealment of the truth and to the
portrayal of the horrific events of the Day of Judgement. Now, here at
the end, this question is raised again and answered: do people who
express their doubt on being raised to life again after death think that
man will be left unaccountable? If leaving him unaccountable is against
the justice and wisdom of the Almighty, how will re-creating him again

24. Al-Khansā’, Dīwān, vol. 1, 102.
25. Does man think that he will be left to go unchecked? Was he not a mere
drop of sperm poured forth? Then he became a clot of blood and then God
created him and then perfected him. Then made pairs of him: male and female.
Is not that God able to raise the dead to life?
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be difficult for the Almighty? Does he not reflect on the various stages of
his creation. His creation begins with a drop of fluid being poured forth
َ ْ ُ points to a lack
in the mother’s womb. The passive tense in the word ﻓﻤﻰﻨ
of attention and any elaborate arrangement. The person who pours it
forth has nothing more to do with it after this act; he has no knowledge
of what happens to it and what it undergoes. All later changes and
developments in it are done by providence which, with remarkable
creativity, makes it pass through various stages encompassed in layers of
darkness. The drop of fluid becomes a clot of blood. Then it is brought into
shape and later perfected. Finally, it emerges in the form of a man or a
woman. In all these stages, it is providence which fashions and moulds it;
no one else has any role in this. Therefore, man needs to realize that the God
Whose signs of power, wisdom and creativity can be so abundantly seen in
this way in a human being, is amply capable of recreating him once he dies.
With the grace of God, with these lines, I come to the end of this sūrah’s
tafsīr. ( و اﺤﻟﻤﺪ ﻲﻓ ا ﻧﻴﺎ و اﻵﺧﺮةgratitude be to Him in this world and in that to
Sūrah Qiyāmah

come)
Rahmānābād,
19th January, 1979 AD
19Th Safr, 1399 AH
______________

Sūrah Dahr
Central Theme and Relationship with the Previous Sūrah

This sūrah is the counterpart of Sūrah Qiyāmah, the previous sūrah. It
begins with the very subject on which the previous sūrah had ended. If
the last four verses of the previous sūrah and the first three of the current
sūrah are deliberated upon, one will realize that they dovetail into one
another. Such an affinity is evident in all paired-sūrahs. Examples can be
seen in earlier surahs.
The central theme of both sūrahs is the same; however, the nature of
arguments and methodology of discussion are different in both. In the
first sūrah, the Day of Judgement is substantiated by the chiding soul
present within man; it is explained that the obvious requirement of he
being blessed with the faculties of sight and hearing and with the
awareness of good and evil is that a Day of Judgement come; on this
day, those who had shown gratitude to God and fulfilled the obligations
of His favours be rewarded, and those who took to disbelief by not
fulfilling these obligations should be punished for their blindness. If this
reward or punishment does not take place, it would mean that the
grateful and the ungrateful are alike in the eyes of God.
In some masāhif, this sūrah is regarded to be Madīnan. However, in
my opinion, not even one verse of this sūrah was revealed in Madīnah,
what to speak of the whole sūrah. The real criterion to judge whether a
sūrah is Makkan or Madīnan is its subject matter. In the forthcoming
pages, an analysis of this subject matter and the tafsīr of its verses will
show that those who have regarded it to be Madīnan have no grounds to
hold this view.
Analysis of the Discourse
Verses (1-3): An allusion to an obvious reality regarding the creation of

man: for a certain period of time he was a non-entity. The Almighty took
him out from the darkness of non-existence and granted him the light of
existence. He created him from a drop of fluid, and after making this
drop pass through various phases fashioned it into a being who was able
to hear and understand. The Almighty then, after making him aware of
both good and evil, tests him as to whether he becomes grateful or
ungrateful.
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Verses (4-22): A mention of the natural consequence of man being

blessed with the awareness of good and evil. Then briefly the grievous
fate of people who do not value this blessing of the Almighty and adopt
the path of disbelief is mentioned. This is followed by a mention of the
great reward which people will be blessed with – people who were
thankful for this blessing and spent their life keeping in view the fact that
they will be held accountable for their deeds.
Verses (23-28): An exhortation to the Prophet (sws) to show perseverance
and disregard the demands and objections of the disbelievers and the
ingrates; he should repose his trust in the God who revealed the Qur’ān to
him; He will help him in every difficulty. The Prophet (sws) is urged to
seek patience and perseverance through the prayer and through
remembering God. The real ailment of the disbelievers is that they do not
have the courage to sacrifice the immediate gains of this world for the
deferred benefits of the Hereafter. To conceal this ailment, they are
fabricating various objections against the Hereafter even though it is
absolutely clear to them that it is certain to come and the Prophet (sws) is
warning them of its advent. It is not at all difficult for God to create them
again just as He created them the first time.
Verses (29-31): A warning is sounded to the adversaries of the Prophet
(sws) that the latter’s responsibility is just to make people aware of this
warning; it is for them to benefit from it or to reject it. Once he informs
them of this warning, he will have fulfilled his responsibility. God has a
definite law as per which He guides people; according to this law, only
those people who pay heed to His warnings will be worthy of guidance;
those who will not be worthy of it and will remain adamant in their
disbelief, will become the fuel of Hell. Every act of the Almighty is
governed by His knowledge and wisdom.
Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
ََ ََ ْ َ
َ َ ْ ََْ َ
ً ْ َ ﻳﻜﻦ
ٌ اﻹﻧﺴﺎن
ْ ُ َ ﻟﻢ
ْ َ ﻣﻦ ا ْﻫﺮ
ً ُ ْ َ ﺷﻴﺌﺎ
َ ْ ﺒﻟ
َ ِ ﺣﻦﻴ
اﻹﻧﺴﺎن
ﺧﻠﻘﻨﺎ
إﻧﺎ
(
١
)
ﻣﺬﻛﻮرا
ﻫﻞ أ
ِ
ِ
ِ ِ
ِ
ِ
َ
ْ
َ
َ ْ َ ُْ ْ
ََْ
ً َ ﻓﺠﻌﻠﻨﺎه
ُ َ َ َ َ ﻧﺒﺘﻠﻴﻪ
ُ َ ْ َ َ ( إﻧﺎ٢) ﺑﺼﺮﻴا
ً َ ﺳﻤﻴﻌﺎ
ً ِ َ اﻟﺴﺒﻴﻞ إﻣﺎ
ﻏﻄﻔﺔ
ِﻣﻦ
ﺷﺎﻛﺮا َو ِﻣﺎ
ﻫﺪﻓﻨﺎه
ٍ
ٍ
ِ ِ أﻣﺸﺎج
ِ
ِ
ِ ِ
ِ
َ
َ
َ
ْ
ً
ْ
َ
ً
َ
ْ َ
َ َُ َْ َ َْ
ََْْ
َ ﻟﻠﺎﻜﻓﺮﻳﻦ
ْ ﻳﺮﺸﺑﻮن
ً َُ
ً َ َ وأﻏﻼﻻ
َ ِ َ ِ أﻗﺘﺪﻧﺎ
ﺳﻼﺳﻼ
إﻧﺎ
(
٣
)
ﻛﻔﻮرا
ﻣﻦ
( ِإن اﻷﺑﺮار٤) وﺳﻌﺮﻴا
ِ
ِ
ِ
ِ
ِ
َْ
ْ َ َ َ ُ ِّ َ ُ
ُ َ َُ َ َ َ
َ ُ ُ
ُ َ َ ُ َ َْ ًْ َ
ً
ً
( ﻳﻮﻓﻮن٦) ﻳﻔﺠﺮﻴا
ٍ
ِ ( ﻗﻴﻨﺎ ﻳﺮﺸب ِﺑﻬﺎ ِﻋﺒﺎد٥) ﻛﺄس ﺎﻛن ِﻣﺰاﺟﻬﺎ ﺎﻛﻓﻮرا
ِ اﷲ ﻓﻔﺠﺮوﻏﻬﺎ
َ
ْ
َ
َ َ ً َْ َ ُ ََ َ
َ ُ َُْ
ً ْ ِّ ُ
ً َ َ ﻣﺴﻜﻴﻨﺎ
َ َ
ُ ُّ َ ﺎﻛن
ً َ ْ ُ ﺮﺷه
ﺑﺎﺠﺬر وﺨﻳﺎﻓﻮن ﻳﻮﻣﺎ
وﻳﺘﻴﻤﺎ
(٧) ﻣﺴﺘﻄﺮﻴا
ِ ِ ﺣﺒﻪ
ِ وﻳﻄﻌﻤﻮن اﻟﻄﻌﺎم ﺒﻟ
ِ
ِ
ِ
ِ
ِ
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َ
َ
ُ
ُ ََ
ْ
ُ
ُ
ْ
ُ
ُ
ُ
ُ
َ
ْ
َ
ُ
ْ
ْ
ً
ً ََ
َ ِ ( إﻏﻤﺎ ﻏﻄﻌﻤﻜﻢ٨) وأﺳﺮﻴا
ً َ اﷲ ﻻ ﻧﺮﻳﺪ ِﻣﻨﻜﻢ
( ِإﻧﺎ ﺨﻧﺎف٩) ﺷﻜﻮرا
ﺟﺰاء َوﻻ
ﻟﻮﺟﻪ
ِ
ِ
ِ
ِ
ِ
ِ
ْ
ًَ ْ َ ْ ُ ََ َْ َ َ َ ُ ْ ُ َََ
َ ِّ َ ْ
ً ْ َ رﺑﻨﺎ
ً ُ َ ﻳﻮﻣﺎ
ً ُ ُ َ ﻧﺮﻀة
ً َ ْ َ ﻗﺒﻮﺳﺎ
وﺮﺳورا
ﻮم وﻟﻘﺎﻫﻢ
ِﻣﻦ
ِ ذﻟﻚ ا
ِ ( ﻓﻮﻗﺎﻫﻢ اﷲ ﺮﺷ١٠) ﻗﻤﻄﺮﻳﺮا
ِ
َ
ْ
َ
َ
ً َ َُ َ َ ْ ُ َ َ َ
َ ْ ََ
َ ﻳﺮون
َ ﻣﺘﻜﺌﻦﻴ
َ َ ﺟﻨﺔ
ُ (١٢) ﻳﺮا
َ
َ ﻓﻴﻬﺎ َﺒﻟ
ً وﺣﺮ
ﻓﻴﻬﺎ
اﻷراﺋﻚ ﻻ
( وﺟﺰاﻫﻢ ِﺑﻤﺎ ﺻﺮﺒوا١١)
ِ
ِ ِِ
ِ ِ
ِ
ََ ً ْ َ
ً ْ َ َ ُ ُ ُ ْ َ ِّ ُ َ َ ُ َ ْ ْ َ َ ً َ َ َ
ُ ََُ
ً َ ْ َ وﻻ
( وﻳﻄﺎف١٤) ﻋﻠﻴﻬﻢ ِﻇﻼﻟﻬﺎ وذﻟﻠﺖ ﻗﻄﻮﻓﻬﺎ ﺗﺬ ِ ﻼ
وداﻏﻴﺔ
(
١٣
)
زﻣﻬﺮﻳﺮا
ﺷﻤﺴﺎ
ِ
ِ
ِ
َ
ْ
َ ُ َ
ْ َ َ
َ ﻋﻠﻴﻬﻢ
ْ َ َ َ( ﻗ١٥) ﻗﻮارﻳﺮ
ْ ﺑﺂﻏﻴﺔ
ْ َْ َ
َ َ ﻓﻀﺔ
ً ِ ْ َ ﻗﺪروﻫﺎ
َ َ َ ﺎﻛﻧﺖ
(١٦) ﻳﻘﺪﻳﺮا
ﻓﻀﺔ
وأﻛﻮاب
ﻣﻦ
ِ
ٍ ِ ﻮارﻳﺮ ِﻣﻦ
ٍ
ٍ
ِ
ِ
ٍ
ِ ِ
ِ
ِ
ً َ ْ َ
ً َ َ َُ َ َ َ ًَْ َ َ َْ َُْ
ُ ََُ
َُ َ ً ْ َ
( ﻗﻴﻨﺎ ِﻓﻴﻬﺎ ﺗﺴﻰﻤ١٧) زﺠﻧﺒﻴﻼ
وﻳﺴﻘﻮن ِﻓﻴﻬﺎ ﻛﺄﺳﺎ ﺎﻛن ِﻣﺰاﺟﻬﺎ
( وﻳﻄﻮف١٨) ﺳﻠﺴﺒﻴﻼ
ِ
ِ
َ
َ
ُ
ُ
َ
َ
ً ْ ْ ُ َْ َ ْ ُ َ ََْ َ َ ُ َُ ٌ َْ ْ َْ َ
ً َ رأﻳﺖ
َ ْ َ رأﻳﺖ ﻋﻢ
َ ْ َ ( َو ذا١٩) ﻣﻨﺜﻮرا
ً ُ َ ﻟﺆﻟﺆا
ﻧﻌﻴﻤﺎ
ﺣﺴﺒﺘﻬﻢ
ِ
ِ ﻋﻠﻴﻬﻢ ِو ان ﺨﻣﺘون ِإذا رأﻓﺘﻬﻢ
ِ
ِ
َ
ْ َُ
ُّ
َ
ً
ٌ
َ
ْ
ُ ُ ﻋﻴﺎب
ُ َ ﺳﺘﺮﺒق
ُ َ ﻬﻢ
ْ ُ َ َ ﻣﻦ ﻓﻀﺔ
ْ َ َ وﺣﻠﻮا
ْ ُ َ
َ ْ َ ْ ﺧﺮﻀ َو
ٌ ُ ﺳﻨﺪس
ً
وﺳﻘﺎﻫﻢ
ٍ
ٍ ِ ِ أﺳﺎور
ِ َ ِ ( ﺨ٢٠) ﻛﺒﺮﻴا
ِ وﻣﻠﺎﻜ
ِ
ِ
َ َ َ َ
ْ ُ ُ ْ َ ﺟﺰاء َو َ َن
ْ ُ َ ﺎﻛن
ْ ُ ُّ َ
ً َ َ رﺑﻬﻢ
ً ُ َ ﺮﺷاﺑﺎ
ً ُ ْ َ ﺳﻌﻴﻜﻢ
ُ ْ َ ( إﻧﺎ٢٢) ﻣﺸﻜﻮرا
ً َ َ ﻟﻜﻢ
ﺤﻧﻦ
( ِإن ﻫﺬا٢١) ﻃﻬﻮرا
ِ
ً َْ َ ْ ُْ َ َْ َ َْ َ
ْ ُ َ َ ِّ ْ ُ ْ ْ َ
ً ﻣﻨﻬﻢ
ْ ُ ْ ﺗﻄﻊ
ً ُ َ أو
ْ َ آﺛﻤﺎ
ﻓﺎﺻﺮﺒ
(
٢٣
)
ﻳﺰﻨﻳﻼ
(٢٤) ﻛﻔﻮرا
ِ ِ ﺤﻟﻜﻢ َرﺑﻚ َوﻻ
ِ
ِ
ِ
ِ
ِ ﻧﺰﺠﺎ ﻋﻠﻴﻚ اﻟﻘﺮآن
َ
َ
َ
ً
ً َ ً ْ ُ ْ ِّ َ َ ُ ْ ُ ْ َ ْ ْ َ
َ ً َ ْ ُ َ ِّ َ َ ْ ْ ُ ْ َ
( ِإن٢٦) ﻃﻮﻳﻼ
اﻟﻠﻴﻞ ﻓﺎﺳﺠﺪ وﺳﺒﺤﻪ ﻼ
وﻣﻦ
ِ (٢٥) وأﺻﻴﻼ
ِ واذﻛﺮ اﺳﻢ رﺑﻚ ﺑﻜﺮة
ِ
ِ
ً َ ً ْ َ ْ ُ َ َ َ َ ُ َ َ َ َ َ َ ْ َ ُّ ُ َ ُ َ
َْ َ ََ ْ ُ ََْ َ ُ َْ
ْ ُ َ ْ َ وﺷﺪدﻧﺎ
أﺮﺳﻫﻢ
( ﺤﻧﻦ ﺧﻠﻘﻨﺎﻫﻢ٢٧) ﺛﻘﻴﻼ
ﺤﻳﺒﻮن
ِ
ِ ﻫﺆﻻء
ِ اﻟﻌﺎﺟﻠﺔ وﻳﺬرون وراءﻫﻢ ﻳﻮﻣﺎ
ِ
ً َ ِّ َ َ َ َ َ َ ْ َ َ ٌ َ ْ َ َ
ً ْ َ ْ َُ َ ْ َ َْ َ َْ َ َ
(٢٩) ﺳﺒﻴﻼ
ِ ِﻫﺬه
ِ ﺗﺬﻛﺮة ﻓﻤﻦ ﺷﺎء اﺨﺗﺬ ِإﻰﻟ
ِ ( ِإن٢٨) ﻳﺒﺪﻳﻼ
ِ و ِذا ِﺷﺌﻨﺎ ﺑﺪﺠﺎ أﻣﺜﺎﻟﻬﻢ
ِ رﺑﻪ
ُ ُْ
َْ
َ ُ ََ ََ
َ َ َ
ً َ ﻋﻠﻴﻤﺎ
ً َ ﺎﻛن
َ ْ َ ﻳﺸﺎء ﻲﻓ
ْ َ ﻳﺪﺧﻞ
ُ ﻳﺸﺎء
َ َ َ أن
ُ َ َ ﻣﻦ
اﷲ ِإن اﷲ
رﻤﺣﺘﻪ
ﺗﺸﺎءون ِإﻻ
وﻣﺎ
ِ
ِِ
ِ (٣٠) ﺣﻜﻴﻤﺎ
ِ
ِ
َ
َ
َ
َ واﻟﻈﺎﻟﻤﻦﻴ
َ
ْ ُ أﻋﺪ
ً َ َ ﻟﻬﻢ
َ
(٣١) ﻋﺬاﺑﺎ أ ِ ًﻤﺎ
ِِ
Sūrah Dahr

In the name of Allah, the Most Gracious, the Ever Merciful.
Has there passed over man a period of time when he was a thing not
worthy of mention? We have created man from a drop of mingled fluid.
We continued to turn it over until We made him capable of hearing and
seeing. We showed him the path. It is now up to him to be grateful or
ungrateful. (1-3)
We have prepared for the disbelievers chains and yokes and a blazing
fire. But the loyal, they indeed will drink cups of wine flavoured with
camphor, a spring near which these servants of Allah will drink and take
out its channels wherever they want. They used to keep their vows and
remained fearful of the Day whose horror will spread far and wide, and
used to give food to the poor, the orphan and the captive in spite of being
in need of it; [their motivation being:] “We are feeding you for Allah
only.” No reward do we desire from you nor gratitude. We dread from
our Lord a Day, harsh and cruel. So Allah saved them from the affliction
of that Day and bestowed them with freshness and joy, and as reward for
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being patient gave them Paradise and robes of silk. They will be
reclining in it on thrones and will feel neither the heat of the sun nor the
cold of the winters. The shades of the orchards of Paradise will bow
down over them and the clusters of their fruits will be within their easy
reach. And dishes of silver and goblets of crystal will be passed around
them. The crystal will be of silver which they will have very aptly
arranged. (4-16)
And they will be given to drink another wine flavoured with the spring
of Zanjabi$l. This is a spring therein called Salsabīl. And they will be
attended by boys who will never grow old. When you see them you will
think that they are pearls scattered about. Wherever you look you will see
great favours and a grand kingdom. Their outer garments will be of green
silk and brocade. And they will be made to wear bracelets of silver. And
their Lord will give them pure wine to drink. Indeed, this is a reward of
your deeds and your effort has been accepted. (17-22)
We alone have revealed this Qur’ān to you in an elaborate manner. So
with perseverance wait for the judgement of your Lord and pay no heed
to any sinner or ingrate among them. And remember the name of your
Lord from dawn to dusk and also prostrate yourselves before Him in the
night and glorify Him till late at night. (23-26)
These people only love this transient world and ignore a burdensome
Day that is to come. We alone created them and strengthened their joints
and whenever We intend We will replace them in exactly the same form
they are in. This is a reminder. So whoever desires he should take the path
of his Lord and you will not desire until God desires. Indeed, Allah is allknowing, wise. He admits into His mercy whomever He wishes. And for
the wrongdoers, He has prepared a grievous punishment. (27-31)
Sūrah Dahr

Explanation

ََ ََ ْ َ
ً ْ َ ﻳﻜﻦ
ٌ اﻹﻧﺴﺎن
ْ ُ َ ﻟﻢ
ْ َ ﻣﻦ ا ْﻫﺮ
ً ُ ْ َ ﺷﻴﺌﺎ
َ ْ ﺒﻟ
َ ِ ﺣﻦﻴ
(١) ﻣﺬﻛﻮرا
ﻫﻞ أ
ِ
ِ ِ
ِ

1

َْ

Exegetes have regarded the interrogative particle  ﻫﻞto be synonymous
َْ
to the particle ﻗﺪ. However, I could not find any corroboration of this view
in classical Arabic poetry. I have deeply deliberated upon some examples
which are presented
in support of this view, and in my opinion in them too
َْ
the particle  ﻫﻞis used as an interrogative. However, just as interrogative
particles are used in our language in different connotations, in Arabic too,
they have various connotations. It is neither possible to explain all of them
1. Has there passed over man a period of time when he was a thing not worthy of
mention?
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here nor is there any such need. Some of their aspects have already been
discussed in previous sūrahs, and some will come under discussion at
appropriate places in the subsequent sūrahs. Here this much is needed to
be kept in consideration that a subtle usage of an interrogative sentence is
to make an addressee accept something which is a self-evident reality but
he in spite of acknowledging this fact deviates from it in practice. He is
not willing to accept it even though he regards it to be true. As an example
of this style, consider this sentence which a mother says to her disobedient
son: “Don’t you remember that you were put in my lap in the form of a
lump of meat. I transformed my blood into milk and made you drink it and
then looked after you until you became a mature human being.”
A little deliberation will show that these are not simple factual
statements; they encompass a lot of meanings. For example:
-- they remind the son of one of the great obligations imposed on him
which he is not fulfilling even though there is no room for denying it.
-- they are replete with various aspects of anger, reprimand, sorrow and
express yearning.
-- they contain a real complaint and protest.
All these meanings emanate from this interrogative nature of the
sentences. If these sentences are divested of their interrogative sense and
converted into simple factual statements, then all these meanings will be
stripped from them. Similar is the case with this verse. Its interrogative
particle encompasses many meanings, which will becomeْ evident as the
َ
sūrah gradually unfolds itself. If the interrogative particle  ﻫﻞis understood
َْ
to convey the same meaning as  ﻗﺪthen this verse will become a very
inappropriate prelude to the subjects which are subsequently raised in it.
A famous couplet from the mu‘allaqah reads:
Sūrah Dahr

ﻫﻞ ﺬﻟدر اﻟﺸﻌﺮاء ﻣﻦ ﻣﺮﺘدم
أم ﻫﻞ ﻋﺮﻓﺖ ا ار ﺑﻌﺪ اﺤﻛﻮﻫﻢ
(Did the poets leave a void in poetry or did you find the clue to the
place of the beloved after your inquisitiveness?)2
This is a very exquisite opening couplet and
ْ َ all its beauty is concealed
َْ
in its interrogative nature. If the particle  ﻫﻞis replaced with  ﻗﺪit will
divest the couplet of this beauty. The poet while addressing himself is
inquiring after the driving force behind the composition of this eulogy.
Was it that some void remained in poetry which he wanted to fill or was
2. ‘Antarah ibn Shaddād, Dīwān, vol. 1, 172.
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it the fact that the remains of the beloved’s house had ignited the flame
of love which wanted expression. The implication is that both these
reasons were present. Indeed, the poetry was inflicted with a void that
needed to be filled by this eulogy and in spite of the fact that the subject
of the clue to a beloved’s house has been discussed in a variety of ways
and moods by poets, it was still wanting and needed more expression.
Here, the objective is not to point out the beauty of this opening
couplet; the only purpose is to point out the difference between styles.
َْ
The word  ﻗﺪwould also have been appropriate as far as the rhyme and
meter of the couplet is concerned; however, it would have been totally
deprived of such depth of meaning.
The addressees of this verse are people who disbelieved the Day of
Judgement and the reward and punishment which will take place therein.
They are addressed by the Qur’ān and asked whether there was not a time
when man was virtually a non-entity; he was a creature that roamed in
water, mud and mire. Providence made this insignificant existence pass
through various stages and after training and educating him made him
reach a level in which he became the best of all creatures. The purpose of
this question is to induce man to reflect as to why such elaborate
arrangements were made by providence for him. Why was he blessed with
such great abilities? Was all this done merely so that he eats, drinks and
then dies? Are not some responsibilities imposed on him as a result of
being blessed with such favours? Does man not owe some obligations to
the Being Who created Him? These questions should arise in every person
who reflects on his existence.
Man’s own being is the closest to him and every part of him induces
him to reflect and ponder. The interrogative nature of the verse is meant
to stimulate him towards reflection: If God is beyond man’s eyes, his
own being is at hand; by deliberating on it he can witness God’s power
and providence, mercy and justice. Similarly, if he reflects he will come
to realize that although he has not seen the Day of Judgement, yet his
own intuition contains signs and testimonies of such a day. In fact, so
blatant are these testimonies that he cannot deny them unless of course
he is absolutely stubborn.
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3

َ ُْ ْ َ َ ْ ََْ َ
َ ْ َ َ ْ َ ﻏﻄﻔﺔ
ً َ ﻓﺠﻌﻠﻨﺎه
ُ َ ْ َ َ َ ﻧﺒﺘﻠﻴﻪ
ً َ ﺳﻤﻴﻌﺎ
(٢) ﺑﺼﺮﻴا
اﻹﻧﺴﺎن ِﻣﻦ
ٍ
ٍ
ِ ِ أﻣﺸﺎج
ِ
ِ
ِ ِإﻧﺎ ﺧﻠﻘﻨﺎ

In the preceding verse, attention is directed to the bleak past man has at
the beginning of his life. Here in this verse various phases of his creation
3. We have created man from a drop of mingled fluid. We continued to turn it
over until We made him capable of hearing and seeing.
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are alluded to, every aspect of which is before him, and which are
pointing to the reality this verse is stating: man is created from a drop of
a fluid; providence makes this very drop pass through various phases and
stages and then fashions from it a human being who can hear, understand
and use his intellect; man should reflect on this fact: how can it be
difficult for the God Who has shown such superb creativity in a drop of a
fluid to re-create man; he should also reflect on how the knowing and
wise God Who has blessed an insignificant drop of fluid with the higher
faculties of sight and hearing and also given him an awareness of good
and evil would do something so meaningless as to not bring forth a Day
of reward and punishment.
َ َْ َ ُْ ْ
َ َْ
ٌ ْ َ and
In the expression أﻣﺸﺎج
ﻏﻄﻔﺔ
 ِﻣﻦthe word أﻣﺸﺎج
is the plural of ﻣﺸﺞ
ٍ
ٍ
ٍ
ْ َ
ﻣﺸﻴﺞ
meanings is “something which is a mixture and blend”.
ِ . One ofَ its
َْ
is among those words which in spite of being plural are
The word أﻣﺸﺎج
ٍ
used as an adjective for singular entities. The fact that a fertilized sperm is
a blend may refer to the fact that it consists of various components and
may also refer to the fact it is a blend of the sperm and ovular cells of a
man and woman respectively. It should be kept in consideration that
keeping a balance between various components and conflicting natures so
as to produce the right result in accordance with the required objective is
not possible unless the whole process is carried out under the supervision
of a wise and powerful being. A chance happening cannot produce such a
process replete with wisdom and sagacity.
ََْ
Generally, people have taken the word ِﻧﺒﺘﻠﻴﻪ
ِ to refer to the cause. Its
meaning in this case would be: “We have created you to test you”.
However, had it been used in this causative meaning, it should have been
appended with the particle of causation: lām. It grammatically occurs in
the form of an accusative of state (hāl), which is entirely different from
the meaning of causation. In my opinion too, it is an accusative of state
and means: “We created man in such a manner that We after making him
gradually pass through various phases perfected him into a cognizant and
discerning human
being.”
ٌ َ ْ means “to test and try out something”. When a person
The word إﺑﺘﻼء
ِ ِ
tests a thing he surveys it from various angles turning it over from side to
side. From this meaning, the sense of passing from one phase to another
was incorporated into it. Here, the word is used in this very meaning.
Some exegetes have also adopted this meaning.
The various phases and stages after passing which man’s creation
culminated are mentioned at various places in the Qur’ān. Following are
some examples:
Sūrah Dahr

90
ُّ َ َ
ُ َ ْ ُّ
ُ َ ُ ِّ ُ َ ْ َ َ َ ْ َ ْ َ ِّ ْ َ ْ ُ ُ
َ
ُ
ﻏﻄﻔﺔ ﻋﻢ
ﺗﺮاب ﻋﻢ ِﻣﻦ
رﻳﺐ ﻣﻦ
ٍ
ِ
ٍ ﻓﺈﻧﺎ ﺧﻠﻘﻨﺎﻛﻢ ﻣﻦ
ِ اﻛﻌﺚ
ٍ ﻳﺎ ﻛﻓﻬﺎ اﺠﺎس ِإن ﻛﻨﺘﻢ ِﻲﻓ
َ ََ َ َ َْْ
ِّ
ُ ََ َ ْ
َ َ ُ ْ َ َ َ َ ُّ َ ْ ُّ
َ ِّ َ ُ ﺨﻣﻠﻘﺔ
ْ ُ َ ﺠﺒﻦﻴ
ُّ ُ َ ﻟﻜﻢ
وﻟﺮﻴ
ﺨﻣﻠﻘﺔ
ﻣﻀﻐﺔ
ﻋﻠﻘﺔ ﻋﻢ ِﻣﻦ
ِﻣﻦ
اﻷرﺣﺎم ﻣﺎ ﻧﺸﺎء ِإﻰﻟ
وﻧﻘﺮ ِﻲﻓ
ِ
ٍ
ٍ
ٍ
ٍ
ِ
ِ
َ
ُ
ً
ُ
ُ ْ َ ُ ْ ْ ُ ُ ْ ُ َ ُّ َ َ
ْ ُ ُ ﺤﻛﺒﻠﻐﻮا
(٥:٢٢) أﺷﺪﻛﻢ
ِ ﺨﻧﺮﺟﻜﻢ ِﻃﻔﻼ ﻋﻢ
ِ أﺟﻞ ﻣﺴﻰﻤ ﻋﻢ
ٍ
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People! If you have doubts on being raised again after death, then
reflect on the fact that We first created you from clay, then from a drop
of water, then from a clot of blood, and then from a lump of flesh –
some complete and some incomplete so that We might fully manifest
to you Our power and mercy. We then make it stay in the womb as
much as We want for an appointed term, and then We bring you forth
as infants, then We nourish you that you reach your prime. (22:5)

In Sūrah Mu’minūn, the words are:

ً َ ْ ُ ُ َْ َ َ ُ
َ َ ْ ََْ َ ْ َََ
ِّ َ َ ُ
ََْ َ ُ
َ َ ﻏﻄﻔﺔ ﻲﻓ
ﻃﻦﻴ
ﻣﻦ
ﺳﻼﻟﺔ
ﻣﻦ
اﻹﻧﺴﺎن
ﺟﻌﻠﻨﺎه
ﻋﻢ
ﻣﻜﻦﻴ ﻋﻢ ﺧﻠﻘﻨﺎ
ِ
ِ
ٍ
ِ
ٍ
ٍ ِ ﻗﺮار
ِ وﻟﻘﺪ ﺧﻠﻘﻨﺎ
ٍ
ُ ً ْ َ َ َ ْ َ ْ َ َ َ ً َ َ َ ْ ُ ْ َ ْ َ َ َ ً َ ْ ُ َ َ َ َ ْ َ ْ َ َ َ ً َ َ َ َ َ ْ ُّ
اﻟﻌﻈﺎم ﺤﻟﻤﺎ ﻋﻢ
ِ اﺠﻄﻔﺔ ﻋﻠﻘﺔ ﻓﺨﻠﻘﻨﺎ اﻟﻌﻠﻘﺔ ﻣﻀﻐﺔ ﻓﺨﻠﻘﻨﺎ اﻟﻤﻀﻐﺔ ِﻋﻈﺎﻣﺎ ﻓﻜﺴﻮﻧﺎ
َ ًْ َ ُ َْ َ َ
َ َ َ َ َ آﺧﺮ
َ َ ْ أﺣﺴﻦ
َ ْ َ اﷲ
ُ
ُ
َ
(١٤-١٢ :٢٣) اﺨﻟﺎﻟﻘﻦﻴ
ﻓﺘﺒﺎرك
أﻧﺸﺄﻧﺎه ﺧﻠﻘﺎ
ِِ
And We first created man from an essence of clay: Then placed him
in the form of a drop of blood in a secure place. Then We fashioned
this drop of water into a clot of blood, then made the clot of blood
into a lump of flesh. Then We created bones in it and then clothed
the bones with flesh, then brought it forth as an entirely new creation.
So, blessed be God, the best of creators. (23:12-16)

The various phases of creation detailed in the above quoted verses are
ََْ
very concisely referred to in the verse under discussion. The word ﻧﺒﺘﻠﻴﻪ
ِ
is used for this gradual passage from one phase to another. It is evident
from this that the final product has to pass through many stages. At each
stage, providence tried and tested it well as to whether the prescribed
characteristics of each stageْ had appeared in it or not.
ً َ ﻓﺠﻌﻠﻨﺎه
ُ َ َ َ َ (until We made him capable of hearing
ً َ ﺳﻤﻴﻌﺎ
The words ﺑﺼﺮﻴا
ِ
ِ
and seeing) summarize all this grand arrangement: either man was once
an insignificant thing unworthy of mention in the form of water, clay,
mud and clot or there came a stage when the Almighty blessed him with
the high qualities of seeing and hearing; the words “then brought it forth
as an entirely new creation” of Sūrah Mu’minūn (sūrah 23) quoted
above refer to this second stage.
ٌ  َﺳﻤﻴٌﻊ َﺑﺼactually symbolize all higher traits and abilities of
The words ﺮﻴ
ِ
ِ
man. It is because of these that man is able to distinguish between good
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and evil and he becomes worthy of being tested by the Almighty. This
test relates to whether man adopts the right path and thereby becomes a
grateful person to God or deviates from it and becomes an ungrateful
person who is unappreciative of the favours of God. An obvious
consequence of this trial is that those who honour and value their traits
and abilities should be rewarded and those who do not should be
punished. If this does not happen, then what is the purpose of all these
elaborate arrangements made by providence in the creation of man?

Sūrah Dahr

4

َ
ً ُ َ ﺷﺎﻛﺮا َو ﻣﺎ
ُ ََْ َ
ً َ
(٣) ﻛﻔﻮرا
ِ ِإﻧﺎ ﻫﺪﻓﻨﺎه
ِ ِ اﻟﺴﺒﻴﻞ ِإﻣﺎ

This verse mentions the consequence of granting man the faculties of
hearing and sight: he was shown the right
and wrong path. At another place,
َ ْ ُ ََْ ََ
ْ
the words used are: (١٠:٩٠) ﺪﻳﻦ
not shown him
both
ِ ( وﻫﺪﻓﻨﺎه اﺠﺠhave َ We
َ َ ُ ُ َ َ َََْ
َ ْ َ َ ﻓﺠﻮرﻫﺎ
paths? (90:10)). In Sūrah Shams it is said:(٨ :٩١) وﻳﻘﻮاﻫﺎ
( ﻓﺄﻟﻬﻤﻬﺎthen
[God] inspired it with its evil and its good, (81:9)). After being guided to
these paths, man became a witness upon himself to good and evil and was
left with no excuse to adopt the wrong path.
The previousَ َ sūrah refers
to
َْ
ََْ ََْ ٌَ َ
ُ َ ْ َْ
ُ َ َ َ أﻟﻰﻘ
وﻟﻮ
this fact in the words: (١٥-١٤ :٧٥) ﻣﻌﺎذﻳﺮه
ﺑﺼﺮﻴة
ﻏﻔﺴﻪ
ﺒﻟ
اﻹﻧﺴﺎن
ﺑﻞ
(in
ِ
ِ ِ ِ
ِ
fact, he himself is a witness upon his own self however much he may put
up excuses.)
ً ُ َ ﺷﺎﻛﺮا َو ﻣﺎ
ً ِ َ ( إﻣﺎit is now up to him to be grateful or
The words ﻛﻔﻮرا
ِ
ِ
ungrateful) mention man’s freedom of choice: after giving man the
awareness to distinguish between good and evil, the Almighty gave him
the choice to adopt whichever path he wanted. If he treads the path of
virtue, he will become grateful to his Lord and will be rewarded for it,
and if he treads the path of vice, he will become ungrateful and will be
punished for it.
5

ً َ ْ ََ ً َ َ َ
َْ ََْْ َ
ً َ َ وأﻏﻼﻻ
ﺳﻼﺳﻼ
ﻟﻠﺎﻜﻓﺮﻳﻦ
(٤) وﺳﻌﺮﻴا
ِ ِإﻧﺎ أﻗﺘﺪﻧﺎ
ِِ
ِ
ِ

This verse mentions the obvious consequence of man being blessed
with the ability to distinguish between good and evil: when the Almighty
has blessed man with this ability, He will definitely reward those who
are grateful to Him, and will punish those who are ungrateful to Him. If
this does not happen, then blessing him with this ability would be a
useless act. But God is wise and it is against His wisdom for Him to do
something meaningless.
The implication of the verse is that since the Almighty has blessed man
4. We showed him the path. It is now up to him to be grateful or ungrateful.
5. We have prepared for the disbelievers chains and yokes and a blazing fire.
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with the awareness to distinguish between good and evil, hence the
grateful and the ungrateful will not be treated equally by Him. For the
latter, chains and yokes and a blazing fire is ready to greet them: their feet
shall be put in chains and necks in iron yokes and they will be dragged
towards Hell and cast into it.
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َ َ َْ ْ َ َُ َْ َ ََْْ
ُ َ َ ُ َ َْ ًْ َ
َ َ ﻓﻔﺠﺮو
َ ُ َ ﺎﻛن
ً ُ َ ﻣﺰاﺟﻬﺎ
ُ ِّ َ ُ اﷲ
ﻏﻬﺎ
ﻋﺒﺎد
ﺑﻬﺎ
ﻳﺮﺸب
ﻗﻴﻨﺎ
(
٥
)
ﺎﻛﻓﻮرا
ﻛﺄس
ِ
ٍ ِإن اﻷﺑﺮار ﻳﺮﺸﺑﻮن ِﻣﻦ
ِ ِ
ِ
ً َْ
6
(٦) ﻳﻔﺠﺮﻴا
ِ
These verses mention the fate of the grateful in contrast to that
َ of the
ْ
َ
َ
disbelievers mentioned in the previous verse. They are called ( أﺑﺮارloyal).

The real meaning of  ِ ْﺑﺮis “fulfilment of promises and trusts” and the real
ُ
meaning of the word ٌ ﺷﻜﺮis to acknowledge and discharge one’s obligation
towards favours received. A clear element of commonality exists between
the two words. Servants of God who acknowledge their obligation towards
His favours andْ carry it out are the ones who should be called loyal.
ٌ َ
The word  ﺎﻛسis used both for a drink and the cup in which it is drunk.
ٌ َ
The word  ِﻣﺰاجmeans a flavour added to temper a drink. At times, in
order to reduce the intensity of the taste, smell and flavour of food and
drinks, certain things are added to them at the time of consumption. In
classical Arabic poetry, we find mention of such substances and other
similar ones being added to wine for this purpose. In Paradise, this
flavour will be taken from the sweet water from the fountain of kāfūr.
ٌ ْ ُ َ here does not refer to camphor, its general connotation.
The word ﺎﻛﻓﻮر
The Qur’ān itself has clarified that it is a spring in Paradise on whose
banks its dwellers will sit and drink wine. They will add the flavour of this
spring’s water to the wine and make it even more tasty and flavoursome.
A question may arise here on the reason for the spring being named kāfūr.
Though such a question should generally not arise in case of names, yet
the thought does cross one’s mind that there must be some relationship
between the entity and its name. This relationship is of the category of the
mutashābihāt and only those who are fortunate enough to reach Paradise
and drink from this spring will get the answer to this question.
َ ُ َ ْ َ is an adverb of place just as it is in the
The  بin the expressionْ ﻳﺮﺸب ِﺑﻬﺎ
َ ُْ ُْ
ْ
َْْ ْ ُ َ ْ َ َْ
Qur’ānic expressions ﺑﺎﻟﻐﻴﺐ
ِ and ﺨﻳﺸﻮن َرﺑﻬﻢ ِﺑﺎﻟﻐﻴﺐ. The implication
ِ ِ ﻳﻮﻣﻨﻮن
is that this fountain will be reserved for the near ones of God for their wine
consumption. The word “servants of God” refer to the loyal mentioned
6. But the loyal, they indeed will drink cups of wine flavoured with camphor,
a spring near which these servants of Allah will drink and take out its channels
wherever they want.
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earlier. It is for them that the Almighty will make such an elaborate
arrangement as to reserve a fountain for their wine consumption. It may
well be kept in consideration that there is a great affinity between drinking
wine and drinking it on the banks of a fountain.
َ َ ُ ِّ َ ُ means to take out a
ً ْ َ in the expression ﻳﻔﺠﺮﻴا
ً ْ َ ﻓﻔﺠﺮوﻏﻬﺎ
The word ﻳﻔﺠﺮﻴا
ِ
ِ
lot of branches from a fountain and make a network of them. The
implication is that the dwellers of Paradise will not have to travel to this
fountain and any one from among them will be able to take out its
branches whenever he wants to; he will be able to quench his thirst and
savour his taste-buds with it without any hardship of travel.
Sūrah Dahr

7

َ َ ً َْ َ ُ ََ َ ْ
َ ُ ُ
ُ ُّ َ ﺎﻛن
ً َ ْ ُ ﺮﺷه
(٧) ﻣﺴﺘﻄﺮﻴا
ﺑﺎﺠﺬر وﺨﻳﺎﻓﻮن ﻳﻮﻣﺎ
ِ
ِ ﻳﻮﻓﻮن
ِ

Mentioned in this verse are the traits and deeds of these people which
will entitle them to such reward.
The word nadhr refers to a self-promise made to do a good deed. The
trait of these loyal people specially mentioned by the Qur’ān is fulfilment
of promises. People who are so conscientious as to fulfil self-made
promises can be expected to be even more conscientious regarding
obligations imposed on them by God. Our exegetes have widened the
scope of the word nadhr and included in it all virtuous acts whether
imposed by a person on himself or by the Almighty on him.
It should be kept in consideration that nadhr (vow) has occupied great
importance in all previous religions and it was rampant in pre-Islamic
Arabia too. People who wanted to do a virtuous deed as hajj, ‘umrah,
animal sacrifice and spending in the way of God would make vows to do
so and then would fulfil them with great fervour. The real reason among
the Arabs for this was because they were un-lettered. They were not very
conversant with religious rites, and for this reason the pious among them
would fill this gap by making vows. After the advent of Islam, when all the
principles and corollaries of religion became evident to them, the sphere of
making vows was reduced. Vows which related to polytheistic practices
were completely done away with. Others which burdened a person beyond
his capacity were either prohibited or were reformed. Since this sūrah
belongs to the period when people were yet to be informed on the details of
the directives and etiquette of Islam, vows are specially and emphatically
mentioned in it. Later, when all the sharī‘ah had been revealed, the sphere
of vows was reduced, as is mentioned earlier.
ٌ َ ْ ُ means “wide-spread and all-embracing”. It refers to the
The word ﻣﺴﺘﻄﺮﻴ
ِ
7. They used to keep their vows and remained fearful of the Day whose
horror will spread far and wide.
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degree of fear such people had of the punishment of the Hereafter which
would be wide-spread and all-embracing. In other words, on that day each
and every person, low or high, poor or rich, ruler or ruled and even the
worshippers and their deities will have to face the horrors of that day.
Only those whom the Almighty will protect will be saved from it.
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8

َ ُ َُْ
ِّ ُ َ َ َ َ
ً وﻳﺘ
َ َ ً ْ ﺣﺒﻪ
ً َ َ ﻴﻤﺎ
(٨) وأﺳﺮﻴا
ِ ِ ِ وﻳﻄﻌﻤﻮن اﻟﻄﻌﺎم ﺒﻟ
ِ
ِ
ِ ﻣﺴﻜﻴﻨﺎ

This is a mention of how these people deal with their fellow human
beings: they fulfil the needs of the poor, orphans and the captives while
َ ْ
disregarding their own. The word ٌ ِإﻃﻌﺎمis not used in the limited sense of
providing food only. It includes providing other basic necessities of life.
It is used in this broad meaning in the Qur’ān.
ِّ ُ َ َ
Generally, people have regarded the antecedent of the pronoun in ﺣﺒﻪ
ِ ﺒﻟ
to be God. They interpret the verse to mean that the righteous people feed
the poor and the orphans because of their love for God. Although this
interpretation is grammatically possible, I, in the light of parallel verses of
the Qur’ān, prefer the interpretation of those who regard this antecedent to
be food. Thus, as per this interpretation, the verse means that these people
give preference to the need of the poor and the orphans even though they
are needy themselves.
There are various reasons for preferring this view:
Firstly, the character of the loyal people of God is being portrayed and
the Qur’ān says that people who are truly loyal to God are the ones who
spend in the way of God what is dearest to them; it is dear to them because
it is either very valuableُ in itself
ْ ْ ُ َ َ they
ْ ُ ُ or َ because
َ badly need it. Thus the
َ ُّ
ﻣﻤﺎ
ﺗﻨﻔﻘﻮا
ﺣ
اﻟﺮﺒ
ﻳﻨﺎﻟﻮا
ﻟﻦ
(you shall never be truly
Qur’ān says: (٩٢ :٣) ﺤﺗﺒﻮن
ِ ِ ِ
ِ
loyal until you spend in the way of
what youَ dearlyَ cherish,
(3:92)).
ٌ َ God
َ َ ْ َ ْ ُ ََ َ ُ َُْ
َ َ ْ ﺎﻛن
At another place, it is said:(٩:٥٩) ﺑﻬﻢ ﺧﺼﺎﺻﺔ
وﻟﻮ
أﻧﻔﺴﻬﻢ
ﺒﻟ
وﻳﺆﺛﺮون
(and
ِ
ِِ
ِ ِ
they give preference to the poor and the indigent over themselves even
though they are in need, (59:9)).
Secondly, in a succeeding
the reward of these loyal people is
ً َ ُ َ verse,
َ ﺑﻤﺎ
َ وﺟﺰاﻫﻢ
ْ ُ َ َ َ (and as reward for being patient
ً َ َ ﺟﻨﺔ
mentioned thus: وﺣﺮﻳﺮا
ﺻﺮﺒوا
ِ
ِ
gave them Paradise and robes of silk.) A little deliberation will show that
the real aspect which highlights their patience is that in spite of being needy
themselves they feed and clothe the orphans and the poor. If the other
interpretation is adopted, there is nothing in the verse which highlights their
trait of patience even though the discourse entails it. Thisَ َ explanation
ِّ ُ
automatically ascertains the antecedent of the pronoun in ﺣﺒﻪ
ِ ﺒﻟ.
8. And they used to give food to the poor, the orphan and the captive in spite
of being in need for it.
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Thirdly, the spending in the way of God which is from one’s dear and
cherished wealth and is done while sacrificing one’s own needs is in fact
the very one meant to please God. With regard to this, the subject of God’s
love automatically is raised in it.
In this verse, captives are mentioned alongside the poor and the indigent
keeping in view the circumstances of those times. Captives who were
arrested in those times for a crime or some investigation would generally
fulfil their needs by asking people. It is evident from the statements of
Qādī Abū Yūsuf that this situation remained till the time of the Abbasids.
In current times, the nature of the jail punishment has changed a lot and
one does not need to spend on the captives the way it was once needed;
however, there are still various situations in which one may need to spend
on the captives and their attendants under this very head.
Sūrah Dahr

ََ ً َ َ ْ ُ ْ ُ ُ َ
ُ ََ
ْ َ ْ ُ ُ ُْ َ
ً ْ َ رﺑ َﻨﺎ
ِّ َ ﻣﻦ
ْ ﺨﻧﺎف
ً ُ ُ وﻻ
ﻳﻮﻣﺎ
( ِإﻧﺎ٩) ﺷﻜﻮرا
ﻧﺮﻳﺪ ِﻣﻨﻜﻢ ﺟﺰاء
ِ
ِ ِ ﻏﻄﻌﻤﻜﻢ
ِ ﻟﻮﺟﻪ
ِ ِإﻏﻤﺎ
ِ اﷲ ﻻ
ً َُ
ً َ ْ َ ﻗﺒﻮﺳﺎ
9
(١٠) ﻗﻤﻄﺮﻳﺮا
ِ

This is a mention of the inner motivation of their spending in the way
of God.
ُ َ and ﻗﻤﻄﺮﻳﺮ
َ ْ َ are used to describe the Day of
The adjectives of ﻗﺒﻮس
ِ
Judgement. The former means “something harsh and severe” and the
latter actually has come to emphasize the intensity of the first. Such will
be the harshness and cruelty of that day that no one will be able to help
anyone. On that day, everyone will have to encounter the results of his
deeds. The mercy of God will be earned by only those who, to earn His
pleasure, had sympathized with the poor and the indigent and ignored
their own needs to fulfil theirs.
This verse does not necessarily mean that this statement was uttered by
the people who are helped by them. It is actually an expression of their
inner motive behind spending for the cause of God only; they have
nothing to drive them in this undertaking except the fear of the Hereafter.
10

ً َ ْ َ ْ ُ َ َ َْْ َ َ َ ُ ْ ُ َ ََ
ً ُ ُ َ ﻧﺮﻀة
(١١) وﺮﺳورا
ﻮم وﻟﻘﺎﻫﻢ
ِ ذﻟﻚ ا
ِ ﻓﻮﻗﺎﻫﻢ اﷲ ﺮﺷ

This is a mention of their reward: since they remained fearful of a harsh
and cruel day and spent in charity to protect themselves from the horrors
9. [their motivation being:] we are feeding you for Allah only. No reward do
we desire from you nor gratitude. We dread from our Lord a Day, harsh and
cruel.
10. So Allah saved them from the affliction of that Day and bestowed them
with freshness and joy.
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of that day, the Almighty will protect them from the afflictions of that day,
and when all faces will be grim and desolate on that day, theirs will glow
with freshness and joy.
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ً َ َُ َ َ ْ ُ َ َ َ
ً َ َ ﺟﻨﺔ
(١٢) وﺣﺮﻳﺮا
وﺟﺰاﻫﻢ ِﺑﻤﺎ ﺻﺮﺒوا
ِ
َ
َ َ
ُ
The words ( ِﺑﻤﺎ ﺻﺮﺒواfor
patient) refer to the patience mentioned
َ َ being
َ ُ َُْ
ُ
ِّ
َ
َ
in the earlier verse ﺣﺒﻪ
ِ وﻳﻄﻌﻤﻮن اﻟﻄﻌﺎم ﺒﻟ
(and they used to give food in
ِ

11

spite of being in need of it). Only a person who is patient will give his
food to others in spite of being inflicted with hunger himself.
They will be blessed with Paradise so that they can eat its fruit and
benefit from its eternal bliss and will be blessed with silk so that they
wear its robes. These favours include a place to live, food to eat and
clothes to wear.
12

ََ َ َ
ََ ً ْ َ َ َ ْ ََ َ
ُ
َ َ ْ ﺒﻟ
ً َ ْ َ وﻻ
(١٣) زﻣﻬﺮﻳﺮا
ﺷﻤﺴﺎ
ﻓﻴﻬﺎ
ﻳﺮون
ﻻ
اﻷراﺋﻚ
ﻣﺘﻜﺌﻦﻴ ِﻓﻴﻬﺎ
ِ
ِ
ِ
ِِ
ِ

The implication of this verse is that these people will remain secure
from the hardships of heat and cold and recline on thrones. Their sun will
provide light and energy to them but will not produce the heat which
bothers a person. In this way, the weather in Paradise will always remain
salubrious, healthy and enjoyable. They will never encounter the
monotony of autumn and the cold winds of winter.
13

ً ْ َ َ ُ ُ ُ ْ َ ِّ ُ َ َ ُ َ ْ ْ َ َ ً َ َ َ
(١٤) ﻗﻄﻮﻓﻬﺎ ﺗﺬ ِ ﻼ
ﻴﻬﻢ ِﻇﻼﻟﻬﺎ وذﻟﻠﺖ
ِ
ِ وداﻏﻴﺔ ﻋﻠ

The implication of this verse is that the dwellers of Paradise will not
need to make any effort to obtain its luxuries. Everything will be readily
and easily accessible to them.
14

ُ ََُ
َْ َ ُ َ
َ ْ َ َ َ ْ ََ
َ
َ ﻋﻠﻴﻬﻢ
ْ ﺑﺂﻏﻴﺔ
ْ ْ َ َ وﻳﻄﺎف
ْ
َ
َ
ً
َ
َ
(
١٥
)
ﻗﻮارﻳﺮ
ﺎﻛﻧﺖ
وأﻛﻮاب
ﻓﻀﺔ
ﻣﻦ
(١٦) ﻳﻘﺪﻳﺮا
ِ
ٍ
ٍ
ٍ ِ ﻗﻮارﻳﺮ ِﻣﻦ
ِ
ِ ﻓﻀﺔ ﻗﺪروﻫﺎ
ِ
ٍ
ِ
ِ
ِ
ِ

These utensils will appear to be made of crystal yet its substance will
be of silver.
َ ُ َ
ً ِ ْ َ ﻗﺪروﻫﺎ
The expression ﻳﻘﺪﻳﺮا
refers to the fact that the cups and utensils
will be made in various shapes and sizes and the attendants of Paradise
11. And as reward for being patient gave them Paradise and robes of silk.
12. They will be reclining in it on thrones and will feel neither the heat of the
sun nor the cold of the winters.
13. The shades of the orchards of Paradise will bow down over them and the
clusters of their fruits will be within their easy reach.
14. And dishes of silver and goblets of crystal will be passed around them.
The crystal will be of silver which they will have very aptly arranged.
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will have decorated various shelves with them. The purpose of all this
arrangement will be that they are able to provide any set in accordance
ً ِ ْ َ encompasses all
with time, circumstances and need. The word ﻳﻘﺪﻳﺮا
these meanings, and it is difficult to find a single word to translate all
these meanings.
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15

ً َ ْ َ
ً َ َ َُ َ َ َ ًَْ َ َ َْ َُْ
ُ َ ًْ َ
َ
(١٨) ﺳﻠﺴﺒﻴﻼ
( ﻗﻴﻨﺎ ِﻓﻴﻬﺎ ﺗﺴﻰﻤ١٧) زﺠﻧﺒﻴﻼ
ِ
ِ وﻳﺴﻘﻮن ِﻓﻴﻬﺎ ﻛﺄﺳﺎ ﺎﻛن ِﻣﺰاﺟﻬﺎ

Earlier verses mention the fountain of Kāfūr. These verses mention
another fountain called Salsabīl. I have already referred to earlier that they
do not reflect their literal meaning. The literal meaning of Zanjabīl is dry
ginger; however, names are adopted because of some very minute
association with their meaning. There are so many things and objects of
Paradise which are mentioned in the Qur’ān; however, we are not able to
ascertain the exact nature of these things through their names. It is
sufficient for us that the Almighty has informed us of these names. God
willing, we will be able to know the exact nature as well. Another name of
this fountain is Salsabīl. In the opinion of Zujāj, it means is “freely
flowing”. It has obviously been named thus because of the flowing nature
of the fountain, which is just one of its varied features.
16

ًُ ُْ ْ ُ َْ َ ْ ُ َ ََْ َ َ ُ َُ ٌ َْ ْ َْ َ ُ ُ َ َ
ً ُ َ ﻟﺆﻟﺆا
(١٩) ﻣﻨﺜﻮرا
ﺣﺴﺒﺘﻬﻢ
وﻳﻄﻮف
ِ ﻋﻠﻴﻬﻢ ِو ان ﺨﻣﺘون ِإذا رأﻓﺘﻬﻢ
ِ

Mentioned in this verse are the characteristics of the boys who would
attend to the dwellers of Paradise and present goblets and cups to them.
There are two reasons that these boys will be graced with eternal youth:
Firstly, since these attendants will be young and youthful, they will be
very vigilant, efficient and enthusiastic in their service. Secondly, they
will always stay the same age due to which they will be forever alert and
because of remaining in service to their masters for such a long time they
will become aware of their temperament, habits and taste. It may be kept
in consideration that efficiency in service depends very much on
experience. An old attendant has experience but he loses his vigour for
work. A newly employed attendant is very enthusiastic but he lacks
experience and style, and as a result can become a cause of bother for his
master. In Paradise, both these deficiencies will be covered and the
Almighty will provide attendants each and every ability of whose will be
eternal.
15. And they will be given to drink another wine flavoured with the spring of
Zanjabīl. This is a spring therein called Salsabīl.
16. And they will be attended by boys who will never grow old. When you
see them you will think that they are pearls scattered about.
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ُ َ ًُُْ ْ َُْ َ ْ َََُْ َ
ً
The words ﺣﺴﺒﺘﻬﻢ ﻟﺆﻟﺆا ﻣﻨﺜﻮرا
ِ  ِإذا رأﻓﺘﻬﻢmention their beauty, elegance
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and sophistication as well as them being well-dressed. Whenever one
sees them, one will think that they are pearls scattered about.
17

ً ْ ُ َ ً َ َ ََْ َ َ ََْ َ َ
ً َ وﻣﻠﺎﻜ
ﻧﻌﻴﻤﺎ
(٢٠) ﻛﺒﺮﻴا
ِ و ِذا رأﻳﺖ ﻋﻢ رأﻳﺖ
ِ

These words do not need any explanation. Each part of Paradise will
have blessings and regal splendour for its dwellers.
18

ُّ ُ َ ٌ َ ْ َ ْ َ ٌ ْ ُ
ُ ُ ﻋﻴﺎب
ُ َ ﻬﻢ
ْ ُ ُّ َ وﺳﻘﺎﻫﻢ
ْ ُ َ َ َ ﻣﻦ ﻓﻀﺔ
ْ َ َ َ وﺣﻠﻮا
ْ ُ َ
ً ُ َ ﺮﺷ ًاﺑﺎ
َ َ رﺑﻬﻢ
(٢١) ﻃﻬﻮرا
ﺳﻨﺪس ﺧﺮﻀ و ِﺳﺘﺮﺒق
ٍ
ٍ ِ ِ أﺳﺎور
ِ َِﺨ
ِ
َ

The word ﺨﻲﻟ
ِ is an adverb of place declined as an accusative of state
(hāl) and refers to the outer garments of the dwellers of Paradise: robes
and coats.
These outer garments will be made from sundus and istabraq which
are the names of famous Persian silk fabrics. Some people have
differentiated between the two with regard to their thickness; this
research, however, is unnecessary. Here they refer to the sundus and
istabraq of Paradise, whose real form is known to God only. The people
of Arabia were more acquainted with Persian and Egyptian cultures;
therefore, in order to delineate the blessings of Paradise, most things
which belonged to these cultures have been presented before them. In
those days, the kings would generally wear robes of sundus and istabraq.
It is obvious that if outer garments are made of such exquisite cloths,
their inner garments would be even more soft and elegant. The verses
only mention the outer garments, and leaves the reader to analogously
deduce what else they shall be wearing.
ُّ ُ َ
ْ َ َ َ وﺣﻠﻮا
Consider next the expression: ﻓﻀﺔ
(and they will be made
ٍ ِ أﺳﺎور ِﻣﻦ
ِ
to wear bracelets of silver). The kings of those times used to wear
bracelets of gold and silver. Here mention is of bracelets of silver only;
َ ْ َُ
َ ﺤﻳﻠﻮن
ْ ﻓﻴﻬﺎ
however, in
Sūrah
Kahf,
bracelets
of
gold
are
also
mentioned
ﻣﻦ
ِ
ِ
َ
ََ
َ َ (they shall be decked with bracelets of gold, (18:31)).
(٣١:١٨) ذﻫﺐ
أﺳﺎور ِﻣﻦ
ٍ
ِ
Sūrah Hajj (22:23) and Sūrah Fātir (35:33) also mention this. This would
mean that the dwellers of Paradise will be blessed with a variety of
jewellery: whenever they desire they will be able to wear gold bracelets
and those among them who desire silver ones will also be able to do so.
Variety and difference in taste are very natural things. In Paradise, due
consideration will be given to each person’s taste and choice. The
17. Wherever you look you will see great favours and a grand kingdom.
18. Their outer garments will be of green silk and brocade. And they will be
made to wear bracelets of silver. And their Lord will give them pure wine to
drink.

99َ
َ ْ ََ َ َ َ ُ َ َ
ُ
following verses of Sūrah Qāf bear witness to this: ﻟﻬﻢ ﻣﺎ ﻳﺸﺎؤون ِﻓﻴﻬﺎ و ﻓﻨﺎ
ٌ َ
(٣٥:٥٠) ﻣﺰﻳﺪ
ِ (there they shall have all they desire, and We shall have yet
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more to give, (50:35)).
This is the interpretation offered by the exegetes; however, my mind
also goes towards another aspect: Dwellers of Paradise will enjoy
different status, as is evident from Sūrah Wāqi‘ah. One category will be
that of the sābiqūn (the foremost) and the muqarrabūn (the near ones)
and another category will be of the ashāb al-yamīn (companions of the
right hand). It is but natural that there exist a difference in the sections of
Paradise they dwell in and the favours they be blessed with. The Qur’ān
has also alluded to this difference; so on the basis of this difference it is
possible that the Qur’ān has mentioned silver bracelets at one place and
gold ones at another.
ً َ َ رﺑﻬﻢ
ْ ُ ُّ َ وﺳﻘﺎﻫﻢ
ْ ُ َ َ َ : In verse
ً ُ َ ﺮﺷاﺑﺎ
There is a point worthy of attention in ﻃﻬﻮرا
ْ
َ
َ َ
َ ُ َ ﺎﻛن
ْ َ ُ َ ْ َ اﻷﺑﺮار
ً ُ َ ﻣﺰاﺟﻬﺎ
َ َ ْ َ ْ ( إنthe
ﻛﺄس
five above, the words are: ﺎﻛﻓﻮرا
ِ
ٍ ﻳﺮﺸﺑﻮن ِﻣﻦ
ِ
loyal, they indeed will drink cups
of
wine
flavoured
with
camphor).
Later,
ْ
ً َ َ َُ َ َ َ ً َ َ َ َْ َُْ
in verse seventeen, it is said: زﺠﻧﺒﻴﻼ
ِ ( وﻳﺴﻘﻮن ِﻓﻴﻬﺎ ﻛﺄﺳﺎ ﺎﻛن ِﻣﺰاﺟﻬﺎthey will be
given to drink another wine flavoured with the spring of Zanjabi$l) and
ً َ َ رﺑﻬﻢ
ْ ُ ُّ َ وﺳﻘﺎﻫﻢ
ْ ُ َ َ َ (and their Lord will give them pure
ً ُ َ ﺮﺷاﺑﺎ
here it is said: ﻃﻬﻮرا
wine to drink). Connoisseurs of the languageْ َ can easily appreciate
the
َ َُ َْ ًَْ َ َ َْ ُْ
ْ ﻮن
subtle difference between the three styles of: ﻛﺄس
ﻣﻦ
ﻳﺮﺸﺑ
,
ﻛﺄﺳﺎ
ﻓﻴﻬﺎ
ﻳﺴﻘﻮن
ٍ
ِ
ِ
ْ ُ ُّ َ ﺳﻘﺎﻫﻢ
ْ ُ َ َ . The question is: why this difference in style? In my
and رﺑﻬﻢ
opinion, it signifies that the loyal will gradually come closer to God and at
last reach the point when their Lord Himself will make them drink pure
wine. We cannot imagine in this world what this pure wine will be like.
For this reason, the Qur’ān has not compared it to something we know of
the way it has in the case of the fountains of Kāfūr and Salsabīl. Only the
Almighty knows what it will be like. At times, I am driven to believe that
these words refer to the musk-sealed pure wine which will be reserved for
the near ones of God only, and which is referred to with great emphasis in
Sūrah Mutaffifīn in the following words:

َْ
َ ُ ََ ُْ ْ َ َََْ َ َ َ َ ٌ ْ ُ ُ َ
ُ ُ َ َ اﻟﻤﺘﻨﺎﻓﺴﻮن
َ ْ َ َْ ُْ
وﻣﺰاﺟﻪ
ذﻟﻚ ﻓﻠﻴﺘﻨﺎﻓﺲ
ٍ ُ رﺣﻴﻖ
ِ
ِ ِ ﺨﻣﺘﻮم ِﺧﺘﺎﻣﻪ ِﻣﺴﻚ و
ِ
ٍ ِ ﻳﺴﻘﻮن ِﻣﻦ
َ ُ َ ُْ َ ُ َ َْ ًْ َ
َْ ْ
ﺗﺴﻨﻴﻢ ﻗﻴﻨﺎ ﻳﺮﺸب ِﺑﻬﺎ
(٢٨-٢٥ :٨٦) اﻟﻤﻘﺮﺑﻮن
ٍ ِ ِﻣﻦ

Pure wine, sealed shall be given to them to drink; the seal will be of
musk. And it is for this thing, those who wish to strive, should strive
with enthusiasm. And it will be mixed with tasnīm, a special spring
on whose banks these favoured ones shall sit and drink. (86:25-28)

Sūrah Dahr

َ َ َ َ
ْ ُ ُ ْ َ ﺟﺰاء َو َ َن
ْ ُ َ ﺎﻛن
ً ُ ْ َ ﺳﻌﻴﻜﻢ
ً َ َ ﻟﻜﻢ
19
(٢٢) ﻣﺸﻜﻮرا
ِإن ﻫﺬا
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The implication of this verse is that after receiving all these blessings,
their Almighty will praise them in these words. The righteous will be
rewarded because of their own deeds and will not need the efforts and
recommendations of others to be given these favours. Concealed in these
words is a slant on people who by relying on the intercession of their
alleged deities remained indifferent to reward and punishment even
though none of them will be of any benefit to them when the time comes.
20

ً َْ َ ْ ُْ َ َْ َ َْ َ ُ َْ
ْ ُ َ َ ِّ ْ ُ ْ ْ َ
ً ﻣﻨﻬﻢ
ْ ُ ْ ﺗﻄﻊ
ً ُ َ آﺛﻤﺎ َ ْأو
(٢٤) ﻛﻔﻮرا
(
٢٣
)
ﻳﺰﻨﻳﻼ
ِ ِ ﺤﻟﻜﻢ َرﺑﻚ َوﻻ
ِ
ِ ِ ﻓﺎﺻﺮﺒ
ِ
ِ ِإﻧﺎ ﺤﻧﻦ ﻧﺰﺠﺎ ﻋﻠﻴﻚ اﻟﻘﺮآن

These verses occur in this sūrah with exactly the same purpose and
َ َ ْ َ َ َ
ْ ِّ َ ُ َ
stress as the following verse of Sūrah Qiyāmah: ﺑﻪ
ﻻ
ِ ِ ﺑﻪ ِﻟﺴﺎﻧﻚ ِ َﺤﻛﻌﺠﻞ
ِ ِ ﺤﺗﺮك
(١٦:٧٥) (to swiftly learn it, do not hastily move your tongue to read it,
(75:16)). The purpose and stress is that once the fate of the believers and
the disbelievers has been stated, the Prophet (sws) is asked to show
patience and to wait for the decree of the Almighty. He should carry out
his duties with perseverance and wait for God’s judgement. Whatever the
Qur’ān is informing
people shall necessarily manifest itself.
ً ْ َ َ these
ُْ َ َْ َ َْ َ ُ َْ
ْ
The verse ﻳﺰﻨﻳﻼ
ِ  ِإﻧﺎ ﺤﻧﻦ ﻧﺰﺠﺎ ﻋﻠﻴﻚ اﻟﻘﺮآنaddresses the Prophet (sws) and
tells him that he has not authored the Qur’ān and presented it to people
nor has he asked God to send it down to him so that it is his
responsibility to prove the truths and premises it presents and to make
people see the realities it presents. The fact of the matter is that it is the
Almighty Who has revealed it to Him in an elaborate and profound
ُ ْ َ إﻧﺎ
manner. One should keep in mind the stress sounded by the words ﺤﻧﻦ
ِ
(It is We). The implication is that when the Almighty has revealed the
Qur’ān to the Prophet (sws), he should not worry about the opposition
and idle talk of people. It is the responsibility of the Almighty to deal
with these people and He is sufficient to do this.
َْ
The emphasis sounded by the word ﻳﺰﻨﻳﻞ
ِ is that this Qur’ān is not a
request put forth by its presenter nor is it something baseless which will
disappear into nothingness because of the animosity of people. On the
other hand, it has been comprehensively and thoroughly revealed by the
Almighty. Every single word of it will come true both in this world and
in that to come.
َ ِّ ْ ُ ْ ْ َ
ْ ْ َ
In the section of the verse ﺤﻟﻜﻢ َرﺑﻚ
ِ ِ ﻓﺎﺻﺮﺒ
ِ , the preposition  لafter ﻓﺎﺻﺮﺒ
ِ
19. Indeed, this is a reward of your deeds and your effort has been accepted.
20. We alone have revealed this Qur’ān to you in an elaborate manner. So
with perseverance wait for the judgement of your Lord and pay no heed to any
sinner or ingrate among them.
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shows that the latter word encompasses the meaning of “wait” in it. The
implication is that when the Prophet (sws) has not demanded that such a
book be sent down to him, why is he worried about the objections and
demands of the people; his responsibility, which he should keep on
discharging, is only to communicate this Book to them and wait for the
judgement of the Almighty; he should not in the least worry about the
demand of these wretched and worthless people regarding being shown
ْ ُ
the punishment that the Qur’ān is warning them of. The word ﺗﻄﻊ
ِ here
connotes “paying heed”. I have explained this shade of its meaning
elsewhere. In Sūrah ‘Alaq, itْ has been usedَ inَ this very meaning in the
ْ َ َ ْ ُ ْ َ ُْ ُ
following verse: (١٩ :٩٦) واﻗﺮﺘب
ﺗﻄﻌﻪ واﺳﺠﺪ
ِ ( ﺎﻠﻛ ﻻdo not pay heed to him
ِ
and bow down in prostration and
draw
near,
(96:19)).
َُ َْ ً
َ
ً
Consider
next
the words آﺛﻤﺎ أو ﻛﻔﻮرا
.
In verse three, occur the words ﺷﺎﻛﺮ
ِ
ِ
َُ
َ
ْ
َ
ً ُ ﺷﺎﻛﺮا َو ﻣﺎ
ُ َ َ َ
ً َ
and ﻛﻔﻮر: ﻛﻔﻮرا
him the path. It is
ِ ( ِإﻧﺎ ﻫﺪﻓﻨﺎهWe showed
ِ ِ اﻟﺴﺒﻴﻞ ِإﻣﺎ
ً
now up to him to be grateful or ungrateful). Here آﺛﻤﺎ
ِ occurs as an opposite
َ
ً is used for the person who usurps the rights of others.
to ﺷﺎﻛﺮ
.
The
word
آﺛﻤﺎ
ِ
ِ
These rights are of two
types: rights of God and rights of fellow human
ً ُ َ is used for the person who usurps the rights of God
beings. The word ﻛﻔﻮرا
ً is used for the person who usurps the rights of his fellow
and the word آﺛﻤﺎ
ِ
human beings. These two attributes are generally inseparable for a person
who usurps the rights of his fellow human beings will never be the one
who fulfils the rights of the Almighty. However, there are differences in the
inclinations and proclivities of people. This malady manifests itself in
people in various forms. In some, it produces stinginess, greed and
callousness which make them an enemy of virtue. In some others, it
produces egotism, selfishness and arrogance which stop them from bowing
down before the truth. In the Quryash, we find characters of both these
types in the persons of Abū Lahab and Abū Jahal respectively.
َ ً ْ ُ ْ Keeping
ْ ُ ََ
ْ
bothَ these characters in consideration come the words: آﺛﻤﺎ أو
ﺗﻄﻊ ِﻣﻨﻬﻢ
ِ
ِ وﻻ
ً ُ and explain to the Prophet (sws) that his adversaries are of two types:
ﻛﻔﻮرا
either they are those caught in lust and greed of worldly pleasure and as
such have become his enemies or are the ones who have been overcome by
egotism which is not letting them acknowledge the truth; both these types
of people are not worthy of paying heed to; their malady has no remedy.
Sūrah Dahr

21

ً َ َ ً َ ْ ُ َ ِّ َ َ ْ ْ ُ ْ َ
ً َ ً ْ َ ُ ْ ِّ َ َ ُ َ ْ ُ ْ َ ْ ْ َ
(٢٦) ﻃﻮﻳﻼ
وأﺻﻴﻼ
ﻼ
وﺳﺒﺤﻪ
ﻓﺎﺳﺠﺪ
اﻟﻠﻴﻞ
وﻣﻦ
(
٢٥
)
ِ
ِ واذﻛﺮ اﺳﻢ رﺑﻚ ﺑﻜﺮة
ِ
ِ

The previous verse urges people to be patient. These verses now
prescribe the way to be patient. The words “dawn to dusk” are all21. And remember the name of your Lord from dawn to dusk and prostrate
yourselves before Him in the night and glorify Him till late at night.
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encompassing and remembrance is used in the general sense and
includes the daily prayers as ً well ً as
general utterances for
َ ُ ْ various
ِّ
َ
َ
ْ
َ
remembering God. The words ﻃﻮﻳﻼ
ِ ( وﺳﺒﺤﻪ ﻼand glorify Him till late at
night) refer to the tahajjud prayer. Details of this prayer are found in
preceding sūrahs especially Sūrah Muzzammil.
Sūrah Dahr
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ً َ ً ْ َ ْ ُ َ َ َ َ ُ َ َ َ َ َ َ ْ َ ُّ ُ َ ُ َ
(٢٧) ﺛﻘﻴﻼ
ﺤﻳﺒﻮن
ِإن
ِ
ِ ﻫﺆﻻء
ِ اﻟﻌﺎﺟﻠﺔ وﻳﺬرون وراءﻫﻢ ﻳﻮﻣﺎ
ِ

Here an assurance is sounded to the Prophet (sws) by informing him of
the real malady of his opponents: these people are merely trying to cover
up the reality by raising doubts on his preaching. Their real malady is that
they are slaves to worldly pleasures and do not have the courage to give up
these pleasures which are immediate as compared to those of the
Hereafter. However hard the Day of Judgement may be, they raise some
artificial objections about it in order to conceal their lust for this world. By
doing so, they actually want to give the impression to their people that if
they are not accepting the Prophet’s message, it is not because of
stubbornness and selfishness; it is rather because of some genuine reasons.
23

ً ْ َ ْ َُ َ ْ َ َْ َ َْ َ َ ْ ُ َ ْ َ َْ َ َ َ ْ ُ َ ْ َ َ ُ َْ
(٢٨) ﻳﺒﺪﻳﻼ
ِ ﺤﻧﻦ ﺧﻠﻘﻨﺎﻫﻢ وﺷﺪدﻧﺎ أﺮﺳﻫﻢ و ِذا ِﺷﺌﻨﺎ ﺑﺪﺠﺎ أﻣﺜﺎﻟﻬﻢ

This verse sounds a threat to the Prophet’s adversaries as well as
answers their greatest objection about the Day of Judgement: their greatest
doubt mentioned in the Qur’ān is about the possibility of being recreated
when they die and their remains decay into dust. The verse says that the
Almighty has created them and He alone has strengthened their joints and
muscles. When He has done all this, which they cannot deny, why can’t
He repeat this act when He wants to? When initial creation was not a
bother for Him,
ً ْ how
َ َ can it become difficult for Him a second time?
The words  َ ﺷﺪَ اﺮﺳاmean
“to strongly mould joints and tissues together”
ُ َ ْ َ ْ َ point to the fact that it is in the power of the
and the words ْﺑﺪﺠﺎ أﻣﺜﺎﻟﻬﻢ
Almighty to recreate these very joints and tissues they have been given
in this world.
24

ً َ ِّ َ َ َ َ َ َ ْ َ َ ٌ َ ْ َ َ
(٢٩) ﺳﺒﻴﻼ
ِ ِﻫﺬه
ِ ﺗﺬﻛﺮة ﻓﻤﻦ ﺷﺎء اﺨﺗﺬ ِإﻰﻟ
ِ ِإن
ِ رﺑﻪ

This verse is an expression of God’s self-sufficiency: This reminder

22. These people only love this world of immediate benefits and ignore a
heavy Day that is to come.
23. We alone created them and strengthened their joints and whenever We
intend We will replace them in exactly the same form they are in.
24. This is a reminder. So whoever wishes he should take the path of his Lord.
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which is being sounded to them is merely for their own well-being and
sympathy. Neither is there any personal benefit for God nor some personal
motive for the Prophet (sws) in it. It is on the discretion of people to accept
it and adopt the path that leads to God. Otherwise they should get ready to
face the consequences this Book is informing them of.

Sūrah Dahr

ََ ْ َ ُ ُْ
ََ َْ
َ َ َ
َ ُ ََ ََ
ً َ ﻋﻠﻴﻤﺎ
ً َ ﺎﻛن
َ ْ َ ﻳﺸﺎء ﻲﻓ
ُ ﻳﺸﺎء
َ
ُ
ﺣﻜﻴﻤﺎ
اﷲ
إن
اﷲ
رﻤﺣﺘﻪ
ﻣﻦ
ﻳﺪﺧﻞ
(
٣٠
)
ﺗﺸﺎءون ِإﻻ أن
وﻣﺎ
ِِ
ِ
ِ
ِ
ِ
ِ
َ
َ
َ واﻟﻈﺎﻟﻤﻦﻴ
َ
ْ ُ َ أﻋﺪ
ً َ َ ﻟﻬﻢ
َ
25
(٣١) ﻋﺬاﺑﺎ أ ِ ًﻤﺎ
ِِ

This is a reference to the established practice of God regarding the urge
a person has in embracing faith. I have explained it at various places in
this tafsīr: All works of the Almighty are based on His knowledge and
wisdom. He blesses only that person with the will and urge to seek
guidance who uses his higher faculties and values his innate awareness
of good and evil to which verses two and three of this sūrah refer. As for
people who waste these abilities and become blind and deaf, they never
receive guidance. For them, the Almighty has prepared Hell. They will
be cast into it because they made themselves worthy of this treatment by
wronging their souls. God Almighty is knowing and wise. He is never
unjust to His servants.
With the grace of God, I come to the end of this sūrah’s tafsīr. ﻓﺎﺤﻟﻤﺪ ﷲ
( ﺒﻟ إﺣﺴﺎﻧﻪgratitude be to God for His favour).
Lahore,
13th February, 1979 AD
15th Rabī ‘al-Awwal 1399 AH
______________

25. And you will not wish until Allah wishes. Indeed, Allah is all-knowing,
wise. He admits into His mercy whomever He wishes. And for the wrongdoers,
He has prepared a grievous punishment.

Sūrah Mursalāt
Context of the Sūrah and Relationship with the Previous Sūrah

This sūrah resembles Sūrah Dhāriyāt of the sixth group as regards its
central theme, introductory passage and line of reasoning, and resembles
Sūrah Rahmān as regards its mood and style. In Sūrah Dhāriyāt, oaths
are sworn by the multifarious effects of winds to substantiate the Day of
Judgement and punishment which will beَ meted
ْ ِّ out on
ْ that
َ ْ Day.
ُ َ ْ ُ The
ٌ َ ﻓﻦ
َ َ ﺗﻮﻋﺪون
َ
following verse of the sūrah: (٦-٥ :٥١) ﻟﻮاﻗﻊ
إﻏﻤﺎ
ِ َ ﻟﺼﺎدق َو ِإن ا
ِ
ِ
(the threat of the punishment being sounded to you is true, and reward
and punishment is bound to come, (51:5-6)) depicts its central theme.
Similarly, in this sūrah too, after the multifarious effects caused by
َ ْ ُ َ ُْ َ
winds
are presented in the form of oaths, it is stated (٧ :٧٧) ﺗﻮﻋﺪون
ِإﻏﻤﺎ
َ
ٌ( َﻟﻮاﻗﻊwhat you are being threatened with is certain to come, (77:7)).
ِ
Its resemblance in mood and
with Sūrah
َ َ Rahmān stems from the
ِّ َ style
ُ َ ُ ِّ َ
َ
ِّ
آﻵء رﺑﻜﻤﺎ
fact that just as the verse ﺗﻜﺬﺑﺎن
ِ ﻓﺒﺄي
ِ
ِ (which of the favours of
your Lord willَ you
deny?)
is
repeated
many
times
in that sūrah, similarly
ٌَْ
ِّ ُ ْ
َ
َ
ْ
َ
the verse ﻟﻠﻤﻜﺬﻧﻦﻴ
( وﻳﻞdevastation shall on that Day be upon those
ِ ﻳﻮﻣﺌﺬ
ٍِ
ِ
who deny) is repeated many times in this one. I have already explained
in the tafsīr of Sūrah Rahmān that sūrahs which contain repetitive verses
are generally addressed to those stubborn and obdurate people who try to
deny a manifest truth mainly due to arrogance and haughtiness. For such
people, arguments do not suffice; it is essential that after every argument
they be warned of their crime and its fate. If this nature of the addressees
is not taken into consideration, then just as the medicine given by a
doctor who is not aware of the temperament of a sick person is not able
to cure that person, similarly, the words of a person who is not aware of
the nature of his addressee fail to produce the desired result. Variation in
the temperament of people is a natural thing and thus keeping this in
consideration is an essential requirement of the eloquence of a discourse.
People who are not aware of this aspect think such repetitive verses to be
mere repetition, whereas the connoisseurs of the Qur’ān know that such
repetition has great majesty and grandeur.
Its relationship with Sūrah Dahr, the previous sūrah relates to the basis
of arguments offered. Though the subject of both sūrahs is the same, the
nature of arguments is different. In the previous sūrah, it is shown that
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the awareness of good and evil ordained in human nature substantiates
reward and punishment; those who deny this obvious reality are warned
while those who accept this testimony of their inner-self and set their
lives according to it are given glad tidings. In this sūrah, the signs in the
world around man are the basis of the arguments. If there is any allusion
to human nature as a basis of argumentation, it is merely a rudimentary
reference.
The mood of both sūrahs is very distinct. Glad tidings dominate the
latter while warnings dominate this sūrah. The repetitive verse in this
sūrah reflects very clearly its mood.
Sūrah Mursalāt

Analysis of the Discourse
Verses (1-7): The multifarious effects of the winds substantiate the fact

that the punishment of this world and the Hereafter of which people are
being warned is not something impossible. Whenever the Almighty
wanted, He used His winds and clouds to punish previous nations and
whenever He wants He will punish the Quraysh too through these
elements. If they want to thrive, they should seek a lesson from the signs
which signify the boons and banes of the Almighty. They must not dare
hasten it because of their deeds.
Verses (8-15): A portrayal of the horrors of the Day of Judgement.
Evident from this portrayal is that the greatest objects of this universe are
not immortal; nothing can exist of its own accord and nothing is
independent; everything exists because of God’s decree and moves with
His permission only. A day will come when the Almighty will destroy the
heavens and the earth and all that is between them. On that day, the
accounts of the messengers and their people will be presented. It will be a
very important day. Judgement will be passed on that day regarding what
the messengers told their people and how these people behaved with them.
On that day, people who rejected their messengers will be devastated.
Verses (16-19): The Quraysh are asked to seek a lesson from their
history by asking them about it; The Almighty destroyed previous
nations and the succeeding ones too who followed their ways. If this is
an established and irrefutable fact, how can God’s practice regarding
criminals change?
Verses (20-24): A reference to God’s power, providence and wisdom by
depicting the physical structure of man and his various phases of
creation. The purpose of this mention is that man’s own creation bears
testimony that re-creating him is not at all difficult for His Creator.
Mankind shall definitely be raised to life once again. Those who are
insisting on denying this will be doomed on that day.
Verses (25-28): Those who live and die, do so on the earth created by
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God. The Almighty has made available in it the means of their
sustenance. Neither is anyone beyond God’s control nor is anyone selfsufficient from His sustenance. This situation bears testimony that one
day the Almighty will necessarily gather all people. Cursed will be those
on that day who did not acknowledge His providence and power in this
world; they while remaining inebriated by the pleasures of life kept on
denying the Day of Judgement.
Verses (29-34): A portrayal of the torment that these disbelievers will
face in the Hereafter.
Verses (35-40): A depiction of the helplessness of the disbelievers.
Verses (41-45): A portrayal of the success attained by those who were
fearful of the Almighty.
Verses (46-50): A declaration of warning to the Quraysh on their
arrogance and an expression of hopelessness on their embracing faith.
Sūrah Mursalāt

Text and Translation

ِۢ ِ ْ َ َ َ
ﺣﻴﻢ
اﷲ ﻟﺮﻤﺣﺎن اﻟﺮ ِ ِ
َ ُْ ْ َ َ
ًُْ
َ َْ َ َْ ً
َ ْ ً
َ َْ َ
واﺠﺎﺮﺷات َ ْ ً
َ
ﻋﺼﻔﺎ )َ (٢
ﻓﺮﻗﺎ )(٤
واﻟﻤﺮﺳﻼت
ﻓﺎﻟﻔﺎرﻗﺎت
ﻧﺮﺸا )(٣
ﻓﺎﻟﻌﺎﺻﻔﺎت
ﻋﺮﻓﺎ )(١
ِ
ِ ِ
ِ ِ
ِ ِ
َ ُ َ ُ َ
َ َ ُّ ُ ُ ُ َ ْ
ﺗﻮﻋﺪون َ َ ٌ
َ ُْ ْ َ
أو ُ ْ ً
ذﻛﺮا )ً ْ ُ (٥
ﻋﺬرا َ ْ
ﻓﺎﻟﻤﻠﻘﻴﺎت ِ ْ ً
ﻧﺬرا
ﻃﻤﺴﺖ )(٨
اﺠﺠﻮم
ﻓﺈذا
(
٧
)
إﻏﻤﺎ
ﻟﻮاﻗﻊ
(
٦
)
ِ
ِ ِ
ِ
ِ
ِ
َ
َ ِّ َ ْ ُ ِّ َ ْ
َ ُ ُ َ ْ
َ َ ُّ ُ ُ ُ ِّ َ ْ
َ َ َْ ُ ُ َ ْ
َو ِذا اﻟﺴﻤﺎء
ﻧﺴﻔﺖ ) (١٠و ِذا
ﻳﻮم أﺟﻠﺖ
اﻟﺮﺳﻞ أﻗﺘﺖ )ِ (١١ﻷي ٍ
اﺠﻟﺒﺎل ِ
ﻓﺮﺟﺖ ) (٩و ِذا ِ
ِ
ٌَْ
َ َ َْ َ َ َ َْ ُ َْ ْ
َْ َْ ْ
وﻳﻞ َ ْ َ
ﻳﻮﻣﺌﺬ ْ ُ َ ِّ َ
ﻟﻠﻤﻜﺬﻧﻦﻴ )ْ َ َ (١٥
ﻮم
اﻟﻔﺼﻞ
اﻟﻔﺼﻞ ) (١٣وﻣﺎ أدراك ﻣﺎ ﻳﻮم
(
١٤
)
أﻟﻢ
)ِ ِ (١٢
ِ
ٍ
ِ
ِ
ِ
ِ
َ
ْ
ُْ ْ ْ
ٌَْ
َ َ َ ََُْ
وﻳﻞ َ ْ َ
ﻏﻔﻌﻞ ْ ُ ْ َ
َ
اﻷوﻟﻦﻴ )ُ (١٦ﻋﻢ ُ ْ ُ ُ ْ
َ
ﻳﻮﻣﺌﺬ
ﺑﺎﻟﻤﺠﺮﻣﻦﻴ )(١٨
ﻛﺬﻟﻚ
(
١٧
)
اﻵﺧﺮﻳﻦ
ﻧﺘﺒﻌﻬﻢ
ﻏﻬﻠﻚ
ِِ
ِ
ِ
ٍِ
ِ
ِ
ِ
ِ
ِ
َ
َ
َ
ْ
ََ
ﻗﺮار َ
ﻣﻦ َ
ْ ُ َ ِّ َ
ﺨﻧﻠﻘﻜﻢ ْ
أﻟﻢ ْ ُ ْ ُ ْ
ﻟﻠﻤﻜﺬﻧﻦﻴ )ْ َ (١٩
ﻣﺎء َﻣﻬﻦﻴ )ُ َ َ َ َ (٢٠
ﻓﺠﻌﻠﻨﺎه ﻲﻓ َ َ
ﻗﺪر
إﻰﻟ
(
٢١
)
ﻣﻜﻦﻴ
ٍ
ِ
ِ
ِ
ِ
ٍ
ِ ٍ
ِ
ِ َ ٍ
ٍ
َ
ْ
ْ
ْ
َ
َ
ُ
َ
ْ َْْ
ٌَْ
ََ َ َْ َ ْ َ َ ُ َ
َ ْ
ْ َ
وﻳﻞ َ ْ َ
ﻳﻮﻣﺌﺬ ُ ِّ َ
اﻟﻘﺎدرون )(٢٣
ﻓﻨﻌﻢ
اﻷرض
ﺠﻧﻌﻞ
ﻟﻠﻤﻜﺬﻧﻦﻴ ) (٢٤أﻟﻢ
ٍ
ٍِ ِ
ِ
ﻣﻌﻠﻮم ) (٢٢ﻓﻘﺪرﻧﺎ ِ
ِ
َ َ
َ ْ َ ً ََْ َ ً
ََ ْ َ َْ ُ ْ َ ً َُ ً
َ ً
َ َ َ َْ َ َ َ
ﻓﺮاﺗﺎ )(٢٧
ﺷﺎﺨﻣﺎت وأﺳﻘﻴﻨﺎﻛﻢ ﻣﺎء
ِﻛﻔﺎﺗﺎ ) (٢٥أﺣﻴﺎء وأﻣﻮاﺗﺎ ) (٢٦وﺟﻌﻠﻨﺎ ِﻓﻴﻬﺎ روا ِ َ ِ ٍ
َ ُ َ
َ ُ َ َ ُ ُ ْ ُ َ ِّ ُ َ
ٌْ َْ
ﻳﻮﻣﺌﺬ ْ ُ َ ِّ َ
ﻧﻄﻠﻘﻮا ِإﻰﻟ ِﻇﻞ ِذي
َوﻳﻞ ِ ٍ ِ
ﻧﻄﻠﻘﻮا ِإﻰﻟ ﻣﺎ ﻛﻨﺘﻢ ِ ِ
ﻟﻠﻤﻜﺬﻧﻦﻴ )ِ (٢٨إ ِ
ﺑﻪ ﺗﻜﺬﺑﻮن ) (٢٩إِ ِ
ِ
ََ
ََ
ََ ُْ
َ َ َ َْ ْ
َ َ
ﻛﻜﻧﻪُ
اﻟﻠﻬﺐ )َ (٣١
ﻣﻦ َ
ﺛﻼث ُ َ
ﻓﻐﻲﻨ ْ
إﻏﻬﺎ َ ْ
ﺑﺮﺸر
ﺗﺮﻲﻣ
ﺎﻛﻟﻘﺮﺼ)(٣٢
وﻻ
ﻇﻠﻴﻞ
ﻻ
(
٣٠
)
ﺷﻌﺐ
ِ
ِ
ِ
ِ
ِ
ِ
ٍ
ِ
ِ
ٍ
ِ
ٍ
َ ٌَ
ٌَْ
ْ ُ َ ِّ
َ َ َْ ُ َ َ ُ َ
ََ َُْ ُ
َ
َ
وﻳﻞ َ ْ
ﻳﺆذن َ ُﻟﻬﻢْ
ﻤﺟﺎﻟﺔ ُ ْ ٌ
ﺻﻔﺮ )(٣٣
ﻳﻨﻄﻘﻮن ) (٣٥وﻻ
ِ
ﻳﻮﻣﺌﺬ ِ
ٍِ
ﻟﻠﻤﻜﺬﻧﻦﻴ ) (٣٤ﻫﺬا ﻳﻮم ﻻ ِ
ِ
َ
ْ
ْ
ْ
َ
ٌ
ِّ
َ
َ
َ
َ
ْ
ْ
ْ
ْ ََْ
َ
َ
ﻳﻮﻣﺌﺬ ُ
ﻟﻠﻤﻜﺬﻧﻦﻴ )َ (٣٧ﻫﺬا َ ْ ُ
َ َ ُ ْ
ََ َ ُ
واﻷوﻟﻦﻴ )(٣٨
ﻳﻮم
ﻓﻴﻌﺘﺬرون )َ (٣٦وﻳﻞ ِ ٍ ِ
اﻟﻔﺼﻞ ﻤﺟﻌﻨﺎﻛﻢ َ ِ
ِ
ِ
ِ
ْ
ْ
َ
َ
َ
َ
ٌ
ِّ
َ
َ
َ ْ
َ
ٌ
ُ
ْ
ُ
َ
ْ
ﻟﻠﻤﻜﺬﻧﻦﻴ ) (٤٠إن ُ َ
َ
ﻳﻮﻣﺌﺬ ُ
ﻟﻜﻢ ﻛﻴﺪ ﻓﻜﻴﺪون )َ (٣٩وﻳﻞ َ ْ
ْ
ﻇﻼل
ﻓﺈن ﺎﻛن
ٍِ ِ
ِ
ِ
اﻟﻤﺘﻘﻦﻴ ِﻲﻓ ِ ٍ
ِ
ِ
ِ
ِ
َْ َُ َ
ُُ َ ْ َ ُ َ ً َ ُ ُ ْ َ ْ َ ُ َ
َ ُ
َََ َ
ُ
وﻗﻴﻮن )(٤١
ﻫﻨﻴﺌﺎ ِﺑﻤﺎ ﻛﻨﺘﻢ ﻳﻌﻤﻠﻮن )ِ (٤٣إﻧﺎ
ِ
وﻓﻮاﻛﻪ ِﻣﻤﺎ ﻳﺸﺘﻬﻮن ) (٤٢ﻠﻛﻮا واﺮﺷﺑﻮا ِ
ٍ
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ً َ ُ َ ََ ُُ
ٌَْ
َْ َ َ َ
ْ ُْ
َ ْ َ وﻳﻞ
َ
َ ِّ َ ُ ْ ﻳﻮﻣﺌﺬ
ْ ُ
ﺠﻧﺰي
(٤٤) اﻟﻤﺤﺴﻨﻦﻴ
إﻧﻜﻢ
ِ
ِ ٍِ
ِ
ِ ( ﻠﻛﻮا وﻳﻤﺘﻌﻮا٤٥) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ ﻗﻠﻴﻼ
ِ
ِ ﻛﺬﻟﻚ
َ
ْ
ٌَْ
ٌَْ
َ َ َ
َ ُ َ َْ
َ ُ ُْ
َ ْ َ وﻳﻞ
ُ َ ْ ﻟﻬﻢ
َ ِّ َ ُ ﻳﻮﻣﺌﺬ
ْ ُ َ ﻗﻴﻞ
وﻳﻞ
(٤٨) ﻳﺮﻛﻌﻮن
ارﻛﻌﻮا ﻻ
(٤٦) ﺠﻣﺮﻣﻮن
ِ ٍِ
ِ ( و ِذا٤٧) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ
ِ
َ َ
ِّ َ ُ ْ
َ ُ ُْ َُ َْ
َ
ََْ
َ
ِّ
(٥٠) ﻳﺆﻣﻨﻮن
ِ ﺣﺪﻳﺚ ﻧﻌﺪه
ِ ﻳﻮﻣﺌﺬ
ٍِ
ٍ ِ ﻓﺒﺄي
ِ (٤٩) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ

In the name of Allah, the Most Gracious, the Ever Merciful.
The winds when their reins are let loose bear witness, then they blow
dust all over, and the winds which scatter [the clouds], then settle affairs
separately, then instil a reminder to leave no justification for some or to
inform some, bear witness that indeed the promise which is being made
with you is certain to be fulfilled. (1-7)
So when the stars are dimmed, the sky is cleft asunder, the mountains
crumble into dust and time is appointed for the prophets – for what day
were they deferred? – for the Day of Judgement. And what do you know
what this Day of Judgement is? Devastation shall on that Day be upon
those who deny. (8-15)
Have We not destroyed those before them? Then have We not continued
to put their successors behind them? Thus do We deal with criminals.
Destruction shall on that Day be upon those who deny. (16-19)
Have We not created you from an insignificant fluid? Then We placed
it in a safe abode till an appointed time? Thus did We estimate; how
excellently do We estimate! Demolition shall on that Day be upon those
who deny. (20-24)
Have We not made this earth one which accumulates the living and the
dead? And firmly placed upon it high mountains and provided for you
sweet water? – Destruction shall on that Day be upon those who deny.
(25-28)
Proceed now to that which you used to deny. Proceed to the shade
which has three branches. It does not provide shade or protection from
the flames. That fire, it will emit sparks like huge castles – as if they
were like yellow camels – Demolition shall on that Day be upon those
who deny. (29-34)
That Day will be one in which none will speak and nor will they be
allowed to offer excuses. Devastation shall on that Day be upon those who
deny. (35-37)
This is the Day of Judgement. We have gathered you and all those
before you. Now if you have a scheme to plot against Me, then do so.
Devastation shall on that Day be upon those who deny. (38-40)
Indeed, the God-fearing will be amid shades and springs and in the
bliss of fruits they desire. Eat and drink with relish as reward for your
deeds. Thus do We reward the well-doers. Devastation shall on that Day
be upon those who deny. (41-45)
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You may eat and enjoy also for a while; you are the wrongdoers.
Devastation shall on that Day be upon those who deny. (46-47)
And when they are asked to kneel before their Lord they do not do so.
Devastation shall on that Day be upon those who deny. (48-49)
So what is it after this that they are going to believe? (50)
Sūrah Mursalāt

Explanation
1

َ َ ْ ُْ َ
ًُْ
واﻟﻤﺮﺳﻼت
(١) ﻋﺮﻓﺎ
ِ

ٌ َ َ ُ

ْ means “those which are let loose”. Here it is used to
The word ﻣﺮﺳﻼت
signify winds. Although some people interpret it to signify angels,
attributes mentioned later are inappropriate to describe angels. The basis
of this erroneous interpretation is that an oath is sworn here and it is
generally believed that oaths are always sworn by sacred entities. I have
pointed out at various places in this tafsīr that most oaths in the Qur’ān
are meant to substantiate a claim. The oath sworn in this verse is no
different. Just as in Sūrah Dhāriyāt, oaths have been sworn by winds to
substantiate reward and punishment, this oath has also been sworn to
substantiate that the punishment of this world and of the next is certain to
come if the disbelievers
persist in denying the truth.
ٌُْ
The word  ﻋﺮفcomes for a horse’s mane which hangs from the
forehead. It is very commonly used in this meaning. Imru’ al-Qays has
said:

ﻧﻤﺶ ﺑﺄﻋﺮاف اﺠﻟﻴﺎد اﻛﻔﻨﺎ
ّ
إذا ﺤﻧﻦ ﻗﻤﻨﺎ ﻋﻦ ﺷﻮاء ﻣﻀﻬﺐ
(when we would get up after eating half-cooked food of the prey, we
would wipe our hands from the manes of horses.)2
A horse’s mane is used both to stop it and to give it a signal to cut
loose. In this verse, winds are compared to horses and letting them loose
signifies letting loose their mane. This portrayal is very subtle. The
purpose is to highlight the fact that winds cannot act independently and
cannot do something of their own accord; they are in God’s control.
Whenever He wants, He stops them and whenever He wants, He lets
ٌ َُ
َ
َ َ َ آﺧﺬ
َ
them loose. In Sūrah Hūd, it is said: (٥٦:١١) ﺑﻨﺎﺻﻴﺘﻬﺎ
ٍ ﻣﺎ ِﻣﻦ
ِ ِ ِ ِ دآﺑﺔ ِإﻻ ﻫﻮ
(there is not a living creature on the earth whose forelock is not in His
hands, (11:56)).
1. The winds when their reins are let loose bear witness.
2. Imru’ al-Qays, Dīwān, 16.
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3

ً ْ
َ َْ َ
(٢) ﻓﺎﻟﻌﺎﺻﻔﺎت َﻋﺼﻔﺎ
ِ ِ
ٌ ْ َ

The word  ﻋﺼﻒmeans “toْ blow all over in an uncontrolled
ْ ُ ْ manner”.
َ Inَ
َ وﻓﺮﺣﻮا
ْ َ َ َ اﻟﻔﻠﻚ
ُ َ َ ﻃﻴﺒﺔ
َ ِّ َ وﺟﺮﻳﻦ ﺑﻬﻢ ﺑﺮﻳﺢ
ْ ُ ُ إذا
َ
Sūrah Yūnus
it
is
said:
ﺑﻬﺎ
ﻲﻓ
ﻛﻨﺘﻢ
ِ
ِ
ِ ﺣ
ْ ُ ُ َ ِ َ ٌ ِ َ ٍ ٌ ٍ َ ِْ ِ َ ِ ِ
َ َ ِّ ُ
ُ
َ
ْ
ﺨﺻﻒ وﺟﺎءﻫﻢ اﻟﻤﻮج ِﻣﻦ ﻞﻛ
(٢٢:١٠) ﻣﺎﻜن
ِ ( ﺟﺎءﻳﻬﺎ ِرﻳﺢuntil when you are on the
ٍ
ships and they set sail, rejoicing in a favourable wind, suddenly a raging
tempest overtakes them and waves embrace them from all sides, (10:22)).
This is the second phase in which after being let loose, winds blow in
an unrestrained manner. This obviously refers to tempestuous winds
which become a torment and destroy complete nations. The Qur’ān has
recorded the history of their multifarious effects and even today one can
observe the devastation they cause.
4

ً ْ َ واﺠﺎﺮﺷات
َ
َ
(٣) ﻧﺮﺸا
ِ ِ
َْ

ٌ means “to scatter, to sprinkle, to bring forth and to cause
The word ﻧﺮﺸ
to grow”. It is used in all these meanings in the Qur’ān. Here it refers to
winds which bring َforth clouds beneficial to man because there are
ٌ ْ found in these winds. They bring forth clouds and
various aspects of ﻧﺮﺸ
then scatter them, then sprinkle God’s mercy and then cause vegetation
to grow and thereby make the earth luxuriant. At another
place in the
َْ ُ ُ ََ ََُ َ َْ
َ ْ َ ْ ُ ِّ َ ُ
ُ
َ
َ
َُ
Qur’ān, it is said: (٢٨:٤٢) ﻧﻌﺪ ﻣﺎ ﻗﻨﻄﻮا وﻳﻨﺮﺸ رﻤﺣﺘﻪ
ِ ( َوﻫﻮ ا ِ ي ﻓﺰﻨل اﻟﻐﻴﺚ ِﻣﻦand it
is He who sends down the rain after people have lost all hope, and
spreads His mercy, (42:28))
As indicated earlier, the previous oath relates to tempestuous winds,
while this one relates to winds which bring clouds of mercy on which is
dependent the existence and nourishment of various life forms.
An important linguistic principle that needsْ to be kept in consideration
َ َ
here is that
the word اﻟﻌﺎﺻﻔﺎت
by the particle  فto the
ِ ِ
ْ
َ َ ْ ُ co-ordinating
word اﻟﻤﺮﺳﻼت
signifies sequential order. This verse is coordinated with
ِ
the previous one by the word َو, which shows that it does not refer to a
third phase in the sequence; it rather refers to an independent new
category of winds.
5

ً َْ َ َْ َ
(٤) ﻓﺮﻗﺎ
ﻓﺎﻟﻔﺎرﻗﺎت
ِ ِ

What is said here
different
to what is said in Sūrah Dhāriyāt by
ً ْ َ is no
َ ُْ َ
َ
ِّ
the words (٤ :٥١) ﻓﺎﻟﻤﻘﺴﻤﺎت أﻣﺮا
which refers to the fact that these winds
ِ
3. Then they blow dust all over.
4. And these winds which scatter [the clouds].
5. Then settle affairs separately.
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distinguish between affairs; at times, they bring forth clouds and, at
times, have them blown away; at one place, they cause abundant rain
from these clouds and leavr another place leave dry and desolate. This
bears testimony to the fact that they are not independent in their actions;
they are subservient to some superior power. Since this distinction made
by winds occurs after they scatter clouds, the co-ordinated particle is ف.

Sūrah Mursalāt

6

َ ْ ُْ َ
ً ْ ِ ﻓﺎﻟﻤﻠﻘﻴﺎت
(٥) ذﻛﺮا
ِ ِ

The implication is that besides rain, the winds also instil a reminder in
people.
The Qur’ān at various places has mentioned several things of which
rain is instrumental in reminding and I have already explained these
aspects. Here I would like to allude to a few prominent features:
-- With respect to the harmony between the sky and the earth, rain
reminds us of God’s tawhīd and of showing gratitude to Him.
-- the majesty of God’s providence found in rain reminds us of our
accountability to God.
-- By enlivening dead and desolate pieces of land, rain reminds us of
raising the dead to life in the Hereafter.
-- By bringing mercy to some and misery to some, rain reminds us of
God’s absolute authority and His reward and punishment.
7

ً ْ ُ أو
ً ْ ُ
ْ َ ﻋﺬرا
(٦) ﻧﺬرا

Mentioned in this verse is the objective of the various effects of winds
َْ
which are observed by every person. The implication of the particle ( أوor)
is that no justification is left for people who want to remain inebriated with
indifference while those who want to be reminded are afforded an
opportunity to be reminded. In Sūrah A‘rāf, a remark of a group of the
righteous is mentioned which throws light on what is stated in this verse:

ْ ُ َ ً َ ً َ َ ْ ُ ُ ِّ َ ُ ْ َ ْ ُ ُ ْ ُ ُ
َ ُ َ َ ْ ُ ْ ِّ ٌ ُ ْ َ َ َ َ
ً ْ َ ﻈﻮن
ﺷﺪﻳﺪا ﻗﺎﻟﻮا
اﷲ
ﺗﻌ
ﻗﻮﻣﺎ
ِ ﻣﻬﻠﻜﻬﻢ أو ﻣﻌﺬﻧﻬﻢ ﻋﺬاﺑﺎ
ِ
ِ و ِذ ﻗﺎﻟﺖ أﻣﺔ ﻣﻨﻬﻢ ِﻟﻢ
َ ُ َ ْ ُ َ َ َ ْ ُ ِّ َ َ ً َ ْ َ
(١٦٤:٧) وﻟﻌﻠﻬﻢ ﻓﺘﻘﻮن
ﻣﻌﺬرة ِإﻰﻟ رﺑﻜﻢ
ِ

When a group from among them asked: “What is the use of counselling
a people whom God will destroy or sternly punish?” They replied: “So
that we may be free from blame in the sight of your Lord, and also that
they may fear.” (7:164)
6. Then instil a reminder.
7. To leave no justification for some or to inform some.
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The implication of the above verse is that if these people pay no heed
to the counsel of the righteous, then at least the latter will have
discharged their duty. It was now up to the people to accept or reject it
and they are left with no excuse which they can present on the Day of
Judgement; if, on the other hand, these people after paying heed to the
counsel of the righteous are instilled with God’s fear, then this was
precisely what was intended. It will bring blessings to both.
8

َ ُ َ ُ َ
ٌ َ َ ﺗﻮﻋﺪون
(٧) ﻟﻮاﻗﻊ
ِإﻏﻤﺎ
ِ

This is the complement of all the oaths mentioned earlier. The word

َ ُ َ ُ
ﺗﻮﻋﺪون
is general and includes both promises and threats. Since this

sūrah is primarily meant to warn the disbelievers, as indicated earlier,
the element of threat dominates this word here. The implication is that
the torment and punishment with which people are being threatened is
certain to come and the disbelievers are bound to face it.
The various aspects through which the effects produced by winds bear
witness to the Hereafter and the punishment that will take place on that
day are mentioned in previous sūrahs. Readers can look up the tafsīr of
Sūrah Dhāriyāt for details. Here it would suffice to keep in mind that the
Almighty has warned the rejecters of punishment and of the Hereafter by
directing their attention to the effects of the winds: they should not be
proud of their power and grandeur. If He wants to punish a people, He
does not require much effort. The very rain which brings life to people
can cause devastation to them in no time. Many a nation has been totally
ravaged by the Almighty through these winds.
9

َ َ
ْ َ ُ ُ ُ ُّ َ َ
ْ َ ُ ُ َْ َ َ
ْ َ ُ ُ َ
(١٠) ﻧﺴﻔﺖ
ِ اﺠﻟﺒﺎل
ِ ﻓﺈذا اﺠﺠﻮم
ِ ( و ِذا٩) ﻓﺮﺟﺖ
ِ
ِ ( و ِذا اﻟﺴﻤﺎء٨) ﻃﻤﺴﺖ

Depicted in these verses is the upheaval of the Day of Judgement: on
that day, every object of this universe which appears very grand and
great, immortal and abiding, firm and solid will be wrecked. Just as one
has seen tempestuous winds destroy huge cities, castles and palaces,
similarly on that day such a cataclysm will take place that stars will
vanish into nothingness, the sky will be cleft asunder and the mountains
will crumble into dust.
َ َ َ means “to erase something and obliterate something”. In
The verb ﻃﻤﺲ
8. Bear witness that indeed the promise which is being made with you is
certain to be fulfilled.
9. So when the stars are dimmed, the sky is cleft asunder, the mountains
crumble into dust.
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َ ََْ ََ َ ََُ ً ُ ُ َ ْ َ َْ ْ
Sūrah Nisā’, a verse reads: (٤٧:٤) أدﺑﺎرﻫﺎ
ﻏﻄﻤﺲ وﺟﻮﻫﺎ ﻓﺮﻨدﻫﺎ ﺒﻟ
ِ ﻗﺒﻞ أن
ِ
ِ ِﻣﻦ
(before We obliterate faces and turn them backwards, (4:47)).
َ
ْ َ َ َ
ُ ُ ُّ إذا
At other
places,
the words are: (٢ :٨١ ) اﻧﻜﺪرت
اﺠﺠﻮم
ِ and
ْ
َ
َ
َ
ْ َ َ ُ َ
َ
(٢ :٨٢) اﻧﺘﺮﺜت
اﻟﻜﻮاﻛﺐ
ذا
و
.
ِ
ِ
َ َ
ْ َ ُ ُ َ
The implication of the verse ﻓﺮﺟﺖ
ِ  و ِذا اﻟﺴﻤﺎءis that the sky which has
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no fissures and crevices and is absolutely sound and solid will be cleft
asunder on َ the َ Day of Judgement. At another place, the words are:
ْ َ َ ُ َ
ْ َ َُ
ً َ ْ ﻓﺎﻜﻧﺖ
وﻓﺘﺤﺖ اﻟﺴﻤﺎء
(١٩:٧٨) أﺑﻮاﺑﺎ
ِ (and the sky is flung open and therein
appear gates all over,
َ (78:19)). Similarly, in Sūrah Infitār the words are)
ْ َ َ َ ُ َ
(١ :٨٢ اﻧﻔﻄﺮت
اﻟﺴﻤﺎء
إذا
sky is rent asunder, (82:1)).
ِ (when the
ٌ َْ
ْ َ ُ ُ َْ َ َ
The word  ﻧﺴﻒin the verse ﻧﺴﻔﺖ
ِ اﺠﻟﺒﺎل
ِ  و ِذاmeans “to crush to pieces, to
mash and to scatter”. This word has been used at aَ number
in the
ُ ُ َ ِّ َ ُ ً َ ْ َ َ ْ َ of places
َ َ َ ْ ُ َ
Qur’ān. For
example, it is
said : ﺨﻛﻔﺎ ﺠﺤﺮﻗﻨﻪ ﻋﻢ
واﻧﻈﺮ ِإﻰﻟ ِإﻟ ِﻬﻚ ا ِ ي ﻇﻠﺖ
ِ ﻋﻠﻴﻪ
ِ
ً ْ َ ِّ َ ْ
ُ َ َ َ (Behold this idol which
ﺠﻨﺴﻔﻨﻪ ِﻲﻓ ا ﻢ
you
have served with
(٩٧:٢٠) ﻧﺴﻔﺎ
ِ
such devotion we will burn it to ashes and scatter them all over the sea,
(20:97)). The objection raised by the rejecters of the
Day of Judgement
َ َ َُ ْ َ َ
ِّ َ َ ُ َ ْ ُ َ َ ْ
َ وﻳﺴﺄﻟﻮﻧﻚ
has been replied to by
the
Qur’ān
thus:
ر
ﻳﻨﺴﻔﻬﺎ
ﻓﻘﻞ
اﺠﻟﺒﺎل
ﻋﻦ
ِ
ِ ِ ِ
ً َ ْ َ ً َ َُ َََ ً َْ
ﺻﻔﺼﻔﺎ
( ﻧﺴﻔﺎ ﻓﻴﺬرﻫﺎ ﻗﺎﺨ١٠٦-١٠٥:٢٠)(and they ask you about the mountains.
Tell [them]: “My Lord will crush them to fine dust and leave the earth
absolutely clean,” (20:105-106)).
At some other places, it is said that on the Day of Judgement, the
mountains will be reduced to sand dunes and will appear like a mirage.
In the previous two verses, the fate the sky will meet is described. In this
verse, what will happen to the earth is depicted. Among the objects of the
earth, the mountains are the most grand and sturdy; their expanse is also
matchless. Consequently, when the disbelievers would make fun of the
Day of Judgement, they would ask: What would become of the mountains;
will they also be destroyed? Here by portraying the fate of the mountains,
it is as if the fate the whole earth will meet is depicted. When such gigantic
structures as mountains which people regard as eternal will be destroyed,
there is no need to mention what will happen to other things of the earth.
10

ْ َ ِّ ُ ُ ُ ُّ َ َ
ُو ِذا اﻟﺮﺳﻞ أ
(١١) ﻗﺘﺖ

This is a mention of the real horror to which all other horrors are
mentioned as a prelude. The purpose of fixing a time for the appearance of
the prophets shows that they while presenting themselves before the
Almighty at an appointed time and in the presence of their people they
should tell whether they fulfilled their responsibility of indhār or not. If
they did, what was the response of their people? At other places in the
10. And time is appointed for the prophets.
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Qur’ān, it is mentioned in detail how prophets will be called for this
purpose and the attitude of their people will be inquired after and how they
will bear witness
before َ these َ people.
reads
ُ َ verse
ُ ُ َ َ َ Mā’idah
َ inَ Sūrah
َ َ َْ َ ْA
َ إﻧﻚ
َ َْ
ُ ُ ْ ﻋﻼم
ُ َ أﻧﺖ
ُ َ ْ َ ﻳﻮم
ُ ُّ اﷲ
ْ ُ ْ ُ ﻣﺎذا
ُ ﺠﻳﻤﻊ
thus: (١٠٩:٥) اﻟﻐﻴﻮب
ﻋﻠ
ﻻ
ﻗﺎﻟﻮا
أﺟﺒﺘﻢ
ﻓﻴﻘﻮل
اﻟﺮﺳﻞ
ﺠﺎ
ﻢ
ِ
ِ
ِ
ِ
(One day God will gather all the messengers and ask them: “How were
you received?” They will reply: “We have no knowledge. You alone know
what is hidden,” (5:109). People can look up its tafsīr. Here the reference
is precisely the same. On that day, the case of the prophets and their
people will be given a hearing. The Almighty will appoint a day for the
appearance of the prophets and their respective people will also be
summoned. More details can be seen in the following verse:
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ََ ْ ََ َ
ُ ََ ْ
ََُ َ َ َ ْ ُْ ََ ْ ََ َ ْ َْ َ ْ ُ َ
َْ َ
ﺑﻌﻠﻢ وﻣﺎ ﻛﻨﺎ
اﻟﻤﺮﺳﻠﻦﻴ ﻓﻠﻨﻘﺼﻦ
أرﺳﻞ إِ ِﻬﻢ وﻟﻨﺴﺄﻟﻦ
ِ ﻓﻠﻨﺴﺄﻟﻦ ا ِ ﻳﻦ
ِ
ٍ ِ ِ ﻋﻠﻴﻬﻢ
ِ
َ َ
(٧-٦ :٧) ﻏﺂﺋﺒﻦﻴ
ِِ

We will surely question those to whom the messengers were sent,
and We will question the messengers themselves. With knowledge
We will recount to them what they have done, for We were never
away from them. (7:6-7)

ْ َ ِّ ُ

ْ َ ِّ

The word  أﻗﺘﺖis actually a changed form of  ُوﻗﺘﺖ. In the Arabic
language, such changes in theُ morphological structure of a word are
ْ َ ِّ ُ ُ ُّ
customary. The expression اﻟﺮﺳﻞ أﻗﺘﺖ
means that time
be appointed
ً will
َ
ْ which is
for the prophets.
This is similar to the expression ﺧﺎدﻣﺎ
ِ أﺑﻐﻲﻨ
ِ
ِ
ً َ
ْ
actually ﺧﺎدﻣﺎ
ِ أﺑﻎ ِﻲﻟ
ِ .
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ْ َْ َْ
ْ َ ِّ ُ ْ َ ِّ َ
أﺟﻠﺖ
ﻳﻮم
(١٣) اﻟﻔﺼﻞ
ﻮم
(
١٢
)
ٍ ِﻷي
ِ
ِ
ِ

When the discourse reached a point in which the Day of Judgement
was alluded to, the question mentioned in this verse was posed to the
disbelievers: Have they understood the great day for which the
appearance of the prophets has been deferred? The Qur’ān itself then
answers this question by saying that they should take note that this
appearance was deferred for the Day when Judgement shall be passed.
12

ْ َْ ُ َْ َ َ َ َْ َ َ
وﻣﺎ أدراك ﻣﺎ ﻳﻮم
(١٤) اﻟﻔﺼﻞ
ِ

This style of discourse is meant to express the awe and greatness of
something, as has been explained at a number of places in this tafsīr. Just
as the question raised in the previous verses highlights the eminence of
11. – For what day were they deferred? – for the Day of Judgement.
12. And what do you know what this Day of Judgement is?
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the Day of Judgement, the question raised in this verse highlights the
eminence of the Judgement which shall be passed on that day. It is like a
reminder of that day’s greatness.

Sūrah Mursalāt
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ََْ ٌْ
َ ِّ َ ُ ْ ﻳﻮﻣﺌﺬ
(١٥) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ ٍ ِ َوﻳﻞ
ِ

The verse depicts the result of the Judgement which will be passed on
that day for the disbelievers. This verse, as I have indicated earlier, has
been repeated in this sūrah many times and in spite of having a deep
connection with its previous verse, has an independent status. Some
people have regarded it to be the answer to the condition stated earlier.
However, this opinion is against linguistic principles of Arabic. Had this
been the case, this verse should have begun with the particle ف. Thus for
َ ََ َ َ
َ ْ َ ﻓﺬﻟﻚ
ٌ ْ َ ﻳﻮﻣﺌﺬ
ٌ َ ﻳﻮم
example in Sūrah Muddaththir it is said: (٩-٨ :٧٤) ﻋﺴﺮﻴ
ِ َ ﻓﺈذا
ٍ
ِ
ِ
َ
ُ
َ ﻳﻤﻮر اﻟ
َ ِْ َ
ً ْ َ ﺴﻤﺎء
ُ ُ ﻳﻮم
ُ َ ﻣﻮرا
َ ِ ُ . Similarly, the words in Sūrah Tūr are: وﺗﺴﺮﻴ
ﻧﻘﺮ ِﻲﻓ اﺠﺎﻗﻮر
ِ
ْ
ْ
ٌََْ ًْ َ ُ َ
َ ْ َ ﻓﻮﻳﻞ
َ ِّ َ ُ ﻳﻮﻣﺌﺬ
(١١-٩ :٥٢) ﻟﻠﻤﻜﺬﻧﻦﻴ
اﺠﻟﺒﺎل ﺳﺮﻴا
ِ ٍِ
ِ . I have explained this principle
ِ
because it would be erroneous to interpret this sentence by regarding it to
be an answer to the conditional sentences. Here, actually an ellipsis of the
answer has occurred, just as it has occurred in the following verses:

َ
ْ َ َ َ َ ْ َ ْ َ َ ْ ُ ُ ْ َ ْ َ َ ْ ُ َ َ ِّ َ ْ َ َ َ ْ َ ُ َ
ﻓﻴﻬﺎ َوﺨﺗﻠﺖ
ِ وأذﻧﺖ ِﻟﺮﺑﻬﺎ وﺣﻘﺖ و ِذا اﻷرض ﻣﺪت وأﻟﻘﺖ ﻣﺎ
ِ ِإذا اﻟﺴﻤﺎء اﻧﺸﻘﺖ
َ ُ َ ً ْ َ َ ِّ َ َ ٌ َ َ ُ َ ْ َ ُّ َ َ ْ ُ َ َ ِّ َ ْ َ َ َ
(٦-١ :٨٤) ﻓﻤﻼﻗﻴﻪ
ﺎﻛدح ِإﻰﻟ رﺑﻚ ﻛﺪﺣﺎ
ِ
ِ اﻹﻧﺴﺎن ِإﻧﻚ
ِ ِ
ِ وأذﻧﺖ ِﻟﺮﺑﻬﺎ وﺣﻘﺖ ﻳﺎﻛﻓﻬﺎ
As a result of this ellipsis, the verse has become so comprehensive that
it occurs at the end of each paragraph of this sūrah and at each instance
has a specific status.

ْ ْ ُُ ُْ ُ
ٌَْ
ََُْ َ َ َ
ْ ْ ُ ََْ
َ َ ْ ﻏﻬﻠﻚ
َ ْ ُ ْ ﻏﻔﻌﻞ
َ
اﻷوﻟﻦﻴ
اﻵﺧﺮﻳﻦ
ﻧﺘﺒﻌﻬﻢ
ﻋﻢ
(
١٦
)
وﻳﻞ
(١٨) ﺑﺎﻟﻤﺠﺮﻣﻦﻴ
ﻛﺬﻟﻚ
(
١٧
)
ِِ
ِ
ِ
ِ أﻟﻢ
ِ
ِ
ِ ِ
ََْ
َ ِّ َ ُ ْ ﻳﻮﻣﺌﺬ
14
(١٩) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ ٍِ
ِ

This is a historical corroboration of the promise mentioned earlier by
the words: “what you are being threatened with is certain to come.” The
reference obviously is to the people of Noah (sws), to the ‘Ād and to the
Thamūd and to nations of other prophets who followed them the details
of which are found in the Qur’ān at other places. These include the
people of Lot (sws), Midyan and the people of the Pharaoh. The

13. Devastation shall on that Day be upon those who deny.
14. Have We not destroyed those before them? Then have We not continued
to put their successors behind them? Thus do We deal with criminals.
Devastation shall on that Day be upon those who deny.
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implication is that when history bears witness to the fact that the
Almighty destroyed all nations which denied the warnings of their
respective messengers, then will His practice change today for these
criminals who are following the ways of their predecessors?
ْ ْ ُُ ُْ ُ
َ
An incomplete verb is suppressed in the verse: اﻵﺧﺮﻳﻦ
ﻧﺘﺒﻌﻬﻢ
ِِ
ِ ﻋﻢ. If this
verse is translated keeping in view this suppression, it would mean: “Have
We not been continuously putting those who followed their predecessors
behind them.” This persistent practice of the Almighty shows that it is
unalterable. This is what happened in the past and this is what will happen
in the future. Moreover, this relentless practice of the Almighty also bears
evidence to the fact that the day of which the messengers of God have
warned their people is certain to
come.
ْ ُْ َُ َْ َ َ َ
َ
Although the verse ﺑﺎﻟﻤﺠﺮﻣﻦﻴ
states a general principle, it
ِِ
ِ
ِ ﻛﺬﻟﻚ ﻏﻔﻌﻞ
specifically refers to the fact that the Almighty will also deal with the
Quraysh in a similar manner. If they do not desist from their
stubbornness, their fate will be no different on the Day of Judgement
than that of other criminals. َ The
law ofٌ God is the same for all.
َ ْ َ وﻳﻞ
ْ َ is repeated. Its placement and
َ ِّ ُ ْ ﻳﻮﻣﺌﺬ
After this, the verse ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ
ٍِ
ِ
ٌْ
occasion are absolutely clear. The word  َوﻳﻞencompasses in it all forms
of punishment which will be encountered by the criminals on the Day of
Judgement and which have been mentioned in the Qur’ān. Though it is
apparently a very short word, concealed in its brevity is such horror that
cannot be encompassed by the most elaborate of details.
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ُْ َ ََ َ
َ
ُ ُْ َْ ََْ
َْ َ َ َ
َ
َ
َ
ْ
ْ
ُ
َ
(٢٢) ﻣﻌﻠﻮم
ﻗﺪر
( ﻓﺠﻌﻠﻨﺎه ِﻲﻓ٢٠) ﻣﻬﻦﻴ
ٍ
ٍ أﻟﻢ ﺨﻧﻠﻘﻜﻢ ِﻣﻦ
ٍ ِ ﻗﺮار
ٍ ِ ﻣﺎء
ٍ ( ِإﻰﻟ٢١) ﻣﻜﻦﻴ
ٍ
ْ
َ
ٌ
ِّ
َ ُ َْ َ ْ َ َْ َ ََ
ََْ ْ
َ
ُ ﻳﻮﻣﺌﺬ
15
ﻓﻨﻌﻢ
(٢٤) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ ٍ ِ ( َوﻳﻞ٢٣) اﻟﻘﺎدرون
ِ
ِ ﻓﻘﺪرﻧﺎ
ِ

The previous verses presented historical evidence. These verses present
evidence drawn from the creation of man. The Qur’ān draws evidence on
the Day of Judgement from the creation of man in various ways:
– By referring to man’s creation from mud and from a drop of fluid,
evidence is drawn on the fact that the Day of Judgement is a possible
phenomenon.
– The signs of God’s power, wisdom and creativity in the creation of
man entail that a Day of Judgement must come.
– The tremendous system of man’s sustenance elaborately set up by the
Almighty also entails that a Day of Judgement must come.
15. Have We not created you from an insignificant fluid? Then We placed it
in a safe abode till an appointed time? Thus did We estimate; how excellently
do We estimate! Demolition shall on that Day be upon those who deny.
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– The innate awareness about good and evil found in a person bears
evidence that a Day of Judgement must come.
Although all these arguments are found at various places in the whole
corpus of the Qur’ān, if one takes a look at Sūrah Qiyāmah and Sūrah
Dahr, all these arguments will be found in them and one may not need to
look in other places.
ُْ َ ََ َ
َ ﻣﻦ
َ ﻗﺮار
ْ ﺨﻧﻠﻘﻜﻢ
ْ ُ ْ ُ ْ َ أﻟﻢ
ْ َ َ (have
ُ َ ْ َ َ َ ﻣﺎء َﻣﻬﻦﻴ
َ َ ﻓﺠﻌﻠﻨﺎه ﻲﻓ
The verses: ﻣﻌﻠﻮم
ﻗﺪر
إﻰﻟ
ﻣﻜﻦﻴ
ٍ
ٍ
ِ
ِ
ِ
ِ
ٍ
ٍ
ِ
ٍ
ٍ
We not created you from an insignificant fluid? Then We placed it in a
safe abode till an appointed time?) answer an objection raised by the
rejecters of the Day of Judgement: they expressed their wonder at being
created again once their bones decay and decompose into nothingness.
The implication is that when no one can deny such an obvious reality as
man being created from an insignificant fluid, then how can it be
impossible for God to re-create man once he dies and his body also
crumbles into dust.
ٌ َ means “insignificant and frivolous”. This word points to
The word ﻣﻬﻦﻴ
ِ
the fact that man has not been created from something rare and
uncommon so that re-creating him becomes a difficult task. He is created
from a trivial and ordinary thing found in abundance in nature. The
second objective of using this word is to show that the God whose
profound and matchless power can create a human being from a fluid is
not powerless to re-create him.
َ َ َ ﻓﺠﻌﻠﻨﺎه ﻲﻓ
ُ َ ْ َ َ َ (then We placed it in a safe abode till an
The verse ﻣﻜﻦﻴ
ِ
ٍ ِ ﻗﺮار
ٍ
appointed time) refers to the amazing changes which come about in the
fluid as it passes through various stages and reaches its culmination. The
ٌ َ َ means “rest” and “place of rest”. Here it refers to the latter and
word ﻗﺮار
the reference is to the womb which has been appointed as a place of
ٌ َ is used as an adjective
safety for this very purpose. When the word ﻣﻜﻦﻴ
ِ
for a place, it refers to a place which is secure from hazards, dangers and
undue interventions.
ُْ َ ََ َ
The verse ﻣﻌﻠﻮم
ﻗﺪر
ٍ
ٍ ( ِإﻰﻟtill an appointed time) refers to the fact that the
fluid is placed in a secure place till an appointed time so that whatever
potential is destined to appear in it is given the opportunity. It is then
God’s power and might which brings it out from this place once this time
expires.
َ ُ َْ َ ْ َ َْ َ ََ
In the verse اﻟﻘﺎدرون
ﻓﻨﻌﻢ
ِ
ِ  ﻓﻘﺪرﻧﺎthe first word is from  ﻗﺪرand the second
16
from ﻗﺪرة. After directing attention to various signs and manifestations
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16. There seems to be a contradiction between the tafsīr and translation of the
second ﻗﺪر. The author has translated it in the same meaning as the first;
however, while doing tafsīr, he has explained the first and second to have
different meanings. (Translator)
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of God’s power, it is said that man should see what miracles and
wonders have been worked by God and how great and grand His power
is. The implication is that when such great signs of God’s power and
creativity are evident in man’s creation, then it is not impossible for Him
to re-create man.
ََْ ٌْ
َ ِّ َ ُ ْ ﻳﻮﻣﺌﺬ
After this, the recurring verse ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ ٍ ِ  َوﻳﻞis meant to dispel their
ِ
doubts about being re-created; their own creation is enough to dismiss
this rejection. This they shall one day witness with their own eyes and on
that day devastation shall be on those who deny. In Sūrah Sāffāt, the
words are:
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َ َ
ٌَ َ ٌَْ َ َ َ َ
ُ ْ َ ﻫﺬا
ِّ ُ ْ َ َ َ َ َ ْ َ َ ُ َ َ َ ُ ُ َ ْ ُ َ َ واﺣﺪة
ﻳﻮم
ﻳﻦ
ِ ﻓ ِﺈﻏﻤﺎ ِﻲﻫ زﺟﺮة
ِ
ِ ﻓﺈذا ﻫﻢ ﻳﻨﻈﺮون وﻗﺎﻟﻮا ﻳﺎ وﻳﻠﻨﺎ ﻫﺬا ﻳﻮم ا
َ ُ ِّ َ ُ ْ ُ ُ
ْ َْ
(٢١-١٩ :٣٧) ﺗﻜﺬﺑﻮن
ﺑﻪ
ِ ِ اﻟﻔﺼﻞ ا ِ ي ﻛﻨﺘﻢ
ِ

It shall be just one blast when they shall suddenly see around and
shall say: “Woe betide us! This is the Day of Judgement which you
had been denying.” (37:19-21)

َ َ َ ََ َ
ً َ ََْ ً َ ْ َ
ً َ
َ ْ َ ْ ْ َ َْ ََْ
َْ َ َ َ
ﺷﺎﺨﻣﺎت
ِ ( وﺟﻌﻠﻨﺎ ِﻓﻴﻬﺎ روا٢٦) ( أﺣﻴﺎء وأﻣﻮاﺗﺎ٢٥) أﻟﻢ ﺠﻧﻌﻞ اﻷرض ِﻛﻔﺎﺗﺎ
ٍ ِ
ٌَْ
ِّ َ ُ ْ
ً َُ ً َ ْ ُ َْ َ ْ ََ
َ ْ وﻳﻞ
َ ﻟﻠﻤﻜﺬ
17
ﻳﻮﻣﺌﺬ
(
٢٧
)
ﻓﺮاﺗﺎ
وأﺳﻘﻴﻨﺎﻛﻢ ﻣﺎء
(٢٨) ﻧﻦﻴ
ِ ٍِ
ِ

These verses substantiate the Day of Judgement referred to above by
mentioning the blessings granted by the Almighty in this world for the
sustenance and nourishment of man. This argument has been presented
at various places in the Qur’ān and I have been explaining it all along. In
short, it can be stated thus: The elaborate arrangement made by the
Almighty for looking after and nurturing man and the manner in which
He has put the heavens and the earth in the service of man for this
purpose shows that man shall definitely be held accountable for his
deeds; this accountability is a natural outcome of these blessings; he
shall one day be asked whether he fulfilled his obligations towards these
blessings or not, and then he who did will be rewarded and he who
became arrogantَ and haughty will beَ ْ punished
ْ َ ْ َ ْ َ َ for this ingratitude.
َ
ً َ
َ ْ
َ
The word  ﻛﻔﺖin verse  أﻟﻢ ﺠﻧﻌﻞ اﻷرض ِﻛﻔﺎﺗﺎmeans “to gather and to
َ
bring together”. In Arabic, the  ِﻓﻌﺎلform (wazan) also comes for the
َ َ
object from which an action emanates. Thus the word  ِﻛﻔﺎﺗﺎwould mean
“one that gathers”. As regards its meaning, it becomes a potential subject
17. Have We not made this earth one which accumulates the living and the
dead? And firmly placed upon it high mountains and provided for you sweet
water? – Destruction shall on that Day be upon those who deny.
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(fā‘il) and it is grammatically correct to bring an object (maf‘ūl) after it.
Here the Hereafter and reward and punishment are substantiated on the
basis of providence and the all-embracing nature of this earth. In the
succeeding sūrah, which is the counterpart of this sūrah, the arguments
drawn from providence are more detailed. It is said:
Sūrah Mursalāt

َ ْ َ ْ ْ َ َْ ََْ
ً َ ُ ْ ُ َ َْ َْ َ َ َ ً َ ْ َ ْ ُ َ َْ َ َ ً ََْ َ َ ْ َ ً َ
واﺠﻟﺒﺎل أوﺗﺎدا وﺧﻠﻘﻨﺎﻛﻢ أزواﺟﺎ وﺟﻌﻠﻨﺎ ﻧﻮﻣﻜﻢ ﺳﺒﺎﺗﺎ
ِ أﻟﻢ ﺠﻧﻌﻞ اﻷرض ِﻣﻬﺎدا
ْ
َ
َ
َ َ َ َ ً َ ًْ َ ْ ُ ْ ََََْ ً َ َ َ َ َْ َ َ َ ً َ َْ َْ َ َ َ
ً َ وﺟﻌﻠﻨﺎ
ﺮﺳاﺟﺎ
وﺟﻌﻠﻨﺎ اﻟﻠﻴﻞ ِﻛﺎﺳﺎ وﺟﻌﻠﻨﺎ اﺠﻬﺎر ﻣﻌﺎﺷﺎ وﺑﻨﻴﻨﺎ ﻓﻮﻗﻜﻢ ﺳﺒﻌﺎ ِﺷﺪادا
ِ
َ
ً َْ
ْ ُْ ْ َْ َ ََ ً َ
ً َََ َ
َ َ وﻏﺒﺎﺗﺎ
َ ْ ُ ﺎﺟﺎ
ً ﻣﺎء َﺠﺛ
َ اﻟﻤﻌﺮﺼات
َ ْ َ أﻟﻔﺎﻓﺎ إن
َ
ً
ﻳﻮم
وﺟﻨﺎت
ﺣﺒﺎ
ﺑﻪ
ﺠﺨﺮج
وﻫﺎﺟﺎ وأﻧﺰﺠﺎ ِﻣﻦ
ِِ ِ ِ
ٍ
ِ ِ
ِ
ً َ َ َ ْ َْ
(١٧-٦ :٧٨) اﻟﻔﺼﻞ ﺎﻛن ِﻣﻴﻘﺎﺗﺎ
ِ
Have We not made the earth a cradle and made the mountains pegs?
And not created you in pairs? And not made your sleep a means of
comfort? And not made the night a covering and the day a time to
earn livelihood? And not built above you seven sturdy skies? And not
placed in them a glowing lamp? And not sent down abundant water
from dripping clouds so that We may bring forth grain and vegetation
and gardens of luxurious growth? Indeed, the Day of Judgement has
an appointed time. (78:6-17)

To refer to the all-embracing aspect, the dead are also mentioned with
the living. Just as this earth embraces all living creatures, it also
embraces all the dead. Those who die, do not go beyond it; they are
buried in it; The Almighty entrusts them to the earth which is like a
cradle to them in which they are born and in which they grow. This
elaborate arrangement has been made so that when the time comes to
gather all, the earth will be directed to present what had been entrusted to
it; indeed, it will carry
out thisْ َ order. Thusَ ْ theَ words in Sūrah Inshiqāq
ْ ُ ُ ْ
ْ ََ َ َ
َ ْ َ
are: (٤-٣ :٨٤)  َو ِذا اﻷرض ﻣﺪت َوأﻟﻘﺖ ﻣﺎ ِﻓﻴﻬﺎ وﺨﺗﻠﺖand when the earth is
stretched out and casts out all things within her and becomes empty,
(84:3-4)). To this very
aspect, the following verse of Sūrah Zilzāl bears
َ َ َ ْ َ ُ ْ َ ْ ْ َ َ ْ َ َ (and the earth shall cast forth its
reference: (٢ :٩٩) وأﺧﺮﺟﺖ اﻷرض أﻋﻘﺎﻟﻬﺎ
burdens, (99:2)). Evident from these verses is the fact that he who dies is
not destroyed; he is given in the custody of the earth. Whenever the
Almighty wants, He will raise all creatures from this earth from which
they had been
originally created. Consequently, it is said in Sūrah Tāha:
ْ ُ ًَ َ ْ ُ ُ ُْ َْ َ ْ ُ ُ ُ َ َ ْ ُ ََْ َ َْ
َ
(٥٥:٢٠) ﺨﻧﺮﺟﻜﻢ ﺗﺎرة أﺧﺮى
ِ ﻧﻌﻴﺪﻛﻢ
ِ ( ِﻣﻨﻬﺎ ﺧﻠﻘﻨﺎﻛﻢWe have created
ِ وﻓﻴﻬﺎ
ِ وﻣﻨﻬﺎ
you from the earth, and to the earth will We return you; and from it We
will bring you back for a second time, (20:55)).
If all these verses are deliberated upon, one comes to the conclusion that
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man has primarily been created from the womb of this earth and when he
dies and is buried, his remains are not lost forever; they are returned to the
womb from which he was once born. So when his initial creation was no
matter of wonder, his re-creation should not cause incredulity considering
the fact that the womb of the
earth also has his ْ seed in it.
َ َ
ً َُ ً َ ْ ُ َْ َ ْ ََ
َ َ َ َ
َ وﺟﻌﻠﻨﺎ
َ َ ﻓﻴﻬﺎ
Verses ﻓﺮاﺗﺎ
ﺷﺎﺨﻣﺎت وأﺳﻘﻴﻨﺎﻛﻢ ﻣﺎء
relate to the subject of
ٍ ِ ً َ َ ِ روا
َ ْ َ ْ ِْ َ ْ َ ْ َ َ
providence raised earlier on in أﻟﻢ ﺠﻧﻌﻞ اﻷرض ِﻛﻔﺎﺗﺎ. At many places in the
Qur’ān, it has been alluded to that the mountains play a very important
role in making the earth a cradle for the residence and up-bringing of man.
This is evident from the above quoted verses of Sūrah
Nabā’ َ ْ(78:6-7).
َََْ
َ َ َ َ ََ
ْ وأﻟﻰﻘ ﻲﻓ
Similarly, in Sūrah Luqmān, the words are: ﺗﻤﻴﺪ
اﻷرض روا ِ أن
ِ
ِ
ِ
ْ ُ
(١٠:٣١) ﺑﻜﻢ
ِ (and set firm mountains on the earth lest it should lose its
balance with you, (31:10)).
Another benefit of the mountains which occupies great importance with
regard to providence is alluded to here: the height of these mountains is
very effective in controlling the clouds and winds and in gathering natural
water resources. Man is in need of sweet water and in order to provide him
with this blessing the Almighty has created towering mountains. Only He
could have made them; no one else has the power to do so.
In this manner, the discourse has gradually substantiated the Day of
Judgement. No need remains to mention it in words. Consequently, its
mention
has been
ٌ ْ َ suppressed and the recurrent verse occurs here:
َ ْ َ وﻳﻞ
َ ِّ َ ُ ْ ﻳﻮﻣﺌﺬ
ﻟﻠﻤﻜﺬﻧﻦﻴ
. The implication is that people who are fearless of the
ِ ٍِ
ِ
Day of Judgement in spite of witnessing God’s providence and power
and are adamant in denying shall be devastated on that day.
Sūrah Mursalāt

18

َ ُ ِّ َ ُ ْ ُ ُ َ َ ُ َ
ﺑﻪ
(٢٩) ﺗﻜﺬﺑﻮن
ِ ِ اﻧﻄﻠﻘﻮا ِإﻰﻟ ﻣﺎ ﻛﻨﺘﻢ
ِ

In the previous verse, the Day of Judgement was substantiated through
the signs found in the world inside man and those found outside him.
Now in these few verses, it is clearly depicted so that what at the
moment eludes the eyes, is portrayed before these disbelievers. The style
adopted is such that what is being mentioned is before them and they are
being ordered that they should go towards what they have been denying
till now and taste it.
19

َ ُ َ
ََ
َ ُ ﺛﻼث
(٣٠) ﺷﻌﺐ
اﻧﻄﻠﻘﻮا ِإﻰﻟ ِﻇﻞ ِذي
ِ
ِ
ٍ

The horror hidden behind the words: “proceed now to that which you
used to deny” is revealed in this verse. The word  ِﻇﻞmeans “shadow”;
18. Proceed now to that which you used to deny.
19. Proceed to the shadow which has three branches.
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here obviously it does not refer to the conventional shadow but to the
shadow cast َ byَ smoke. The words in Sūrah Wāqi‘ah are:
ْ َ ِّ
َ ٍ َ ﺤﻳﻤﻮم ﻻ
(٤٤-٤٣ :٥٦) ﻛﺮﻳﻢ
ٍ ُ وﻇﻞ ﻣﻦ
ِ َ (the shade of pitch-black smoke,
ٍ ِ ﺑﺎرد وﻻ
ِ
neither cool nor refreshing. (56:43-44).
A characteristic of the shadow mentioned here is that it will have three
branches. It is evident from this description that the shadow would
spread in front of them in all directions. Only the direction from which
these disbelievers will be pushed forward will be safe from its impact, as
ُ َ
is evident from the word اﻧﻄﻠﻘﻮا
(proceed). This implies that beyond this
ِ
point smoke will engulf them.
While interpreting this verse, some people have raised the point that
disbelief has three characteristics: 1) indifference to God, 2) indifference
to God’s creation and 3) rejection of the Day of Judgement. It is as per
these three characteristics that three branches of punishment will draw
near the disbelievers and engulf them. This point sounds subtle; however,
these three characteristics are inseparable and are also not common to the
disbelievers. No evidence is found in the sources that disbelievers will be
categorized on these bases. Hence, in my opinion, this interpretation seems
far-fetched. A clearer interpretation is that directions are in fact four; so
when they will be driven away from the direction which is secure from the
punishment of the smoke, three directions remain, and all these will be
embraced by smoke. It is as if, after being driven from this secure
direction, they will be embraced with fire from all sides.
Sūrah Mursalāt

20

ُْ َ
َ َ
َ ﻣﻦ
ْ ﻓﻐﻲﻨ
(٣١) اﻟﻠﻬﺐ
ِ ِ ﻇﻠﻴﻞ َوﻻ
ِ
ٍ ِ ﻻ

Here, a misconception which may arise is clarified forthwith. The
shadow will not protect them in any way. In the above quoted verses of
Sūrah Wāqi‘ah, it has been similarly said that the shadow will be of
pitch-black smoke which is neither cool nor refreshing. In other words,
all harmful elements of smoke will be present and none of its useful
elements which could have been expected to be present would be there.
21

ْ َْ َ َ َ
َْ َ
(٣٢)ﺎﻛﻟﻘﺮﺼ
ﺑﺮﺸر
ِ ِإﻏﻬﺎ
ِ
ٍ ِ ﺗﺮﻲﻣ

َ

The antecedent of the pronoun in  ِإﻏﻬﺎis the fire, which is suppressed
because of the mention of smoke – something which necessitates its
presence. Some people have differed in the recital and interpretation of
ْ َ
the word ﻗﺮﺼ. However, I have always preferred the mutawātir recital in
this tafsīr, hence the word means “a castle” or “a dome”. It is a very
20. It does not provide shade or protection from the flames.
21. That fire, it will emit sparks like huge castles.
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powerful comparison of the flames which arise from a large fire. This
comparison depicts the expanse, height and colour of the flames. Castles
generally are constructed on a high ground; they shine when viewed
from a distance, and the colour of their tops is different from their bases.

Sūrah Mursalāt

22

ٌَْ
ْ ُ ٌَ َ ُ ََ
َ ْ َ وﻳﻞ
َ ِّ َ ُ ْ ﻳﻮﻣﺌﺬ
ٌ
(٣٤) ﻟﻠﻤﻜﺬﻧﻦﻴ
(
٣٣
)
ﺻﻔﺮ
ﻛﻜﻧﻪ ِﻤﺟﺎﻟﺔ
ِ
ٍِ
ِ

ُ ََ

َ

َ (flames)
The antecedent of the pronoun in the word  ﻛﻜﻧﻪis ﺮﺷر
mentioned in the previous verse and the words used are very apt. The
َ َ is an adjective and can be used as singular or plural, masculine
word ﺮﺷر
or feminine. Hereْ it ٌisَ in the plural and for this reason,ٌ َ it is compared to
َ (yellow camels). The word ﻤﺟﺎﻟﺔ
َ is used for a
ٌ ُ ﻤﺟﺎﻟﺔ
a plural entity ﺻﻔﺮ
ِ
ِ
herd of camels. This comparison reflects
both
the
colour
and size of the
ْ ُ
flames. It is qualified by the word  ﺻﻔﺮbecause in the wake of smoke, the
colour of the flames is faded yellow.
This verse is followed by the recurrent verse. Its occasion is very
evident: The day people will witness this horrific scene, on that day
devastation shall be on these people who deny that day.
23

َ ُ َ ْ َ َ ْ َُ ُ َ ْ ُ ََ
َ ُ َ َ ُ َْ َ َ
َ َْ ٌْ
َ ِّ َ ُ ْ ﻳﻮﻣﺌﺬ
(٣٧) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ ٍ ِ ( َوﻳﻞ٣٦) ﻴﻌﺘﺬرون
ِ ( وﻻ ﻳﺆذن ﻟﻬﻢ ﻓ٣٥) ﻳﻨﻄﻘﻮن
ِ ﻫﺬا ﻳﻮم ﻻ
ِ

After a portrayal of the horror of the Day of Judgement, the
helplessness of the criminals is depicted. Today, all these people are
trying to be very eloquent and persuasive in their denial of the Day of
Judgement; however, on that Day, they will not even be able to open
their mouths; no one will be able to speak. In Sūrah Nabā’,
the
ُ ْ َ ُ ْ َ ( َﻻon
ً َ ﻣﻨﻪ
counterpart of this sūrah, the words are: (٣٧ :٧٨) ﺧﻄﺎﺑﺎ
ِ ِ ﻓﻤﻠﻜﻮن
ِ
Whose behalf there is no one who has the authority to speak, (78:37)).
It is specifically mentioned in the Qur’ān that on the Day of
Judgement, the mouths of the criminals will be sealed and the Almighty
will give power of speech to their limbs which will then bear witness to
all their crimes. They will neither dare open their mouths nor will they be
allowed to present any excuse.
The recurrent verse then follows and its placement and occasion are
very obvious: when they will neither even be able to take the initiative in
speaking nor will they be granted permission to present any excuse they
may have, what is in store for them except death and devastation?

22. – As if they were like yellow camels – Demolition shall on that Day be
upon those who deny.
23. That Day will be one in which none will speak and nor will they be allowed
to offer excuses. Devastation shall on that Day be upon those who deny.

Sūrah Mursalāt
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ٌَْ ْ ُ َ َ َ ْ َ
ْ َْ ُ َْ َ َ
ُ َ ﻛﻴﺪ
ََْ ٌْ
َ َ ْ َ ﻤﺟﻌﻨﺎﻛﻢ
ْ ُ َ ْ َ َ اﻟﻔﺼﻞ
ﻟﻜﻢ
ﺎﻛن
ﻓﺈن
(
٣٨
)
واﻷوﻟﻦﻴ
ﻫﺬا ﻳﻮم
ﻳﻮﻣﺌﺬ
ِ
ِ
ٍ ِ ( َوﻳﻞ٣٩) ﻓﻜﻴﺪون
ِ
ِ
ِ
َ ِّ َ ُ ْ
24
(٤٠) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ
ِ

These verses directly address the disbelievers. It should be kept in
mind that when they would make fun of the Day of Judgement, they
would mockingly ask whether their ancestors too will be raised to life.
By this sarcastic question, their intention was to prove that the Day of
Judgement was the most impossible of events: how can it be imagined,
they would scornfully reckon, that all their ancestors would be brought
back to life. It is while keeping this question of theirs َ in
ْ َ consideration
َ
ْ ُ َ ْ َ َ (We
that the Qur’ān has emphasized its claim by saying: واﻷوﻟﻦﻴ
ﻤﺟﻌﻨﺎﻛﻢ
ِ
have gathered you and all those before you).َ
ٌْ ْ ُ َ َ َ ْ َ
ُ َ ﻛﻴﺪ
The implication of the verse ﻓﻜﻴﺪوِن
ﻓﺈن ﺎﻛن ﻟﻜﻢ
ِ
ِ is that in the
previous world these disbelievers contrived great plots to defeat the
Messenger of God and if they now have any scheme left, they should test
it too; they have with them all the people of their clan both those before
them and those who came later, and if these people are in a position to
help them, then they should seek their help too.
Here one needs to keep in mind the fact that all effortsَ undertaken by
ٌْ
the disbelievers to deny their Messenger are called ( ﻛﻴﺪplot) by the
Qur’ān. The reason for using this word is that all these efforts on their
part were merely aimed at saving their position of leadership, as has been
explained at various places in this tafsīr; they were fully convinced of the
veracity of the Prophet (sws); however, their egotism and selfcenteredness did not let them acknowledge this fact; moreover, they
went about inventing various objections and doubts in order to give the
impression to the masses that whatever they were doing was based on
reasoning and that they wanted to protect their ancestral religion through
this. The truth of the matter, as unveiled by the Qur’ān in this verse, was
that this was a plot and contrivance on their part.
This verse is followed by the recurrent verse; again its placement and
occasion are very clear; their helplessness before the demand of God
referred to earlier will become evident to them and they will face the
devastation that will come to them as a result of this denial; it will totally
rout them.

24. This is the Day of Judgement. We have gathered you and all those before
you. Now if you have a scheme to plot against Me, then do so. Devastation
shall on that Day be upon those who deny.

Sūrah Mursalāt

َ
َ َُ َْ
َ َََ
َ ُ ْ إن
ُ ُ ﻇﻼل َو
25
(٤٢) ﻳﺸﺘﻬﻮن
وﻓﻮاﻛﻪ ِﻣﻤﺎ
(٤١) ﻗﻴﻮن
ِ
ِ
ٍ
ٍ ِ اﻟﻤﺘﻘﻦﻴ ِﻲﻓ
ِ
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The fate which the criminals will encounter on the Day of Judgement
is mentioned in the preceding verses: they will be marshalled to a fire
whose smoke will engulf them from all sides. Now in these verses, the
fate of the righteous is being mentioned. When blessings are mentioned
in the manner they are in this verse, the purpose is to bring to light the
fact that these blessings will embrace them from all sides. This style can
be observed at many places in the Qur’ān, and one can observe several
examples of it in classical Arabic poetry.
26

َ ُ َ ْ َ ْ ُ ُ َ ً َ ُ َ ْ َ ُُ
ﻫﻨﻴﺌﺎ ِﺑﻤﺎ ﻛﻨﺘﻢ
(٤٣) ﻳﻌﻤﻠﻮن
ِ ﻠﻛﻮا واﺮﺷﺑﻮا

This verse gives glad tidings to the righteous. Eating and drinking will
be soothing to them and the food and drinks will be absolutely pure and
unadulterated. They will be rewarded for their deeds. This is a reference
to the fact that whatever the ingrates did in this world will be of no
benefit to them in the Hereafter; in fact, it will become a source of their
destruction because they did not fulfil the obligation which such favours
as eating and drinking entail; on the contrary, what the righteous ate and
drank in this world will be of benefit to them because they fulfilled all
their obligations and duties.
ً َ means “to be beneficial and advantageous”. It is an
The word ﻫﻨﻴﺌﺎ
ِ
accusative of state from the object evidentُ ُ from
the previous verb. In
ً
ً َ ﻓﻠﻜﻮه
ُ َ in which the dhu al-hāl27
Sūrah Nisā’, the words are: (٤:٤) ﻣﺮﻳﺌﺎ
ﻫﻨﻴﺌﺎ
ِ
ِ
is evident; it is very common for an accusative of state to occur from a
dhu al-hāl. For example, it is said of a traveller: راﺷﺪا ﻣﻬﺪﻳﺎ.
28

َْ َ َ َ
ْ ُْ
َ
ﺠﻧﺰي
(٤٤) اﻟﻤﺤﺴﻨﻦﻴ
ِ ِإﻧﺎ
ِ
ِ ﻛﺬﻟﻚ

ََُْ َ َ َ

This verse points to verse eighteen above whose words are: ﻛﺬﻟﻚ ﻏﻔﻌﻞ
ِ
َ ْ ُ ْ (Thus do We deal with criminals.) Here, in contrast, the dealing
ﺑﺎﻟﻤﺠﺮﻣﻦﻴ
ِِ
ِ
of God with the well-doers is referred to.
29

ََْ ٌْ
َ ِّ َ ُ ْ ﻳﻮﻣﺌﺬ
(٤٥) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ ٍ ِ َوﻳﻞ
ِ

The placement and occasion of this recurrent verse are quite obvious:
25. Indeed, the God-fearing will be amid shades and springs and in the bliss
of fruits they desire.
26. Eat and drink with relish as reward for your deeds.
27. This term refers to the noun which is described by the accusative of state.
28. Thus do We reward the well-doers.
29. Devastation shall be on that Day upon those who deny.
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on the one hand, the righteous shall be in eternal bliss and, on the other,
the disbelievers shall be subject to severe punishment, as is alluded to
earlier. One should imagine the wide gulf between the two. When the
two groups will witness one another’s fates, at that time the people who
were lured by the pleasures of this world and did not care for the
Hereafter will realize their wretched fate.

Sūrah Mursalāt

30

ً َ ُ َ َ َ ُُ
ٌَْ
َ ُ ُْ ْ ُ
َ ْ َ وﻳﻞ
َ ِّ َ ُ ْ ﻳﻮﻣﺌﺬ
ﺠﻣﺮﻣﻮن
إﻧﻜﻢ
ﻗﻠﻴﻼ
(
٤٦
)
(٤٧) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ
ٍ
ِ
ِ ِ ﻠﻛﻮا وﻳﻤﺘﻌﻮا
ِ
ِ

Here at the end, the leaders of the Quraysh are addressed. What is said
in the preceding verses was also addressed to them; however, that
address was couched in the form of statements of principles. Here they
are directly addressed and told that they should not be misled by the
luxuries of life they possess in this world and construe that in the
Hereafter too they will be blessed with them; on the contrary, these
luxuries are transient. If they want to be their recipients in the Hereafter
too, they should adopt righteousness; they are wrong-doers and they will
get what has been detailed in the previous verses.
The placement and occasion of the recurrent verse are clear: such
devastation as cannot be imagined in this world shall be upon the
disbelievers on that day.
31

َ ُ َ َْ َ ُ َ ْ ْ َُ َ َ
ََْ ٌْ
َ ِّ َ ُ ْ ﻳﻮﻣﺌﺬ
(٤٩) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ ٍ ِ ( َوﻳﻞ٤٨) َو ِذا ِﻗﻴﻞ ﻟﻬﻢ ارﻛﻌﻮا ﻻ ﻳﺮﻛﻌﻮن
ِ

After the disbelievers are addressed in the previous verses, here, in this
verse, the address has become indirect. They are reprimanded on their
belief that they will be blessed with the luxuries and comforts in the
Hereafter too since they have been blessed with them in this world: when
they are told to kneel before the Almighty in order to express gratitude to
His favours, they do not comply; on the contrary, they express arrogance.
Kneeling down here actually refers to the prayer which is the greatest
manifestation of showing gratitude to the Almighty and the greatest
destroyer of arrogance and pride.
The placement and occasion of the recurrent verse are evident: the
megalomaniacs and the haughty who are not ready to carry out their
obligations and yet want their rights to be fulfilled should remember that
their desires shall never be fulfilled; they will one day witness what is
going to happen to them.
30. You may eat and enjoy also for a while; you are the wrongdoers.
Devastation shall on that Day be upon those who deny.
31. And when they are asked to kneel before their Lord they do not do so.
Devastation shall on that Day be upon those who deny.
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Here, one should keep in mind what is said in Sūrah Qalam: when on
the Day of Judgement these disbelievers will be called to prostrate before
the Almighty, they will not be able to do so because they never
prostrated before Him in this world. This will prove that they too are
among the arrogant and for this reason they too will deserve the
punishment which is specifically reserved for the arrogant.
Sūrah Mursalāt

32

َ ُ ُْ َُ َْ
َ ِّ َ َ
(٥٠) ﻳﺆﻣﻨﻮن
ِ ﺣﺪﻳﺚ ﻧﻌﺪه
ٍ ِ ﻓﺒﺄي
ِ

This verse reprimands the disbelievers on their stubbornness and
expresses hopelessness about they embracing faith: when they do not
profess faith in what the Qur’ān is warning them about, then what else will
they profess faith in? In other words, nothing can be more persuasive,
more eloquent and more potent than the Qur’ān. When it is not able to
influence their hearts and minds, then what more can convince them? In
other words, this verse actually assures the Prophet (sws) that the ailment
of the disbelievers is incurable. They cannot be convinced through reason
and argument; they will only believe when they see everything with their
own eyes but at that time this belief will be of no use to them.
ُ َ ْ َ to mean that after the
Some people have interpreted the word ﻧﻌﺪه
advent of this day in which thing will they profess faith. To them, the
verse means that if professing faith by paying heed to these warnings is
beneficial, it is today; whether they profess faith or not when that day
comes would become immaterial; on that day, everyone will profess
faith but this will not be of benefit to anyone of them. Although this
interpretation is possible, yet if the parallels of the Qur’ān are kept in
consideration, the interpretation I have done seems more convincing.
In
َ ُ ُْ َ َ
َ َْ
َ ﻓﺒﺄي
ِّ َ َ (and
Sūrah Jāthiyah the words are: (٦:٤٥) ﻳﺆﻣﻨﻮن
اﷲ
ِ وآﻳﺎﺗﻪ
ِِ
ِ ﺣﺪﻳﺚ ﻧﻌﺪ
ِ
ٍ
ِ
what can be greater than the revelations of God in which they will
profess belief? (45:6)). Although both these interpretations are correct
and the purport of the verses is not much different in either, however, my
interpretation seems more comprehensive. God knows best and His
knowledge is all-embracing and sound.
of God, I come to the end of the tafsīr of this sūrah.
َ grace
ً the
ً With
ْ َْ َ
ُ
َ
ّ
آﺧﺮا
ِ ( ﻓﺎﺤﻟﻤﺪ ِﷲ أوﻻ وgratitude be to God from the beginning to the end)
Rahmānābad,
8th March, 1979 AD
8th Rabī‘ al-Thānī, 1399 AH
_______________
32. So what is it after this that they are going to believe?

Sūrah Nabā’
Central Theme and Relationship with the Previous Sūrah

This sūrah forms a pair with Sūrah Mursalāt, the previous sūrah. There
is no basic difference between the central themes of the two. In the
previous sūrah, it is substantiated from historical evidence and from
evidence found in the world inside man and that outside him that an
essential requirement of this world being created with a purpose is that it
should end on a day of judgement; on this day, the righteous should be
rewarded for their deeds and the wrong-doers punished for theirs.
Similarly, in this sūrah also, the Day of Judgement is substantiated
wherein those who rebelled against God would face punishment and
those who feared Him would be rewarded for this attitude. The basis of
arguments is divine providence evident in every single part of the
heavens and the earth.
The tone of both sūrahs is the same. The discourse begins with
questions which can only be answered in the affirmative. This style is
specifically adopted for the disbelievers who were rejecting obvious
realities. Together with the arguments offered, each verse is replete with
reproach and rebuke. The glad tidings for the believers are also to be
understood by them in comparison with the warning sounded to these
disbelievers
Analysis of the Discourse
Verses (1-5): The disbelievers of the Day of Judgement are rebuked and

admonished at the questions they foolishly pose at each other. They are
informed that such is the profound nature of this news that if they even
had the slightest bit of sense in them, instead of making fun of it, its fear
should have given them sleepless nights.
Verses (6-17): A call to reflect on the signs of God’s providence,
mercy, wisdom and power which are found in every part of the earth and
the heavens and what is in between them and which bear evidence that
the Almighty has not created man in this world unaccountable and
unchecked; there is a day which has been fixed for his accountability that
is bound to come.
Verses (18-30): A portrayal of the horror of the Day of Judgement and
the fate of the rebellious. Evident in this portrayal is the fact that nothing
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of this world is eternal or beyond God’s control; everything is
subservient to Him; whenever He wants, He will have the trumpet blown
in such a manner that people will rise from their graves and start to walk
towards Him. The heavens, the earth, the seas and the mountains – all
will be destroyed and dispersed. Hell will lie in ambush on that Day. It
will become the abode of all the rebellious; all things which can cause
pain to a person will be found in it and it will have nothing which will
soothe or comfort a person. Each will face the deeds he had sent forward
and each and every deed of his will be written in a register. He will be
told that the fate he is destined to face is the natural outcome of his
deeds; he will have to taste it.
Verses (31-36): A reference to the reward received by those who
remained fearful of God: they will not be deprived of the reward of the
minutest of their deeds; they will be rewarded for each and every virtue.
They will be compensated for the harassment and hardships they faced
from their opponents merely because they adhered to the truth and they
will be blessed with a pure society which will not have the absurdities of
the previous world.
Verses (37-40): A warning is sounded to people who are fearless of that
Day because they believe in the baseless doctrine of intercession. They
are told that that Day is bound to come and so he who wants to seek
refuge with his Lord should adopt the path that leads to Him. In the
presence of God, no one will be authorized to intercede for someone
without His permission and after permission too whoever will open his
mouth to speak, he will speak the truth and will dare not lie. On that Day,
each person will face his deeds and the disbelievers will have to
encounter anguish and yearnings.
Sūrah Nabā’

Text and Translation

ََْ
اﻟﺮﺣﻴﻢ
ِِ َ اﷲ اﻟﺮﻤﺣﺎن
ِ ِۢ
َ
َ
ُ
َ ُ َُْ
َ َُ َ ََ َ
َ ُ َْ َ
َ ْ َ ﻗﻦ
ْ َ (١) ﻳﺘﺴﺎءﻟﻮن
ْ ُ
ﻗﻢ
( ﻋﻢ٤) ﺳﻴﻌﻠﻤﻮن
( ﺎﻠﻛ٣) ﺨﻣﺘﻠﻔﻮن
ِ ِ ( ا ِ ي ﻫﻢ٢) اﻟﻌﻈﻴﻢ
ِ ﻓﻴﻪ
ِ ِ اﺠﺒﺈ
ِ
َ
َ
َ
َ
ْ
ْ
َ
َ
َ
َ
َ
ْ
ْ
َ ُ َْ َ َ
ً َْ َ َ
ً َ َ ْ
َ َ
ً َ ْ ﻘﻨﺎﻛﻢ
َْ ْ
ْ ُ َ وﺧﻠ
واﺠﻟﺒﺎل
(٧) أوﺗﺎدا
(٨) أزواﺟﺎ
ِ (٦) ( أﻟﻢ ﺠﻧﻌﻞ اﻷرض ِﻣﻬﺎدا٥) ﺎﻠﻛ ﺳﻴﻌﻠﻤﻮن
َْ
ً ََ َ َ
ً َ ُ ْ ُ َ َْ َْ َ َ َ
ََََْ
َْ َ َ َ
َْ َ َ َ
ً َ اﻟﻠﻴﻞ
وﺑﻨﻴﻨﺎ
(١١) ﻣﻌﺎﺷﺎ
وﺟﻌﻠﻨﺎ اﺠﻬﺎر
(١٠) ﻛﺎﺳﺎ
وﺟﻌﻠﻨﺎ
(٩) ﺳﺒﺎﺗﺎ
وﺟﻌﻠﻨﺎ ﻧﻮﻣﻜﻢ
ِ
َ
َ
ْ
ً َ ًْ َ ْ ُ ََْ
َْ َ َ َ
ً ﻣﺎء ﺠﺛ
ً
ً َ وﺟﻌﻠﻨﺎ
ْ وأﻧﺰﺠﺎ
َ ْ ُ ْ ﻣﻦ
ً َ اﻟﻤﻌﺮﺼات
ﺎﺟﺎ
ﻓﻮﻗﻜﻢ
(١٢) ﺳﺒﻌﺎ ِﺷﺪادا
ِ َ َ َ (١٣) ﺮﺳاﺟﺎ َوﻫﺎﺟﺎ
ِ
ِ ِ
َ
ً َْ
ً َََ َ
ً َ َ َ ْ َْ َ َْ
َ ْ ُ (١٤)
َ َ (١٥) وﻏﺒﺎﺗﺎ
َ ْ َ (١٧) ﻣﻴﻘﺎﺗﺎ
ﺑﻪ ﺣﺒﺎ
ﻳﻮم
ِ اﻟﻔﺼﻞ ﺎﻛن
ِ ِ ﺠﺨﺮج
ٍ
ِ ِ
ِ َ ( ِإن ﻳﻮم١٦) وﺟﻨﺎت أﻟﻔﺎﻓﺎ
ْ
َ
ْ
ُ َ
ْ َ ِّ ُ َ
ُ َ ُ
ْ َ َُ
ً َْ َ ُ ََ
ُّ ﻳﻨﻔﺦ ﻲﻓ
ً َْ ْ َ َ َ ُ َ
اﺠﻟﺒﺎل
ِ (١٨) اﻟﺼﻮر ﻓﺘﺄﺗﻮن أﻓﻮاﺟﺎ
ِ
ِ ( وﺳﺮﻴت١٩) وﻓﺘﺤﺖ اﻟﺴﻤﺎء ﻓﺎﻜﻧﺖ أﺑﻮاﺑﺎ
ِ
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ْ
ً َ ْ ْ َ َ َ ََ
ْ َ ََ
َ ﻻﺑﺜﻦﻴ
َ َ
ً َ َ ﻧﺖ
ً َ ْ َ ﻓﻴﻬﺎ
ً َ َ
ﻓﺎﻜ
أﺣﻘﺎﺑﺎ
ِ ِ ِ (٢٢) ﻟﻠﻄﺎﻟﻦﻴ ﻣﺂﺑﺎ
ِ ِ (٢١) ( ِإن ﺟﻬﻨﻢ ﺎﻛﻧﺖ ِﻣﺮﺻﺎدا٢٠) ﺮﺳاﺑﺎ
َ
َ
ً َ ً ََ
ً َ ً َ
ًَْ َ َ ُ َُ
ْ ُ (٢٦) وﻓﺎﻗﺎ
ً َ َ ﺑﺮدا َوﻻ
إﻏﻬﻢ
(٢٥) ﻤﺣﻴﻤﺎ َوﻏﺴﺎﻗﺎ
( ﻻ ﻳﺬوﻗﻮن ِﻓﻴﻬﺎ٢٣)
ِ ( ِإﻻ٢٤) ﺮﺷاﺑﺎ
ِ
ِ ﺟﺰاء
َ
َ
َْ َ ْ ْ َ َُ
َ َ
ً َ َ ُ َْ َ ُ َ
ً
ً َ أﺣﺼﻴﻨﺎه
ُ
(٢٩) ﻛﺘﺎﺑﺎ
ٍء
( و٢٨) ﻛﺬاﺑﺎ
ِ ﺑﺂﻳﺎﺗﻨﺎ
ِ ُ
ِ ِ ( َو ﺬﺑﻮا٢٧) ﺎﻛﻧﻮا ﻻ ﻳﺮﺟﻮن ِﺣﺴﺎﺑﺎ
ُ َُ
َ ُ ْ ( إن٣٠) ﻋﺬاﺑﺎ
ْ ُ َ َ ﻓﻠﻦ
ْ َ َ ﻓﺬوﻗﻮا
ً َ َ ﻟﻠﻤﺘﻘﻦﻴ
ً َ َ ﻧﺰﻳﺪﻛﻢ إﻻ
ً َ ْ َ َ ﺣﺪاﺋﻖ
َ َ َ (٣١) ﻣﻔﺎزا
(٣٢) وأﻗﻨﺎﺑﺎ
ِ
ِ ِ ِ
ِ
ِ
ََ ًَْ َ َ ُ َ َْ َ
ً َ ًََْ
َ (٣٥) ﻛﺬاﺑﺎ
َ َ َ َو
ْﺟﺰاء ﻣﻦ
ً
ً َ ْ َ ﻮاﻋﺐ
َ
ً
ِ
ِ ( ﻻ ﻳﺴﻤﻌﻮن ِﻓﻴﻬﺎ ﻟﻐﻮا وﻻ٣٤) ( و ﺄﺳﺎ ِدﻫﺎﻗﺎ٣٣) أﺗﺮاﺑﺎ
ِ
َ
ْ
َ
ُ
َ
َ ِّ َ
َ
ْ
ِّ
ُ ْ ﻓﻤﻠﻜﻮن
َ َ واﻷرض
ْ َ اﻟﺴﻤﺎوات
َ ْ ﺑﻴﻨﻬﻤﺎ
َ ُ َ ْ َ وﻣﺎ
ً َ ﻗﻄﺎء
َ َ رﺑﻚ
َ َ
ﻣﻨﻪ
( َرب٣٦) ﺣﺴﺎﺑﺎ
ِ
ِ
ِ ً
ِ اﻟﺮﻤﺣﺎن ﻻ
ِ
ِ
َ َ ُ َ ْ َُ َ َ ْ َ
َ ُ َ َ َ َ َ ُ َ َ َ ْ َ ُ ُّ ُ ُ َ َ ْ َ
ً َ
اﻟﺮﻤﺣﺎن َوﻗﺎل
أذن
( ﻳﻮم ﻓﻘﻮم اﻟﺮوح٣٧) ﺧﻄﺎﺑﺎ
ِ واﻟﻤﻼﺋﻜﺔ ﺻﻔﺎ ﻻ ﻓﺘﻠﻜﻤﻮن ِإﻻ ﻣﻦ
ِ
ِ
َ
ْ
ْ
َ
َ
َ
َ
َ
َ
َ
َ
َ
ِّ َ
ُّ َ ﻮم
ُ ْ َ ( ذﻟﻚ ا٣٨) ﺻﻮاﺑﺎ
ْ ُ َْ
ْ َ اﺤﻟﻖ
ً َ أﻧﺬرﻧﺎﻛﻢ
ً َ رﺑﻪ
ً َ َ
َ ﻓﻤﻦ
ﻋﺬاﺑﺎ
( ِإﻧﺎ٣٩) ﻣﺂﺑﺎ
ِ
ِ ﺷﺎء اﺨﺗﺬ ِإﻰﻟ
ُ ََُ ُ َ َ ْ َ َ َ ُْ َْ ُ ُ َ َ َْ ً َ
ُ ُ اﻟﺎﻜﻓﺮ َﻳﺎ َ ْ َﺘﻲﻨ
ً َ ُ ﻛﻨﺖ
ُ ِ َ ْ وﻳﻘﻮل
ﻗﺮﻳﺒﺎ ﻳﻮم ﻳﻨﻈﺮ اﻟﻤﺮء ﻣﺎ ﻗﺪﻣﺖ ﻳﺪاه
(٤٠) ﺗﺮاﺑﺎ
ِ
ِ

In the name of Allah, the Most Gracious, the Ever Merciful.
What is it that these people are inquiring about? Is it something
concerning the Great News about which each person has a different
view? Certainly not! They shall soon come to know. Again, Certainly
not! They shall soon come to know. (1-5)
Have We not made the earth a cradle and made the mountains pegs? Not
created you in pairs? Not made your sleep a means of comfort? Not made
the night a covering and the day a time to earn livelihood? Not built above
you seven sturdy skies and not placed in them a glowing lamp? And not
sent down abundant water from dripping clouds so that We may bring
forth grain and vegetation and gardens of luxurious growth? – Indeed, the
Day of Judgement has an appointed time. (6-17)
The Day when the trumpet is sounded, all of you come forth in
multitudes and the sky is flung open and therein appear gates all over
and the mountains are set in motion so that they become a mirage.
Indeed! Hell lurks in ambush; a place for the transgressors. They will
abide therein for ages. Nothing cool will they taste therein nor will they
have anything to drink except hot water and pus. A recompense
according to their deeds. These people did not expect any accountability
and had recklessly denied Our revelations and We have counted
everything by writing it down. So taste it! We shall only increase
torment for you. (18-30)
Indeed, for the God-fearing is success on that Day. Orchards and
grapes; blooming maidens of equal ages and overflowing cups. They will
not hear therein any nonsense or any false accusation. This will be the
reward from your Lord, exactly according to their deeds. (31-36)
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From the Lord of the heavens and the earth and all that lies between
them; the most Gracious on Whose behalf they will have no authority to
say anything. On the Day when Gabriel and the angels will stand arrayed.
No one will speak unless the most Gracious allows and he shall speak the
truth. This Day is certain to come; so whoever wishes can make his abode
towards his Lord. We have forewarned you of an imminent doom on the
Day when a man will see the earning he would have sent forward, and the
disbeliever will cry: “O would that I were dust!” (37-40)
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Explanation
1

َ َُ َ ََ َ
ﻗﻢ
(١) ﻳﺘﺴﺎءﻟﻮن
َ

َ

The word  ﻗﻢis actually  ;ﻗﻤﺎhowever, just as in general usage the
sound of certain words is suppressed, in a similar manner the sound of
alif has been suppressed
and the word is always written thus.
ٌُ ََ
The word  ﺗﺴﺎءلmeans to mutually ask one another about something.
An inquiry is at times meant to find out and research a matter and at
times it is merely to make fun and indulge in vain talk. Here this inquiry
is meant to make fun. It is mentioned in the Qur’ān at various places that
when the Prophet (sws) recited out sūrahs to the Quraysh which warned
them of the Hereafter, these sūrahs quickly spread and became oftendiscussed because of their intense tone, majestic and awe-inspiring style
and incontestable arguments. In order to protect their masses from this
penetrating influence, the Quraysh employed various foolish measures.
Amongst these measures was one in which they would make fun of the
Book of God so that they could give this impression to their people that
it does not merit serious attention and is merely a baseless thing blown
out of proportion and that there is no need to get influenced by it. Some
of them would ask how people can be re-created when their bones decay.
Some others would sarcastically inquire if their ancestors would be
raised to life again when they have become part of the earth and not even
a trace of their graves remains. Some would vehemently express the
impossibility of such an event.
They would make fun of Hell and its fire by commenting on the kind
of fire it would be as it would have water and trees in it; another person
would respond by saying that all this is so foolish.
When the Qur’ān informed them that nineteen angels guard Hell, they
again started mocking this information. One of them said that he alone
would be enough to combat a certain number of these guards and another
1. What is it that these people are inquiring about?
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boasted that he would take care of the rest and as such there was nothing
to worry about.
In short, whatever information about the Day of Judgement they were
given, instead of seeking a lesson from it, they would try to make fun of
it so that their masses were not influenced by it. It ٌ is such comments and
ُ َ َ by the Qur’ān. It
remarks expressed by them which are termed as ﺗﺴﺎءل
has then angrily inquired: What is it that they are gossiping about?
The tone of the sūrah can be gauged from this question with which it
begins. This style informs us that the disbelievers will be told that what
they are making fun of is not something to mock and make fun of; if they
only think, it is something which should worry them to death and lament
what they have been doing.
Sūrah Nabā’

2

َ ُ َُْ
َ ْ َ ﻗﻦ
ْ َ
ْ ُ
(٣) ﺨﻣﺘﻠﻔﻮن
ِ ِ ( ا ِ ي ﻫﻢ٢) اﻟﻌﻈﻴﻢ
ِ ﻓﻴﻪ
ِ ِ اﺠﺒﺈ
ِ
َ

The word اﺠﺒﺈ
refers to some important incident or news. Although no
ِ
word of interrogation is mentioned in words before this verse yet it is
understood to be present before it. A very clear example َ of
an ellipsis
َ َ such
َ َ َْ َ ََ
ْ
ْ
َ
can be seen in Sūrah
Alam Nashrah where it is said: ووﺿﻌﻨﺎ ﻋﻨﻚ ِوزرك أﻟﻢ
َ َ ْ َ َْ
َ َ ْ َ ﻟﻚ
(٢-١ :٩٤) ﺻﺪرك
( ﻧﺮﺸحhave We not opened your heart, and relieved you
of the burden which weighed down heavily on your back, (93:1-2). It is
evident that no interrogative particle is mentioned in the second verse and
the verse is in the form of a statement yet this interrogation is understood
to be present. There are many examples of this style in the Qur’ān. In this
sūrah also, succeeding verses depict this style. Most of our exegetes are
unaware of this style and for this reason they translate such interrogative
sentences as statements of fact. As a result, the real stress of the discourse
is lost upon the readers because there is a great difference between a
simple statement and an interrogative statement.
The meaning conveyed by the verse is: “Are these people daring to
recklessly make fun of the great news which is being given to them about
the arrival of the Day of Judgement in which reward and punishment is
going to take place? Such is the gravity of this news that it should have
made them lose their sleep and appetite; however, they are so unfortunate
a people that instead of fearing such a day they are mocking it and making
fun of it.
َ ْ
َ ُ َُْ
ْ ُ
The word إﺧﺘﻼف
ﻓﻴﻪ
ِ ِ  ا ِ ي ﻫﻢsimultaneously expresses two
ِ
ِ in ﺨﻣﺘﻠﻔﻮن
meanings: firstly, difference in opinion and secondly, contradiction in
opinion and a little deliberation shows that both these meanings are
2. Is it something concerning the Great News about which each person has a
different view?
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inseparable. Difference in opinion springs from contradiction in opinion.
I have tried to explain at a number of places in this tafsīr (see, for
example my explanation of 27:66) that great contradiction was found in
the views of the Idolaters of Arabia about the Day of Judgement: a group
among them would blatantly deny it and another which, was in majority,
instead of outright denial would raise objections about it; the people of
this second group would express the opinion that in the first place it was
highly improbable that the Day of Judgement would come and if ever it
would there should be no cause of worry as they would be returning to
their deities who would save them from God’s grasp. They further
contended that even if they would have to face God, it was
incomprehensible how He would be able to take account of all the words
and deeds of so many people. They also thought that since in this world
they had been blessed with affluence which showed that the Almighty
was pleased with them, there was no reason they would not be blessed by
Him with such honour and success in the Hereafter as well.
Besides these erroneous beliefs, they also professed certain correct ones
which would actually negate their erroneous beliefs but it was against their
wishes to believe in the Hereafter and the reward and punishment of that
Day. For this very reason, they were not ready to assess their contradictory
beliefs and thoughts and remove these contradictions in spite of repeated
reminders from the Qur’ān. In this regard, it is in fact an obvious
requirement of sense and reason that if a person is intellectually disturbed
in a matter which relates to eternal success or loss, he should carefully
listen to those who are pointing out the contradiction in his views so that
he may protect himself from destruction. Such an attitude is his own need
and not of the people who are reminding him. The Qur’ān has actually
called their attention to the fact that their contradictory views and mental
confusions about the great incident it is informing them of does not augur
well of their fate. This is a case of eternal loss or good fortune. It is a great
favour of the Qur’ān that it has shown them the way out from their
contradictions and differences of opinion. They should have valued and
treasured this blessing; it is, however, their misfortune that they have made
it a matter of entertaining themselves.
Sūrah Nabā’

3

َ ََُْ َ َ ُ
َ ََُْ َ َ
(٥) ﺳﻴﻌﻠﻤﻮن
( ﻋﻢ ﺎﻠﻛ٤) ﻠﻤﻮن
ﺎﻠﻛ ﺳﻴﻌ

This is a very powerful warning to them that the sweet dreams that
they are seeing will never come true. The fate the Qur’ān is warning
3. Certainly not! They shall soon come to know. Again, Certainly not! They
shall soon come to know.
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them of will soon manifest itself. Here the sentence has not been
repeated merely to emphasize the claim; this repetition actually is a
statement of fact. As I have pointed out at various places in this tafsīr,
the Messengers of God have simultaneously warned their people of two
punishments: firstly of the punishment which as per the established
practice of God has been faced by all those who have denied their
respective Messenger and secondly of the punishment they will face in
the Hereafter. This warning sentence has been repeated keeping in view
both these punishments.
Sūrah Nabā’

ً َ
َ ْ َ ْ ْ َ َْ ََْ
ً ََْ َ َْ َ
َْ َ َ َ
ً َ ْ َ وﺧﻠﻘﻨﺎﻛﻢ
ْ ُ َ ْ َ َ َ (٧) أوﺗﺎدا
ﻣﻬﺎدا
اﻷرض
أﻟﻢ ﺠﻧﻌﻞ
واﺠﻟﺒﺎل
(
٦
)
وﺟﻌﻠﻨﺎ
(٨) أزواﺟﺎ
ِ
ِ
َْ
ً َ َ َ َ
ً َ ُ ْ ُ ََْ
ََََْ
َْ َ َ َ
َْ َ َ َ
ً َ اﻟﻠﻴﻞ
ْ ُ َ ْ َ وﺑﻨﻴﻨﺎ
ﻓﻮﻗﻜﻢ
(١١) ﻣﻌﺎﺷﺎ
وﺟﻌﻠﻨﺎ اﺠﻬﺎر
(١٠) ﻛﺎﺳﺎ
ﻧﻮﻣﻜﻢ
وﺟﻌﻠﻨﺎ
(٩) ﺳﺒﺎﺗﺎ
ِ
َ
َ
ْ
َْ َ َ
ً َ ًْ َ
ً
ً
ً َ وﺟﻌﻠﻨَﺎ
ْ وأﻧﺰﺠﺎ
َ ْ ُ ْ ﻣﻦ
ً َ اﻟﻤﻌﺮﺼات
(١٤) ﺠﺛﺎﺟﺎ
ﻣﺎء
(١٢) ﺳﺒﻌﺎ ِﺷﺪادا
ِ َ َ َ (١٣) ﺮﺳاﺟﺎ َوﻫﺎﺟﺎ
ِ
ِ ِ
ً ََْ
ً َََ َ
ً َ َ َ ْ َْ َ َْ
َ ْ ُ
َ َ (١٥) وﻏﺒﺎﺗﺎ
4
أﻟﻔﺎﻓﺎ
وﺟﻨﺎت
ﺑﻪ ﺣﺒﺎ
ﻳﻮم
إن
(
١٦
)
(١٧) اﻟﻔﺼﻞ ﺎﻛن ِﻣﻴﻘﺎﺗﺎ
ِ ِ ﺠﺨﺮج
ٍ
ِ
ِ ِ
ِ

In these verses, the Almighty has directed our attention to certain
phenomena and signs found in this universe which overtly substantiate His
power, providence, mercy, wisdom, tawhīd and the certainty of the Day of
Judgement. So manifest and palpable are these signs that no upright
person can deny them. At the end, it is surmised that whoever reflects on
these signs will be forced to acknowledge that a Day of Judgement must
come and its time of arrival is fixed in the eyes of the Creator.
First of all, attention is directed to the earth and the mountains set on it.
If man denies reward and punishment in the Hereafter, then does he not
reflect on the tremendous system of providence set up by the Almighty
for man even though that it was not his right? As per this system, the
Almighty has made this earth a place of comfort for him much like a
cradle and has hammered into it these mountains as pegs so that the earth
remains stable and is not shaken and rocked.
There are various aspects of wisdom behind setting mountains on the
earth. The Qur’ān has alluded to them at various instances. In the previous
sūrah also, a great benefit is referred to in this regard. In some verses, the
wisdom behind this arrangement is unfolded by saying that mountains

4. Have We not made the earth a cradle and made the mountains pegs? Not
created you in pairs? Not made your sleep a means of comfort? Not made the
night a covering and the day a time to earn livelihood? Not built above you seven
sturdy skies and not placed in them a glowing lamp? And not sent down abundant
water from dripping clouds so that We may bring forth grain and vegetation and
gardens of luxurious growth? – Indeed, the Day of Judgement has an appointed
time.
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maintain the balance of the earth and in their absence,َ it might reel
away
َ
ََْ
ُ َ َ
ْ
ْ
َ
َ
َ
from its course taking man along with it: ﺗﻤﻴﺪ ِﺑﻜﻢ
َوأﻟﻰﻘ ِﻲﻓ
ِ
ِ اﻷرض روا ِ أن
(١٥:١٦) (He set firm mountains upon the earth lest it should roll away with
you, (16:15)). The reference here too is the same. If man reflects on that
around him, he will conclude that it is impossible that the Almighty who is
nurturing and nourishing him in such an elaborate manner not bring a day
in which He rewards the grateful and the obedient and punishes the
ungrateful and the disobedient. Providence always entails accountability.
If this does not happen then it would only mean that the grateful and the
ungrateful are alike in the eyes of the Creator. This is such an unbecoming
and unseemly conclusion that it cannot
attributed to the Almighty.
َ ْ ُ be
ََْ َ َ
ً
ْ
َ
Although the discourse in ( وﺧﻠﻘﻨﺎﻛﻢ أزواﺟﺎand created you in pairs) is
a statement; however, in reality, since it occurs in conjunction with the
interrogative sentence that precedes it, it also must be regarded to be
interrogative in nature. I have already explained this earlier. Indicated in
this verse is the greatest source of comfort which the Almighty has
provided humankind in this world. Man was not created alone; he was
provided with a mate for his comfort and mental peace. It should be kept
in consideration that in this world the Almighty has created everything in
pairs and each member of a pair complements the other and cannot
achieve the purpose of its creation without the other. Each member of a
pair may apparently seem the opposite to the other; however providence
has placed such apparent and hidden needs in each that it is together with
its counterpart that both members receive comfort and satisfaction and
achieve a higher objective. Just as this feature is present in both the
opposing members of a pair, it is also present between a husband and
wife. The Qur’ān has alluded
to this fact in Sūrahَ Rūm in
the following
ُ ْ ِّ ُ َ َ َ َ ْ َ َ ْ َ
ً َ ُ َ ْ َ َ َ َ َ َ ْ َ ُ ُ ْ َ ِّ ً َ ْ َ ْ ُ
manner: أﻧﻔﺴﻜﻢ أزواﺟﺎ ﻟﺘﺴﻜﻨﻮا ِإ ﻬﺎ وﺟﻌﻞ ﺑﻴﻨﻜﻢ ﻣﻮدة
ِ
ِ ِ وﻣﻦ
ِ آﻳﺎﺗﻪ أن ﺧﻠﻖ ﻟﻜﻢ ﻣﻦ
ًََْ َ
(among His signs is that He created for you spouses from
(٢١:٣٠) ورﻤﺣﺔ
your species so that you receive comfort from them, and He planted love
and sympathy in your hearts, (30:21)). The Qur’ān has presented this
harmony and accord between the opposite members of a pair as an
argument for tawhīd and the Hereafter, and I have explained this at
various places in this tafsīr.
ً َ ْ ُ َ َْ َْ َ َ َ
Consider now the next verses: ﻧﻮﻣﻜﻢ ُﺳﺒﺎﺗﺎ
( وﺟﻌﻠﻨﺎand not made your
ْ َ
َ
sleep a means of comfort?). The real meaning of  ﺳﺒﺖand  ُﺳﺒﺎتis “to cut”;
however, here it connotes both relief from hardship and comfort. Sleep is
َ
termed as  ُﺳﺒﺎتbecause it breaks the continuous process of movement and
action and provides relief from hardship and also an opportunity to obtain
peace and comfort so that
limbs get rejuvenated.
َ ْ َ ْ َ َ the
ً
َ
َ
The verse  وﺟﻌﻠﻨﺎ اﻟﻠﻴﻞ ِﻛﺎﺳﺎrefer to the fact that the night has been made
Sūrah Nabā’
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as apparel. This is because just as apparel hides a person and provides him
with peace and comfort, similarly the sheet of the night also hides him to
protect him from incursive elements and thereby provides peace to him
and the strength to once again
enter into the demanding realm of action.
ً َ َ َ َ َْ َ َ َ
The verse اﺠﻬﺎر ﻣﻌﺎﺷﺎ
 وﺟﻌﻠﻨﺎrefers to the fact that the daytime has been
made a time for making efforts to earn a livelihood.
There obviously is a purpose in directing our attention to these signs: if
a discerning person reflects on them, he will come to the conclusion that
neither do the night and day follow one another of their own accord nor
is this procession of theirs without a meaning or a purpose. It is an allwise and all-powerful God Who has put them through this process to
serve Him, which of course means that mankind is able to benefit from
this service. Mankind, as a result, should remain grateful to the Almighty
Who has made such elaborate arrangements for their livelihood and
sustenance, comfort and luxury. They should also remember that all this
arrangement of providence necessitates that a day come wherein it can
be judged who remained conscious about good and evil and who
remained indifferent to it and then each be dealt with accordingly.
After directing attention to the signs present in the earth, attention is
ً َ ًْ َ ْ ُ َ َْ ََََْ
 وﺑﻨﻴﻨﺎto the signs present in the sky.
directed in the verse ﻓﻮﻗﻜﻢ ﺳﺒﻌﺎ ِﺷﺪادا
Though the word “sky” is not mentioned in words, however the
attributes mentioned clearly indicate that it is the sky which is implied.
ً َ
What is meant by  ِﺷﺪاداis the same as what is said in Sūrah Mulk in the
following words:
Sūrah Nabā’

ْ َ
ْ َ َ َ َْ
ً َ
ْ َ ُ َ َ اﻟﺮﻤﺣﻦ ﻣﻦ
َ ْ ﺧﻠﻖ
َ ْ َ ﺧﻠﻖ
ََ َ ا ي
َ َ ﻃﺒﺎﻗﺎ ﻣﺎ
َ َ َ ﺳﺒﻊ
اﻛﺮﺼ ﻫﻞ
ﻓﺎرﺟﻊ
ﺗﺮى ِﻲﻓ
ِ ِ
ِ
ِ ﺳﻤﺎوات
ِ ِ ﻳﻔﺎوت
ٍ
ٍ
ِ
ً
ْ
ْ
َ َ ْ َ َ َْ َ َ َ َ
َ
ْ ُ
ُ ُ ﺗﺮى ِﻣﻦ
ٌ َ ﻫﻮ
َ ُ اﻛﺮﺼ َﺧﺎﺳﺄ َو
ََ
ارﺟﻊ اﻛﺮﺼ
(٤-٣ :٦٧) ﺣﺴﺮﻴ
ِ ُ َ ﻳﻨﻘﻠﺐ إِ ْﻚ
ِ
ِ ﻛﺮﻳﻦﻴ
ِ ِ ﻓﻄﻮر ﻋﻢ
ِ
ٍ
He Who created seven heavens one above the other. You will not
find any fault with what has been created by the Most Gracious.
Then look: can you see any flaw? Look again. Your look will come
back to you worn out and overcome. (67: 3-4)

The implication is that wherever a person lifts his eyes to view this
boundless roof, he will find it absolutely sound
and flawless.
َْ َ َ َ
ً
ً
َ
َ
The reference to “the lamp” in ( وﺟﻌﻠﻨﺎ ِﺮﺳاﺟﺎ وﻫﺎﺟﺎand not placed in them
a glowing lamp?) is obviously to the sun. It is the sun which in this world
is the source of light, heat and power. Were it not for the sun, the whole
world would be plunged into darkness. It is evident from this that the sky
and earth are not controlled by separate deities. Both are governed by the
powerful and living God. Were it not so, how could there have been such
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harmony between the sky and the earth? It is because of this harmony that
the sun serves the needs
of the
inhabitantsْ of theْ earth.
َ
ً َ ﻣﺎء
ْ وأﻧﺰﺠﺎ
َ ْ ُ ﻣﻦ
َ ْ ُ ْ in ﺠﺛﺎﺟﺎ
ً َ اﻟﻤﻌﺮﺼات
The word اﻟﻤﻌﺮﺼات
ِ َ َ َ is conventionally used
ِ ِ
ِ ِ
as an adjective for the clouds. This adjective denotes clouds replete with
water and also for clouds which are in the process of producing rain.
There
is no essential difference in meaning in either case. The expression
ٌ َ ٌ َ
ﻣﺎء ﺠﺛﺎج
refers to pounding, widespread and continuous rain.
The Qur’ān has substantiated all its basic claims through rain as has
been discussed in various places in this tafsīr. Here the mention of rain
points to the harmony between the sky and the earth thereby substantiating
monotheism; however, the aspect of providence is manifestly present in
this mention and providence itself is one of the important arguments that
substantiates accountability and reward
and punishment.
ْ ُ ً ََْ
ً َََ َ
َ
َ َ it is said that the purpose of
In the verses ﺑﻪ ﺣﺒﺎ وﻏﺒﺎﺗﺎ
ِ ِ ﺠﺨﺮج
ٍ
ِ ِ وﺟﻨﺎت أﻟﻔﺎﻓﺎ
this rain is to provide grain for man and grass and vegetation for his
cattle. This rain also brings
forth luxurious orchards.
ً َ َ َ ْ َْ َ َْ
The verse اﻟﻔﺼﻞ ﺎﻛن ِﻣﻴﻘﺎﺗﺎ
ﻳﻮم
 ِإنsummarizes what is discussed thus far: all
ِ
this elaborate arrangement of providence and the system of sustenance that
extends from the sky to the earth shows that the Almighty Who has done
all this will not leave man unaccountable; He has definitely fixed a Day of
Judgement in which He will gather all the people and judge their fates. He
will judge who among them recognized the obligation of all these favours
of providence and who among them remained indifferent to it. He will
then reward or punish them accordingly.
The way this verse is mentioned here shows that the system of this
world from within clearly proclaims the advent of such a day.
Unfortunate are the people who are not listening to it. The sun, the moon,
the clouds and the winds and other phenomena are put in the service of
man so that his needs are provided and he does not show indifference to
these blessings.
Sūrah Nabā’

َ ْ َ ََ ُ َ
َْ َ َُْ َ
ْ َ ِّ ُ َ
ُ َ ُ َ َْ
ْ َ َُ
ْ
ً
ُّ ﻳﻨﻔﺦ ﻲﻓ
ً
َ
َ
( وﺳﺮﻴت١٩) وﻓﺘﺤﺖ اﻟﺴﻤﺎء ﻓﺎﻜﻧﺖ أﺑﻮاﺑﺎ
ﻳﻮم
ِ (١٨) اﻟﺼﻮر ﻓﺘﺄﺗﻮن أﻓﻮاﺟﺎ
ِ
ِ
َ
ْ
ُ
َ
َ
َ
ً َ ْ ْ َ َ ََ
ْ َ
َ ﻻﺑﺜﻦﻴ
َْ
َ
ً َ َ ﻧﺖ
ً َ َ
اﺠﻟﺒﺎل ﻓﺎﻜ
ﻓﻴﻬﺎ
ِ ِ ِ (٢٢) ﻟﻠﻄﺎﻟﻦﻴ ﻣﺂﺑﺎ
ِ ِ (٢١) ( ِإن ﺟﻬﻨﻢ ﺎﻛﻧﺖ ِﻣﺮﺻﺎدا٢٠) ﺮﺳاﺑﺎ
ِ
َ
َ
ُ
ً َ ً ََ
ً َ َ ً َ
ُ
َ
َ
َ
ًَْ َ
ً َ ﺑﺮدا َوﻻ
َ ( ﻻ٢٣) أﺣﻘﺎﺑﺎ
ً ْ َ
( ﺟﺰاء ِوﻓﺎﻗﺎ٢٥) ﻤﺣﻴﻤﺎ وﻏﺴﺎﻗﺎ
إﻻ
(
٢٤
)
ﺮﺷاﺑﺎ
ﻓﻴﻬﺎ
ﻳﺬوﻗﻮن
ِ
ِ
ِ
َ
َُ ْ َ ْ َ ْ َ ُ َ
َ
ً َ َ ُ َْ َ ُ َ ْ ُ
ً
َ
ُ
ٍء أﺣﺼﻴﻨﺎه
( و٢٨) ﻛﺬاﺑﺎ
ِ ﺑﺂﻳﺎﺗﻨﺎ
ِ ِ ( َو ﺬﺑﻮا٢٧) ( ِإﻏﻬﻢ ﺎﻛﻧﻮا ﻻ ﻳﺮﺟﻮن ِﺣﺴﺎﺑﺎ٢٦)
ُ َُ
ْ ُ َ َ ﻓﻠﻦ
ْ َ َ ﻓﺬوﻗﻮا
ً َ َ ﻧﺰﻳﺪﻛﻢ إﻻ
ً َ
5
(٣٠) ﻋﺬاﺑﺎ
(٢٩) ﻛﺘﺎﺑﺎ
ِ
ِ
ِ

5. The Day when the trumpet is sounded, all of you come forth in multitudes
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After a portrayal of the arguments which substantiate a Day of
Judgement in the previous verses, these verses portray the upheaval
which will take place in the universe on that Day. Simultaneously, the
fate encountered by the rebellious
the disobedient is depicted.
ْ َ َ ُ ْ َ َ and
ُ َ ََْ
ً
ُّ
َ
It is indicated in اﻟﺼﻮر ﻓﺘﺄﺗﻮن أﻓﻮاﺟﺎ
ﻳﻮم ُﻳﻨﻔﺦ ِﻲﻓ
that raising up mankind
ِ
from its graves for the Day of Judgement will not be of the slightest of
bother for the Almighty. At the sound of a trumpet, people will come out
from their graves in multitudes and begin to tread towards the caller of
God. At another place, it is said that people will emerge from their
graves in the manner locusts emerge and will run straight towards the
caller without any
َ deviation.
ْ َ َ َ ُ َ
ْ َ َُ
ْ
ً
َ
The verse اﻟﺴﻤﺎء ﻓﺎﻜﻧﺖ أﺑﻮاﺑﺎ
وﻓﺘﺤﺖ
ِ asserts that this sky which today
seems to be so strong and robust and is in the form of a dome that does
not have any fissures will be opened on that day in such a manner that
there will appear doors
all over it.
ْ َ َ َ ُ َ ْ ْ َ ِّ ُ َ
َ
ً
َ
The verse اﺠﻟﺒﺎل ﻓﺎﻜﻧﺖ ﺮﺳاﺑﺎ
ِ  وﺳﺮﻴتstresses that these mountains which are
set firm on the earth will be uprooted and set in motion; today they are
solid rock; however, on that day they will be fragile like dunes of sand.
ً َ ْ ْ َ َ َ ََ
The verse ﻣﺮﺻﺎدا
ِ  ِإن ﺟﻬﻨﻢ ﺎﻛﻧﺖdepicts that right after this upheaval, Hell
will appear so suddenly as if it was lying in ambush behind the shield of
this upheaval eager to become the abode of the rebellious; neither will
any preparation be required for its appearance nor will it give any time to
the rebellious to prepare
themselves.
ٌ َْ َ
َ ﻻﺑﺜﻦﻴ
َ َ
ً َ ْ َ ﻓﻴﻬﺎ
The word  أﺣﻘﺎبin أﺣﻘﺎﺑﺎ
“centuries”. At many places in
ِ َ ِ ِ means
ًَ َْ َ ْ َ
the Qur’ān, it is explained as ( ﺧﺎ ِ ِ ﻓﻦ ِﻓﻴﻬﺎ أﺑﺪاthey will remain in it forever).
Some have interpreted this word as “a long period” signifying the fact that
Hell will come to an end one day. This opinion is not correct. To
understand a discourse, it is essential to interpret the concise
in the light of
ً ََ َْ َ ْ َ
the comprehensive and not vice versa. َ The words  ﺧﺎ ِ ِ ﻓﻦ ِﻓﻴﻬﺎ أﺑﺪاobviously
ٌ َْ
are comprehensive and the word  أﺣﻘﺎبis concise. Thus this concise must
be understood in the light of the comprehensive and not the other way
round. Moreover, this is a mention of the fate of the rebellious about
whom the Qur’ān at other instances has specified that they will never be
able to come out of Hell.
Sūrah Nabā’

and the sky is flung open and therein appear gates all over and the mountains are
set in motion so that they become a mirage. Indeed! Hell lurks in ambush; a place
for the transgressors. They will abide therein for ages. Nothing cool will they
taste therein nor will they have anything to drink except hot water and pus. A
recompense according to their deeds. These people did not expect any
accountability and had recklessly denied Our revelations and We have counted
everything by writing it down. So taste it! We shall only increase torment for you.
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ََ ًَْ َ َ ُ ُ َ َ ً َ َ ً َ
ٌ َ
ً َ َ وﻻ
In the verses ﺮﺷاﺑﺎ
ﻤﺣﻴﻤﺎ وﻏﺴﺎﻗﺎ ﻻ ﻳﺬوﻗﻮن ِﻓﻴﻬﺎ ﺑﺮدا
ِ  ِإﻻthe word  ﻏﺴﺎقhas

Sūrah Nabā’

been explained by lexicographers as blood and pus as well as boiling hot
or dirty water. They will be denied
ٌ anything cold there in totality. In Sūrah
Mursalāt, even though the word ( ِﻇﻞshade) occurs, it refers to the shade of
smoke and it is further clarified about this shade that it will neither provide
coolness to them nor will it save them from sparks of fire.
ً َ ً ََ
The verse ﺟﺰاء ِوﻓﺎﻗﺎ
signifies that their punishment will be commensurate
with their deeds. Whatever they earned in this world will be shown to
them as an account. In the Hereafter, every good or evil deed will bear
result as per its nature and it َ is this result which they will
َ َ face.
َ ُ َْ
ُ َ ْ ُ ً
َ َ
ً
ُ
َ
The verses ﺣﺴﺎﺑﺎ
ِ ﺑﺂﻳﺎﺗﻨﺎ ِﻛﺬاﺑﺎ ِإﻏﻬﻢ ﺎﻛﻧﻮا ﻻ ﻳﺮﺟﻮن
ِ ِ  و ﺬﺑﻮاimply that these
people were never afraid of any accountability and remained indifferent
to it and recklessly denied the verses of God which were recited out to
ً
them to inform them of it. َ The word ﻛﺬاﺑﺎ
ِ is a verbal noun and is meant
ُ
to emphasize the verb ﻛﺬﺑﻮا. Although its verb stem (wazn) is different,
however it means “denial”. If this aspect of emphasis is kept in mind,
then an accurate rendering of this verse would be: “they recklessly or
blatantly denied”.
َْ َ ْ َ ْ َ َُ
ً َ أﺣﺼﻴﻨﺎه
The verse ﻛﺘﺎﺑﺎ
ٍء
 وpoints to the fact that though these
ِ ُ
people thought that they neither would have to face any accountability
nor any punishment, the Almighty had counted each and every deed of
theirs by recording it in writing. This account shows the elaborate
arrangement in the preservation of the record of deeds. The implication
is that there is no
possibility of َ any error or forgetfulness in it.
ُ َُ
ً َ َ ﻧﺰﻳﺪﻛﻢ إﻻ
ْ ُ َ َ ﻓﻠﻦ
ْ َ ﻓﺬوﻗﻮا
The verse ﻋﺬاﺑﺎ
is in the present tense to make a
ِ
ِ
future event more effective. They are told that although they remained
indifferent to their fate, they will now have to taste the results of their
deeds; simultaneously, to make them completely lose hope of any
improvement in the future, they are informed that it is only torment and
punishment which they will keep facing; they should not hope of being
given any respite; the change that will come in their circumstances will
only be a further increase in their torment.

َ
ً َ ًََْ
َ ُ ْ إن
َ َ َ ( َو٣٢) وأﻗﻨﺎﺑﺎ
ً َ َ ﻟﻠﻤﺘﻘﻦﻴ
ً َ ْ َ َ ﺣﺪاﺋﻖ
َ َ َ (٣١) ﻣﻔﺎزا
ً َ ْ َ ﻮاﻋﺐ
( ﻻ٣٤) ﺄﺳﺎ ِدﻫﺎﻗﺎ
( و٣٣) أﺗﺮاﺑﺎ
ِ
ِ
ِ ِ ِ
َ
َ
َ ِّ َ ْ ً َ َ
َ َُ َْ
َ ﻳﺴﻤﻌﻮن
ً َ ﻗﻄﺎء
ً
َ َ رﺑﻚ
ً ْ ﻓﻴﻬﺎ
6
( ﺟﺰاء ِﻣﻦ٣٥) ﻛﺬاﺑﺎ
(٣٦) ﺣﺴﺎﺑﺎ
ِ ﻟﻐﻮا َوﻻ
ِ
ِ ً

After a mention of the fate of the rebellious and the defiant, the fate of

6. Indeed, for the God-fearing is success on that Day. Orchards and grapes;
blooming maidens of equal ages and overflowing cups. They will not hear
therein any nonsense or any false accusation. This will be the reward from your
Lord, exactly according to their deeds.
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the righteous is mentioned so that the other side of the picture is also
brought to light. There is great success for people who spent their lives
fearing the Day of Judgement. It needs to be kept in consideration that
the real thing which keeps a person on the right path is fear of the
Hereafter. He who houses this fear in his heart is a righteous person and
he who is devoid of it will soon be subdued by Satan and such a person
then openly defies َ the Almighty.
ً َ ْ َ ﺣﺪاﺋﻖ
َ َ َ (orchards and grapes) portray the success
The words وأﻗﻨﺎﺑﺎ
ِ
َ َ َ is commonly used
achieved by the righteous. Although the word ﺣﺪاﺋﻖ
ِ
for orchards of palm-trees; however, for such orchards too the height of
delight was that the palm-trees be on the boundary while within it be
grape vines and plantations of other fruits and vegetables. Here grapes
are mentioned after orchards the way something specific is mentioned
after the general.
َ َ َ  َوmentions the hurs of Paradise. They are
ً َ ْ َ ﻮاﻋﺐ
The expression أﺗﺮاﺑﺎ
ِ
described as being in blooming youth and being of the same age. For
mutual closeness, friendship and association, being of the same age is
essential.
ً َ
ًَْ
The expression points  َو ﺄﺳﺎ ِدﻫﺎﻗﺎto the fact that they will be given
brimming cups of pure wine. However, consumption of this wine will not
intoxicate them so as to make them indulge in unseemly talk and perjuries
– something which is an essential result of the wine drunk in this world.
This wine will indeed take them to the height of delight and ecstasy but
will not affect their senses. It will not inebriate them so as to make them
indulge in indecent talk and in telling lies. It should be kept in mind that
under the influence of liquor a person at times utters such nonsensical
allegations that they become the basis of permanent enmity between
families and tribes. Societies in which people become indifferent to
honour and integrity ignore such customs; however, the Arabs were a very
honourable people. If they would utter something even under the influence
of liquor which would besmear the honour of someone, then this would
have such far-reaching consequences that no amends could be made for it.
ً
The word ﻛﺬاﺑﺎ
ِ used by the Qur’ān refers to such conversation.
Earlier on, it is said of the disbelievers that they will be punished
commensurate with their deeds. Here in the verse it is said that the
believers will be rewarded commensurate with their deeds; the Almighty
will not obliterate the slightest of their pious deeds; moreover, He has
also promised them even more out of His grace.
Sūrah Nabā’

Sūrah Nabā’

ِّ
ُ ْ َ ُ ْ َ اﻟﺮﻤﺣﺎن َﻻ
َ َ واﻷرض
ْ َ ْ َ اﻟﺴﻤﺎوات
َ ْ ﺑﻴﻨﻬﻤﺎ
َ ُ َ ْ َ وﻣﺎ
ً َ ﻣﻨﻪ
7
َ َ
َرب
(٣٧) ﺧﻄﺎﺑﺎ
ِ
ِ ِ ﻓﻤﻠﻜﻮن
ِ
ِ
ِ
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The reward mentioned above is from the Lord of the heavens and earth
and all that is between them and no one is His associate or partner nor
can grant something to people on His behalf.
The words refer to the alleged deities of the disbelievers who think that
they will be able to come in contact with these deities and that the latter
will have the authority to ask God anything for these disbelievers and
have it granted to them. The verse negates this false notion. No one will
have even the authority to speak on His behalf; only those will speak in
His presence who will be permitted to do so and they will only be able to
speak the truth.
8

َ َ َ ُ َ ْ َُ َ َ ْ َ
َ ُ َ َ َ َ َ ُ َ َ َ ْ َ ُ ُّ ُ ُ َ َ ْ َ
ً َ َ وﻗﺎل
(٣٨) ﺻﻮاﺑﺎ
ﻓﺘﻠﻜﻤﻮن ِإﻻ ﻣﻦ ِأذن اﻟﺮﻤﺣﺎن
واﻟﻤﻼﺋﻜﺔ ﺻﻔﺎ ﻻ
ﻳﻮم ﻓﻘﻮم اﻟﺮوح
ِ

The Idolaters trusted the intercession of the angels the most; they would
worship them regarding them to be daughters of God. The verse says that
Gabriel and other angels will stand before the Almighty the way servants
stand before their master; none of them would be able to initiate a
conversation; only they will dare open their mouths who are permitted by
God and will only speak the truth. In other words, if the Idolaters wrongly
believe that their deities will be able to cajole and convince the Almighty
to grant them their wishes and will also be able to intercede for them in
whatever manner they desire, this will never materialize.
ُ ُّ refers to Gabriel. This word is used for him at many
The word اﻟﺮوح
places in the Qur’ān. He is the archangel; he was mentioned the foremost
so that it may become plain to the disbelievers that if he has no authority,
the others have no standing whatsoever in this regard. Some have
interpreted this word to mean the souls of people; however, there is no
reason to accept this interpretation.
9

َ َ
ِّ َ َ َ َ َ َ ﻓﻤﻦ
ُّ َ ْ ﻮم
ُ ْ َ ْ ذﻟﻚ ا
ْ َ َ اﺤﻟﻖ
ً َ رﺑﻪ
(٣٩) ﻣﺂﺑﺎ
ِ
ِ ﺷﺎء اﺨﺗﺬ ِإﻰﻟ

This is a declaration of fulfilment of a responsibility: it was essential to
inform people of the arrival of that day and this has been done; it is now
the responsibility of the people themselves; the day about which people
7. From the Lord of the heavens and the earth and all that lies between them;
the most Gracious on Whose behalf they will have no authority to say anything.
8. On the Day when Gabriel and the angels will stand arrayed. No one will
speak unless the most Gracious allows and he shall speak the truth.
9. This Day is certain to come; so whoever wishes can make his abode towards
his Lord.
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are being warned is certain to come; no one can defer it nor will anyone
be of any benefit to others; so it is only in a person’s own benefit to
make his abode towards his Lord.
ِّ َ َ َ َ َ َ ﻓﻤﻦ
ْ ََ.
ً َ رﺑﻪ
Three things are evident from ﻣﺂﺑﺎ
ِ ﺷﺎء اﺨﺗﺬ ِإﻰﻟ
Firstly, the only responsibility of God and His Prophet (sws) is to
inform people of the day and it is not their responsibility to force its fear
to enter the hearts of people.
Secondly, on that day, it is only the Almighty with Whom refuge can
be sought; no one will be able to seek refuge with anyone else.
Thirdly, the way in which refuge can be sought with God is that one
should adopt His path in this world. He who does not adopt His path in
this world will not be able to attain His refuge in the Hereafter.
Sūrah Nabā’

ُ ََُ ُ َ َ ْ َ َ َ ُْ َْ ُ ُ َ َ َْ ً َ ً َ َ ْ ُ َْ َ َ
ُ ُ اﻟﺎﻜﻓﺮ َﻳﺎ َ ْ َﺘﻲﻨ
ُ ِ َ ْ وﻳﻘﻮل
ﻛﻨﺖ
ﻗﺮﻳﺒﺎ ﻳﻮم ﻳﻨﻈﺮ اﻟﻤﺮء ﻣﺎ ﻗﺪﻣﺖ ﻳﺪاه
ِ
ِ ِإﻧﺎ أﻧﺬرﻧﺎﻛﻢ ﻋﺬاﺑﺎ
ً َُ
10
(٤٠) ﺗﺮاﺑﺎ
This is the final warning; the imminent doom refers to the fact that
after the advent of the Messenger of God among these people their fate is
certain to be decided in this world, as per the established practice of the
Almighty. This doom will be a prelude to the doom of the Hereafter. It is
foolishness to regard the doom of the Hereafter to be far-off because this
life has a short span and he who dies faces the Hereafter forthwith as is
evidenced by the narrative ( إذا ﻣﺎت أﺣﺪﻛﻢ ﻓﻘﺪ ﻗﺎﻣﺖ ﻗﻴﺎﻣﺘﻪwhen anyone of
11
you dies, his day of judgement
is َ set up).
ْ
ُ
ُ ََُ
َ
َْ َ ُ
ُ
ً َ ُ ﻛﻨﺖ
The implication of ﺗﺮاﺑﺎ
ﺘﻲﻨ
وﻳﻘﻮل
is that on day the deeds of
ِ
ِ اﻟﺎﻜﻓﺮ ﻳﺎ
every person will be shown to him and those who have not prepared for
this will cry out in anguish on their misfortune wishing that they had
remained dust and that they never existed.
ُ َْ َ
ِ ِ ﻓﺎﺤﻟﻤﺪ
َ َ ً the
َ grace of God, I come to the end of this sūrah’s tafsīr. ﷲ
ً With
أﺧﺮا
ِ ( أوﻻ وgratitude be to God from the beginning to the end).
Rahmānābād
4th April, 1979 AD
6th Jamādī al-Awwal, 1399 AH
_______________
10. We have forewarned you of an imminent doom on the Day when a man
will see the earning he would have sent forward, and the disbeliever will cry:
“O Would that I were dust!”
11. ‘Alā al-Dīn ‘Alī al-Muttaqī ibn Husām al-Dīn al-Hindī, Kanz al-‘ummāl fī
sunan al-aqwāl wa al-af‘āl, vol. 15 (Beirut: Dār al-Kutub al-‘Ilmiyyah, 1998), 289.

Sūrah Nāzi‘āt
Central Theme

In this sūrah also, a severe warning is sounded to the arrogant leaders
of the Quraysh who reckoned punishment and the Day of Judgement to
be improbable events. They regarded them to be mere threats and
nothing to do with reality. The effects produced by winds and clouds are
presented in this sūrah and the Quraysh are informed that they must not
regard themselves to be beyond God’s grasp and should dare not deny
the Prophet (sws). They are only secure as long as the Almighty has
given them respite. As soon as this period ends, they will be seized by
the Almighty without any difficulty. The winds and clouds which are
present everywhere and are essential for their subsistence will become
instruments of God’s wrath and will uproot and ravage them.
This sūrah resembles Sūrah Dhāriyāt and Sūrah Murasalāt as far as its
preamble and meaning are concerned. The manifestations of
accountability to God in this world and the majesties of His power and
providence so evidently present around man bear witness that there will
necessarily come a day on which the Almighty will punish the rebellious
who disobeyed His directives and will bless with eternal reward the
righteous who were fearful of Him and controlled their desires.
Analysis of the Discourse
Verses (1-5): Winds and clouds bear witness that the punishment of
which the prophet of God is informing them is bound to come. The God
in whose hands are the reins of the winds and clouds can make them into
a source of blessing for those whom He desires and a source of suffering
for whomsoever He desires. Nothing is beyond Him. The history of
nations who have denied their respective messengers in this world bears
witness that one day each and every person will be called to account
before the Almighty.
Verses (6-14): A portrayal of the upheaval which will take place on the
Day of Judgement as well as of what will befall its rejecters.
Verses (15-26): A reminder of the relevant parts of the tale of Moses
(sws) and the Pharaoh for the admonition of the Quraysh. This mention
is commensurate with the central theme of the sūrah. Moses (sws) very
earnestly tried to bring the Pharaoh to the right path; however, he
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resisted because of arrogance, as a result of which he was seized by the
Almighty and this was not much of a bother for Him: a slight onslaught
by the winds was enough to destroy them.
Verses (27-33): An argument is presented that re-creating man is not at
all difficult for the Almighty: How can it be difficult for Him Who
created the heavens and the earth, brought forth the night and day and
arranged for the nourishment of people in such a thorough manner? His
power bears witness that He can do so and His wisdom entails that He
should do so.
Verses (34-41): A mention of the fate of the rebellious and the
disobedient on the Day of Judgement. In contrast, glad tidings are given
of the reward that those who remained fearful of the Almighty will
receive on the day.
Verses (42-46): The Prophet (sws) is reassured not to be bothered by
those who pester him regarding the time of arrival of the Day of
Judgement and other details of this Day and who call for it in haste. The
time of arrival of the Day of Judgement is something which only the
Almighty knows; the Prophet (sws) should only consign this matter to
Him; he has not been sent in this world to disclose its exact date of
arrival; his responsibility is only to inform them about it. When people
who regard it to be a far-fetched thing see it coming, they will feel that
they remained in this world but for a short part of the day.
Sūrah Nāzi‘āt

Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ
ًَْ
ًْ
َ
َ
َ
ً ْ َ واﻟﺴﺎﺤﺑﺎت
ً ْ َ واﺠﺎﺷﻄﺎت
َ
َ (٢) ﻧﺸﻄﺎ
َ (١) ﻏﺮﻗﺎ
َ
(٤) ﻓﺎﻟﺴﺎﺑﻘﺎت َﺳﺒﻘﺎ
(٣) ﺳﺒﺤﺎ
واﺠﺎزﺨت
ِ ِ
ِ ِ
ِ ِ
ِ ِ
ٌَ َ ََْ ٌ ُُ
َُ
َُ
ُ ُ َْ َ َْ
ْ َ َ ِّ َ ُ ْ َ
َ ُ َ ْ َ (٦) اﻟﺮاﺟﻔﺔ
ً
ﺗﺮﺟﻒ
ﻳﻮم
(
٥
)
أﻣﺮا
ﻓﺎﻟﻤﺪﺑﺮات
اﻟﺮادﻓﺔ
ﺗﺘﺒﻌﻬﺎ
ﺬ
(٨) واﺟﻔﺔ
ﻳﻮﻣﺌ
ﻗﻠﻮب
(
٧
)
ِ
ِ
ِ
ِ ٍِ
َ
َ
ْ
َ
ُ َ
ُ َ
ُ
ٌ
َ
ُ
َ
َ
َ
َ ُ َ َْ
ُ
ُ
ًَ َ ً َ
َ
َْ
( ﻗﺎﻟﻮا١١) ﺨﻧﺮة
ِ ( ِأﺋﺬا ﻛﻨﺎ ِﻋﻈﺎﻣﺎ١٠) اﺤﻟﺎﻓﺮة
ِ َ ِ َ ( ﻓﻘﻮﻟﻮن ِأﺋﻨﺎ ﻟﻤﺮدودون ِﻲﻓ٩) ﺧﺎﺷﻌﺔ
ِ أﺑﺼﺎرﻫﺎ
َْ
ٌَ َ ٌ َ ً َ ْ
ٌَ َ ٌَْ َ َ َ َ
َ َ ﻫﻞ
ْ ُ َ َ (١٣) واﺣﺪة
أﺗﺎك
(١٤) ﺑﺎﻟﺴﺎﻫﺮة
َِِ
ِ ﻓﺈﻏﻤﺎ ِﻲﻫ زﺟﺮة
ِ ِﺗﻠﻚ ِإذا ﻛﺮة
ِ (١٢) ﺧﺎﺮﺳة
ِ
ِ ﻓﺈذا ﻫﻢ
َ
ْ
ْ
َ ُ َ َْ ْ
َ ُ ُ َ
ْ َْ
ُ ُّ َ ُ َ َ ْ
ً ُ ِ َ ُ ﺑﺎﻟﻮادي
إﻧﻪ َﻃﻰﻐ
ِ َ ِ ( ِإذ ﻧﺎداه رﺑﻪ١٥) ﺣﺪﻳﺚ ﻣﻮ
ِ
ِ ( اذﻫﺐ ِإﻰﻟ ِﻓﺮﻋﻮن١٦) اﻟﻤﻘﺪس ﻃﻮى
َ
َ
َ
ْ
ْ
َ
َ
َ
ُ
ََ ُ َ َ
َ َ ْ َ
ْ
َ َْ َُْ
َ ْ َ َ َ ِّ َ
َْ
َ َ أن
اﻟﻜﺮﺒى
اﻵﻳﺔ
( ﻓﺄراه١٩) ﻓﺘﺨ
وأﻫﺪﻳﻚ ِإﻰﻟ رﺑﻚ
(١٨) ﺗﺰﻰﻛ
( ﻓﻘﻞ ﻫﻞ ﻟﻚ ِإﻰﻟ١٧)
ِ
َ ْ َ ْ ْ ُ ُّ َ َ َ َ َ َ
َ َ
َ ََ َ َ َ َ
َ َ ﺬب
َ ﻓﻜ
َ ْ َ أدﺑﺮ
َ َ ْ َ ( ُﻋﻢ٢١) َ وﻋ
رﺑﻜﻢ اﻷﺒﻟ
( ﻓﻘﺎل أﻧﺎ٢٣) ﻓﺤﺮﺸ ﻓﻨﺎدى
(٢٢) ﻳﺴﻰﻌ
(٢٠)
َ
ُ
َ
َ
َ
ْ
ْ
َ
َ
َ
َ
َ َْ ْ َ ًَْ َ
ُّ َ ْ ُ ْ
َ َ ُ َُ َ َ
أأﻏﺘﻢ أﺷﺪ
(٢٦) ﻟﻤﻦ ﺨﻳ
ِ ﻟﻌﺮﺒة
ِ ( ِإن ِﻲﻓ٢٥) اﻵﺧﺮة َواﻷو
ِ َ ِ ( ﻓﺄﺧﺬه اﷲ ﻧﻜﺎل٢٤)
ِ ذﻟﻚ
َ َ ُ َ َ ْ ََ َََْ َ َ ْ ََ
َ َ ُ َ
َ َ َ ََ ْ َ َََ
َْ ًْ َ
ﺿﺤﺎﻫﺎ
( وأﻟﻄﺶ ﻠﻬﺎ وأﺧﺮج٢٨) ﻓﺴﻮاﻫﺎ
( رﻓﻊ ﺳﻤﻜﻬﺎ٢٧) اﻟﺴﻤﺎء َﻧﻨﺎﻫﺎ
ﺧﻠﻘﺎ أم
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َ َ َ َ َ ََْ َ َْْ َ
َ َ ْ َ َ َ َ َ َْ َ َ ْ َ
َ ََْ َ َْ َ
واﺠﻟﺒﺎل أرﺳﺎﻫﺎ
ِ ( واﻷرض ﻧﻌﺪ٢٩)
ِ (٣١) ( أﺧﺮج ِﻣﻨﻬﺎ ﻣﺎءﻫﺎ وﻣﺮﺨﻫﺎ٣٠) ذﻟﻚ دﺣﺎﻫﺎ
َ
ْ
ُ
ْ َ َ َ َ
ً َ َ (٣٢)
َ ْ َ ﻟﻜﻢ
َ ْ َ (٣٤) اﻟﻜﺮﺒى
ْ ُ
ْ ُ َ ﻣﺘﺎﺨ
َ ْ ُ اﻟﻄﺎﻣﺔ
ُ َ َ َ ﻳﻮم
ﻓﺘﺬﻛﺮ
ﺎءت
ﻓﺈذا ﺟ
ِ
ِ
ِ (٣٣) وﻷﻏﻌﺎﻣﻜﻢ
ْ ْ َ ِّ ُ َ
ُ َ ْ
َ ْ َ ََ
َ َ َْ َ َ َ
ْ َ اﺠﻟﺤﻴﻢ
َ َ اﻹﻧﺴﺎن َﻣﺎ
َ َ ﻟﻤﻦ
اﺤﻟﻴﺎة
( وآﺛﺮ٣٧) ﻣﻦ َﻃﻰﻐ
( ﻓﺄﻣﺎ٣٦) ﻳﺮى
(٣٥) ﺳﻰﻌ
ِ ُ ِ َ وﺑﺮزت
ِ
َْْ
ْ
َ َ َ ِّ َ َ َ َ َ َ ْ َ َ َ
َ
ْ
َ
ْاﺠﻔﺲ َﻗﻦ
ُّ
َ ْ وﻏﻰﻬ
َ
َ
َ ِ اﺠﻟﺤﻴﻢ
رﺑﻪ
ِ ( وأﻣﺎ ﻣﻦ ﺧﺎف ﻣﻘﺎم٣٩) ﻲﻫ اﻟﻤﺄوى
ِ َ ﻓﺈن
ِ (٣٨) ا ﻏﻴﺎ
َْْ
َ َْ
َ
َ َُْ َ َ َ
َ َ َ َُ ْ َ
َﻓﻴﻢ َ ْأﻧﺖ
ْ
َ َْ
َ ِ (٤٢) ﻣﺮﺳﺎﻫﺎ
َ
َ ِ اﺠﻟﻨﺔ
اﻟﺴﺎﻋﺔ ﻛﻳﺎن
ﻓﺈن
( ﻳﺴﺄﻟﻮﻧﻚ ﻗﻦ٤١) ﻲﻫ اﻟﻤﺄوى
ِ
ِ (٤٠) اﻟﻬﻮى
َ َ َ ُ َ ِّ َ َ
َ َْ ْ
َ َ َْ ْ َ ُ ُ َ َْ َ
َﻛﻜﻏﻬﻢ ﻳَ ْﻮم
ْ ُ َ َ (٤٥) ﺨﻳﺸﺎﻫﺎ
ﻣﻨﺬر ﻣﻦ
ِ ِﻣﻦ
ِ ( ِإﻏﻤﺎ أﻧﺖ٤٤) ( ِإﻰﻟ رﺑﻚ ﻣﻨﺘﻬﺎﻫﺎ٤٣) ذﻛﺮاﻫﺎ
َ
ْ
َ
ً
َ َ ُ ْ
َُ َ ْ ََْ ََ
َ
(٤٦) ﺿﺤﺎﻫﺎ
ﻋﺸﻴﺔ أو
ِ ﻳﺮوﻏﻬﺎ ﻟﻢ ﻳﻠﺒﺜﻮا ِإﻻ
Sūrah Nāzi‘āt

In the name of Allah, the Most Gracious, the Ever Merciful.
Winds which tear out from the roots bear witness, and winds which blow
gently bear witness, and clouds which drift in the air bear witness, then
overtake each other, then reveal the command of God [that what you are
being promised is certain to happen]. 1-5
Fear the day when a shudder will take place, followed by another quiver;
many hearts will be trembling on that day, their eyes downcast. (6-9)
They ask: “Shall we be returned to our original state? What! when we
become decayed out bones?” They say: “This return would be of great
loss!” (10-12)
It will be just a single shout, then, all of a sudden, they will be standing
in a ground. (13-14)
Has the story of Moses reached you? when his Lord called out to him in
the sacred valley of Tuwā saying: “Go you to the Pharaoh; he has
transgressed all bounds. Ask him: ‘Do you desire to reform yourself? Shall
I show you the way to your Lord that you may become fearful of Him?’”
Then he showed him a great sign but he denied it and did not accept it.
Then he turned back augmenting his efforts. Then he gathered and
proclaimed: “It is me who is your supreme Lord.” Then God seized him in
the punishment of the Hereafter and of the Herein. Indeed, in this there is a
great lesson for those who fear. (15-26)
Is it more difficult to create you or the sky? He made it and raised high
its roof; then perfected it, covered its night and uncovered its day, and
after that spread out the earth, and He brought forth from it, its water and
its fodder, and set firm mountains over it as a means of benefit for you and
your cattle. (27-33)
So when that great upheaval takes place [all of this will be destroyed].
On that Day, man will remember whatever he had done, and Hell will be
unveiled for those who will have to encounter it. Then he who
transgressed all bounds and preferred the life of this world to the
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Hereafter, Hell shall be his abode, and he who feared the standing before
his Lord and restrained his soul from lowly desires, then surely Paradise
shall be his abode. (34-41)
They ask you about the Day of Judgement: “When will it come to
port?” What have you to do with this? This matter rests with your Lord.
You are but one who informs those people about it who fear it. The day
when they will see it, it will be as if not more time has elapsed than one
evening or one of its mornings. (42-46)
Sūrah Nāzi‘āt

Explanation
1

ًَْ
َ
ً ْ َ واﺠﺎﺷﻄﺎت
َ
َ (١) ﻏﺮﻗﺎ
َ
(٢) ﻧﺸﻄﺎ
واﺠﺎزﺨت
ِ ِ
ِ ِ

َ

There are many opinions regarding the interpretation of اﺠﺎزﺨت
and
ِ ِ
َ
اﺠﺎﺷﻄﺎت
.
However,
the
dominant
opinion
is
that
they
refer
to
angels
who
ِ ِ
claim the souls of the disbelievers harshly and those of the believers
gently. Although this opinion has become very famous yet it has no basis.
Narratives which depict this opinion are found in tafsīr works and are not
sound enough that an authentic opinion can be derived from them. There
is nothing in the Qur’ān either that supports this opinion. Claiming the
souls of the believers and the disbelievers is a matter which relates to the
spiritual realm; it does not relate to the observable realm so that an opinion
can be soundly corroborated on its basis. And the fact of the matter is that
these oaths are sworn here to bear witness to a premise. Since our exegetes
are of the opinion that an oath must be sworn by a sacred or blessed entity,
they had to go to unnatural lengths to say that angels are implied by these
words. I have indicated at various places of this tafsīr that generally the
oaths that occur in the Qur’ān are meant to bear witness to a premise. The
prominent element in them is to substantiate a claim regardless of whether
the sworn entities are sacred or not.
َ
In my opinion, اﺠﺎزﺨت
refers to forceful winds which uproot trees,
ِ ِ
َ َ and
houses
firmly rooted in the earth. The adjectives of ذارﻳﺎت
ِ
َ َ ُ and things
َ َ
 ﻣﺮﺳﻼتand
ﺨﺻﻔﺎت
are
also
used
for
such
winds
in
the
Qur’ān
and
the
ِ
ً ْ َ
َ ً ُْ
ْ
ً
words ذروا,  ﻋﺮﻓﺎand  ﻋﺼﻔﺎrespectively are used with them for emphasis.
َ َ is used for strong winds which uproot
Similarly, here the word ﻧﺎزﺨت
ِ ًَْ
trees and houses and the word ﻏﺮﻗﺎ
emphasizes their severity.
In Sūrah Qamar, the punishment of tempestuous winds which were
sent to the people of ‘A%d is depicted thus:

1. Winds which tear out from the roots bear witness, and winds which blow
gently bear witness.
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َ
ْ
َ
ُ َ َ ْ ُ َْ َْ
َْ ُ َ ْ َ ْ ُ ََ َ
ْ
َ
َ
َ
ً
َ
ْ
َ
ْ
ً ْ إﻧﺎ أرﺳﻠﻨﺎ ﻋﻠﻴﻬﻢ رﺤﻳﺎ
ﺨﻧﻞ
ﺤﻧﺲ
ِ ﺮﺻﺮﺻا ِﻲﻓ
ِ
ٍ ﻳﻮم
ِ
ِ ﻣﺴﺘﻤﺮ
ِ ِ
ٍ ﺗﺰﻨع اﺠﺎس ﻛﻜﻏﻬﻢ أﻋﺠﺎز
َُْ
(٢٠-١٩ :٥٤) ﻣﻨﻘﻌﺮ
ٍِ

Sūrah Nāzi‘āt

On a day of unremitting woe, We had let loose on them a howling
wind which plucked out the people as if they were uprooted trunks of
palm-trees. (54:19-20)

ُ

َ

َ َ

The verb ﺗﺰﻨع
ِ  ﻧused
ِ is used in the above quoted verse. The word ﺎزﺨت
in this sūrah is also made fromَ this verb.
ٌ َ َ
ٌ ْ
The word ﻧﺎﺷﻄﺎت
ِ is from  ﻧﺸﻂwhich means to do something gently and
also means to loosen the noose of an animal’s string so that it can nibble
and chew. Here, there is a strong indication that this word has been used
َ َْ َ
to mean gentle and mild winds in much the same way the words ﻓﺎﺠﻟﺎرﻳﺎت
ِ
ِ
ً ْ ُ occur in Sūrah Dhāriyāt.
ﻳﺮﺴا
It should be kept in consideration that the apparent effects of strong and
gentle winds are different; however, the grandeur and majesty of God is
evident in both. Sūrah Dhāriyāt has a different context in which the
gentleness of the wind is mentioned as a prelude to the mention of rain.
Here the wind is mentioned independently because of which it can include
both its good and bad effects. Its good effects are obvious because its
blowing becomes a source of life, freshness and delight; however, both
these type of effects are totally in the hands of the Almighty. If He wants,
even gentle winds can become a source of destruction. Consequently, the
account of Moses (sws) and the Pharaoh mentioned further ahead in the
sūrah attests to this fact. The Almighty saved Moses (sws) and the
Israelites through the impact of the strong easterly wind and it was the
gentleness of this wind which destroyed the Pharaoh and his armies.
2

َ
ًْ
َ
ْ َ َ ِّ َ ُ ْ َ
َ
ً ْ َ واﻟﺴﺎﺤﺑﺎت
ً
َ
(٥) ﻓﺎﻟﻤﺪﺑﺮات أﻣﺮا
(٤) ﻓﺎﻟﺴﺎﺑﻘﺎت َﺳﺒﻘﺎ
(٣) ﺳﺒﺤﺎ
ِ
ِ ِ
ِ ِ
َ

َ

ْ َ

ٌ
The word ﺳﺎﺤﺑﺎت
ِ is from  ﺳﺒﺢwhich also means “to float”. Contextual
indications point to the fact that it is used as an attribute of the clouds. In
the first place, the relationship between winds and clouds is inseparable;
however, a very clear indication is that the two attributes mentioned
subsequently begin with the particle  فwhich, on the basis of linguistic
َ َ and
principles of Arabic, shows that these attributes are those of ﺳﺎﺤﺑﺎت
ِ
there is a sequence also between these attributes. I have already alluded
to this principle in the previous sūrahs.
2. And clouds which drift in the air bear witness, then overtake each other,
then reveal the command of God [that what you are being promised with is
certain to happen].
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A littleً deliberation
shows that what is mentioned in the verses by the
َ
ًْ َ
َ
َْ
َ ِّ َ ُ ْ َ ﺳﺒﻘﺎ
ﻓﺎﻟﺴﺎﺑﻘﺎت
is very much the same as the one
words ﻓﺎﻟﻤﺪﺑﺮات أﻣﺮا
ِ ِ
ِ
mentioned in Sūrah Dhāriyāt and Sūrah
in the veryْ similar verses:
ً ْ Mursalāt
َ َ َ
َ ْ ُ ْ َ ً ﻓﺮﻗﺎ
ْ َ ﻓﺎﻟﻔﺎرﻗﺎت
ﺍﻣﺮ ﺕ ﹶﺃ
ِ ﺎﺴﻤ
 ﻤ ﹶﻘ ﺍ ﻓﹶﺎﹾﻟﺴﺮ
 ﻳ ﺕ
ِ ﺎﺎ ِﺭﻳ ﻓﹶﺎﹾﻟﺠand ﻓﺎﻟﻤﻠﻘﻴﺎت ِذﻛﺮا
respectively.
ِ ِ
ِ ِ
It has already been explained in these sūrahs that these attributes refer to
cloud-laden winds which blow over areas they are divinely directed to and
then they distribute the orders of the Almighty which means that they
faithfully carry out these orders there: at some places, they send down rain
as a blessing and at some other places, they cause disaster and destruction.
At some places, they cause abundant rain and leave other places dry and
thirsty.
In other words, what is said inَ Sūrahْ Dhāriyāt by the words
َ ِّ َ ُ ْ َ is said here by the words: أﻣﺮا
ً ْ َ ﻓﺎﻟﻤﻘﺴﻤﺎت
ً ْ ﻓﺎﻟﻤﺪﺑﺮات
َ ِّ َ ُ َ .
أﻣﺮا
ِ
ِ
َ
ًْ َ
َ
Prior to this, the words ﻓﺎﻟﺴﺎﺑﻘﺎت ﺳﺒﻘﺎ
portray the racing of clouds which
ِ ِ
becomes evident in the skies when various groups of clouds appear and try
to outrun one another. It looks as if they are competing with each other at
divine bidding and each one of them is desirous of fulfilling its duty first.
The complement of oath (muqsam ‘alayh) of all these oaths is
suppressed. Many examples of such suppression have occurred in
preceding sūrahs like Sūrah Su‘ād, Sūrah Qāf and Sūrah Qiyāmah.
When there is no need of mention, suppression is always more eloquent.
Here since the cataclysm of the Day of Judgement is mentioned in detail
in the succeeding sūrah which suffices to point to the complement of
oath, no real need remains to mention it. If one wantsَ to reveal it, one
َ ْ ُ َ ُْ َ
ٌ َ ﺗﻮﻋﺪون
( ِإﻏﻤﺎwhat
can do so in the light of Sūrah Mursalāt as (٧ :٧٧) ﻟﻮاﻗﻊ
ِ
you are being promised with is certain to come). In other words, by
presenting the various effects of strong and gentle winds and clouds as
evidence, the arrogant leaders of Quraysh are warned that the
punishment they are being threatened with should not be regarded as
impossible by them. Whenever the Almighty wants to bring it forth, He
will not have to make elaborate arrangements for it; the history of the
multifarious effects of the winds and clouds which exists and which has
been recounted before them is enough for them to learn a lesson. Many
nations much stronger than them which inhabited this earth were totally
routed and decimated by the Almighty through the winds.
Sūrah Nāzi‘āt

3

َُ
َُ
ُ ُ َْ َ َْ
َ ُ ََْ
ﺗﺮﺟﻒ
ﻳﻮم
(٧) اﻟﺮادﻓﺔ
ِ ( ﺗﺘﺒﻌﻬﺎ٦) اﻟﺮاﺟﻔﺔ
ِ

This is not the complement of oath as is the opinion of some; it is in
fact a reminder of the day when they will face punishment they are being
threatened with. The Messengers of God warn their people of two
3. Fear the day when a shudder will take place, followed by another quiver.
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punishments: one which they will encounter on the Day of Judgement
and the other they will face in this world if they reject their respective
Messengers.
First, verses 6-14 depict the punishment of the Day of Judgement and
then in the succeeding verses 16-17 historical evidence is cited which
materializes in this world as a result of rejection of Messengers of God.
The punishment of the Day of Judgement is mentioned first because it is
this punishment which everyone should remain aware of. It is eternal and
everlasting. In its presence, no one should feel secure even if no
punishment in this world is to come. That the punishment of the Day of
Judgement is supplemented by a worldly punishment because of denying
the Messengers of God is merely a further arrangement made by the
Almighty.
An ellipsis of a verb to the effect: “remember that day” has occurred
َْ.
before the word
ٌ َ ﻳﻮم
ٌَ َ
َ
The word راﺟﻔﺔ
ِ refers to
ِ means a shudder and an earthquake and رادﻓﺔ
the second jolt after the first. The upheaval that will take place on the
Day of Judgement will stand complete through two trumpet sounds. Here
the two effects of both these sounds are referred to. The objective is to
make it clear to those who deny the Day of Judgement that they should
not regard it to be an impossibility or a far-fetched probability. It will
take just two jolts to wrap up this whole world.
Sūrah Nāzi‘āt

4

ٌَ َ ََْ ٌ ُُ
ٌ َ َ َ ُ َ َْ
(٩) ﺧﺎﺷﻌﺔ
ٍ ِ ﻗﻠﻮب ﻳﻮﻣ
ِ ( أﺑﺼﺎرﻫﺎ٨) واﺟﻔﺔ
ِ ﺌﺬ

In the previous verses, effects of the upheaval of the Day of Judgement
which will appear in this universe are portrayed. In these verses, the
effects of this upheaval on a man’s heart and soul are portrayed. Many a
heart on that day will be beating and the eyes will be downcast because
of fear. This is the state of people who were fearless of this Day and
when they were warned of it they would stubbornly make fun of it. On
the other hand, the Qur’ān has clarified elsewhere that people who feared
the punishment of that day without witnessing it will be safe and secure
from the pangs of that day.
َ ُ َ َْ
ٌ ُُ
The antecedent of the pronoun in أﺑﺼﺎرﻫﺎ
is ( ﻗﻠﻮبhearts). A person’s
heart is the real personality of a person and each and every part of the
body actually reflects what goes on in the hearts. In particular, eyes
reflect the most concealed thoughts of the heart. It is because of this
relationship of the heart with the eyes that the latter are linked to the
former in this expression.
4. Many hearts will be trembling on that day, their eyes downcast.

Sūrah Nāzi‘āt
5
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ْ
َ ُ ُ ْ ََ َ َ ُ ُ َ
ٌَ َ ٌ َ ً َ ْ َُ
ًَ َ ً َ ُ َ َ
َ
َ
اﺤﻟﺎﻓﺮة
ﻲﻓ
ﻟﻤﺮدودون
ﻓﻘﻮﻟﻮن ِأﺋﻨﺎ
(١٢) ﺧﺎﺮﺳة
ﻛﺮة
إذا
ﺗﻠﻚ
ﻗﺎﻟﻮا
(
١١
)
ﺨﻧﺮة
ﻋﻈﺎﻣﺎ
ﻛﻨﺎ
أﺋﺬا
(
١٠
)
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ ِ

This is a depiction of the fun these people would make when they
would hear about being recreated one day.
ٌ َ
The original meaning of the word ﺣﺎﻓﺮة
however, when
ِ َ َ is “footstep”;
ٌ َ ُ
َ ﺒﻟ َﺣﺎﻓﺮه أو ﻲﻓ
َ َ َ ﻓﻼن
used idiomatically as in ﺣﺎﻓﺮه
رﺟﻊ
it
means
that such and
ِِِ
ِ ِِِ
such a person reverted to his original state. The implication is that when
they are warned that they will be re-created after death so that they can
be made accountable for their deeds, they would make fun of it and
mockingly ask one another: “Hey! Will we be created again after we
have become decayed bones?”
Here a repetition of an interrogative sentence is meant to express
further amazement on their part: in the first place being re-created after
death is strange and even stranger is the fact that this life will be given
when the bones of the body have decomposed and become part of the
earth. The implication is that no one can accept such a far-fetched and
beyond-intellect thing.َ ً
َ ْ ُ َ
ٌَ َ ٌ
The words ﺧﺎﺮﺳة
ِ  ﻗﺎﻟﻮا ِﺗﻠﻚ ِإذا ﻛﺮةexpress the fact that after making fun
these people remark in a serious tone: “if what these religious clerics say
comes true, then such a return would entail great loss and failure for us.”
Although they would utter these words in a serious mood also to make
fun, these words reflect their inner-selves: Their hearts were not satisfied
on denying the Day of Judgement. They thought that the arguments
proffered in its substantiation carried weight and even feared the
consequences of its denial but were not willing to give up the pleasures
of life to accept this reality. For this reason, they would try to defer this
threat by making fun of it and would reckon that if ever the Day of
Judgement came, it would be of grave danger for them but they would
tackle it when it would come; why should they make their life miserable
now by worrying about it? It may be kept in consideration that this is the
philosophy of all those who are careless in life whereas if the Hereafter
is even given a slight thought, then it is but prudent to spend one’s life in
consideration of it.
6

ٌَ َ ٌَْ َ َ َ َ
ْ ُ َ َ (١٣) واﺣﺪة
(١٤) ﺑﺎﻟﺴﺎﻫﺮة
َِِ
ِ ﻓﺈﻏﻤﺎ ِﻲﻫ زﺟﺮة
ِ
ِ
ِ ﻓﺈذا ﻫﻢ

The implication is that one should let them make whatever useless

5. They ask: “Shall we be returned to our original state? What! when we
become decayed out bones?” They say: “This return would be of great loss!”
6. It will be just a single shout, then, all of a sudden, they will be standing in a
ground.
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comments they want to and let them express the impossibilities regarding
the advent of this day to the extent they want to; but they should remember
that when the Almighty wants to re-create them He will not need to make
any elaborate effort for it nor will there be even a momentary delay in the
process. Just a single shout would be enough to make them stand from
their graves and gather in the presence of the Almighty.
َ ِ  َﺳmeans “a level and wide expanse of ground”. Here it
The word ﺎﻫﺮة
refers to the field of hashr. The single shout refers to the second sound of
the trumpet. This has been explained
in Sūrah Zumar in the following
َ ُ ُ َ ٌ َ ُ َ َ َْ ُ
َ ُ ُ
ﻓﺈذا ﻫﻢ ِﻗﻴﺎم
أﺧﺮى
ﻓﻴﻪ
manner: (٦٨:٣٩) ﻳﻨﻈﺮون
ِ ِ ﻧﻔﺦ
ِ ( ﻋﻢthen the trumpet will be
ِ
Sūrah Nāzi‘āt

blown again and they shall suddenly rise and gaze around them, (39:68)).
7

ْ ُ ُّ َ ُ َ َ ْ
َ ُْ
َ ُ ُ َ َ َ َْ
ً ُ اﻟﻤﻘﺪس
ﺑﺎﻟﻮادي
(١٦) ﻃﻮى
ِ
ِ َ ِ ( ِإذ ﻧﺎداه رﺑﻪ١٥) ﺣﺪﻳﺚ ﻣﻮ
ِ ﻫﻞ أﺗﺎك

The previous paragraph portrays the punishment of the Day of
Judgement. These verses depict historical evidence to substantiate it. As
per this evidence, those who denied their respective messengers were
punished in this very world. The account of the Prophet Moses (sws) is
selected in this regard because it is the most famous evidence that can be
presented.
َ َ َْ
The style  ﻫﻞ أﺗﺎكis meant to direct one’s attention to the lessons that can
be drawn from this account. It is not necessary that the singular pronoun
present in these words address the Prophet (sws). I have indicated at
various places in this tafsīr that this address can be generalَ as َ well.
ًَْ َ
Consequently, the words stated at the end of this account are ﻟﻌﺮﺒة
ِ ِإن ِﻲﻓ
ِ ذﻟﻚ
َ
َ ْ ْ َ
( ِﻟﻤﻦ ﺨﻳIndeed in this account there is a great lesson for those
( ٢٦ :٧٩)
who fear the grasp of the Almighty, (79:26)).
This verse refers to that part of the account of Moses (sws) when he
was returning from Midian and had reached the foot of mount Tūr and in
order to fetch some fire after he had seen it glow from a distance or in
order to find his way went to the valley of Tuwā in the dark of night;
there he heard a voice saying: “Moses! I am your Lord. I have selected
you for a great task: You will go to the Pharaoh as my Messenger and
convey My message to him.”
This account is mentioned here in twelve small verses; however, it is the
inimitable brevity of the Qur’ān that all phases from the calling of Moses
(sws) to prophethood to the drowning of the Pharaoh – all are covered in
such a manner that no aspect which is essential for seeking a lesson by the
addressees is left out.
7. Has the story of Moses reached you? when his Lord called out to him in
the sacred valley of Tuwā

Sūrah Nāzi‘āt
8

(١٩)
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َ ْ َ َ َ ِّ َ َ َ َ ْ َ َ
َ ُ َ َْ ْ َ ْ َْ
َ َْ َ َ َ َْ َُْ
َ
وأﻫﺪﻳﻚ ِإﻰﻟ رﺑﻚ ﻓﺘﺨ
(
١٨
)
ﺗﺰﻰﻛ
( ﻓﻘﻞ ﻫﻞ ﻟﻚ ِإﻰﻟ أن١٧) إﻧﻪ َﻃﻰﻐ
ِ
ِ اذﻫﺐ ِإﻰﻟ ِﻓﺮﻋﻮن

This is the message with which the Almighty sent Moses (sws) to the
َ
Pharaoh. The word  َﻃﻰﻐrefers to the fact that Pharaoh claimed himself to
be the great God and to the coercive attitude of the Israelites. The
greatest rebellion in the kingdom of God is to claim being the God
Almighty. In order to check his rebellion, the Almighty sent Moses (sws)
with His special authority: he was to first gently ask him to mend his
ways and if he accepted, then that was good; otherwise he should tell
him what fate awaited
him.
َ َْ َ َ َ َْ َُْ
َ
The words  ﻓﻘﻞ ﻫﻞ ﻟﻚ ِإﻰﻟ أن ﺗﺰﻰﻛimply that Moses (sws) was to ask
Pharaoh whether he had an inclination to lead a pious life so that Moses
(sws) might guide him to it. A little deliberation on this sentence will
show that it simultaneously has great affection and also great majesty
which should be the hallmark of an envoy of God. The implication is that
till then his attitude showed that there was little hope of any good from
him; however, the Almighty was very gracious; even then if the Pharaoh
showed inclination to mend his ways, he would be guided to the right
path.
َ َ is used in its wider sense. It refers to a life which is
The word ﺗﺰﻰﻛ
without egotism, selfishness and oppression, a hallmark of people who
are fearful of the Almighty.
It should be kept in consideration that the real objective of the prophets
of God has always been to purify the inner-selves of people. They have
achieved this objective through the
Books
About the Prophet
ُ ْ َ ْ ُ ْ ِّ ofً God.
َ ََ
َ ِّ ِّ ُ ْ ﻧﻌﺚ ﻲﻓ
ُ َ اﻷﻣﻴﻦﻴ
َ ﻋﻠﻴﻬﻢ
ْ ْ َ َ ﻓﺘﻠﻮ
َُ
(sws), َ the
Qur’ān
says:
آﻳﺎﺗﻪ
ﻣﻨﻬﻢ
رﺳﻮﻻ
ﻫﻮ ا ِ ي
ِ
ْ ْ َ َ َ ْ ُ ُ ُ ِّ َ ِ ُ ِ َ ْ ِ ِّ َ ُ َ
َ
(٢:٦٢) واﺤﻟﻜﻤﺔ
اﻟﻜﺘﺎب
ِ
ِ ﻴﻬﻢ وﻳﻌﻠﻤﻬﻢ
ِ ( وﻳﺰIt is He who has sent among the
unlettered a Messenger from amongst themselves who recites out to
them His verses and purifies them and [for this] he instructs them in
sharī‘ah and in hikmah, (62:2)). It was this very objective which Moses
(sws) expressed before the Pharaoh: he told him that if he was willing to
come out of his self-styled Godhead and was inclined to reform himself,
then Moses (sws) would guide
him towards God Almighty.
َ ْ َ َ َ ِّ َ َ َ َ ْ َ َ
The words
refer to the fact that though at that
وأﻫﺪﻳﻚ ِإﻰﻟ رﺑﻚ ﻓﺘﺨ
ِ
time, the Pharaoh was smitten and obsessed with the notion of being God
as a result of which he had gone out of control; however, if he had the
inclination to hear and understand the truth, Moses (sws) would tell him
8. “Go you to the Pharaoh; he has transgressed all bounds. Ask him: ‘Do you
desire to reform yourself? Shall I show you the way to your Lord that you may
become fearful of Him?’”
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who actually was Pharaoh’s God and the God of the whole world, whom
everyone should fear.
It should be kept in mind that a virtuous life emanates from the fear of
God and this fear itself has its roots in the true comprehension of God. In
these two sentences, Moses (sws) reminded the Pharaoh of this reality.
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ْ ُ ْ ََ ْ ُ َََ
َ
(٢٠) ﻓﺄراه اﻵﻳﺔ اﻟﻜﺮﺒى

Moses (sws) had spoken these words in the capacity of a Messenger of
God and had also informed the Pharaoh that he had with him the proof of
being a Messenger of God. The Pharaoh responded by expressing the
fact that he did not know of any god except himself and that if Moses
(sws) had any such proof he should bring it forth. At this, Moses (sws)
showed him a great sign which of course was that of his staff turning into
a snake. It has been called “a great sign” because except for the miracle
of the white hand all other miracles were concealed in it and manifested
themselves through it.
10

(٢١)

َ َ َ َ َ َ
ﻓﻜﺬب وﻋ

However, even after seeing this miracle, the Pharaoh did not accept
Moses (sws) as a Messenger of God and dubbed him as a magician and a
َ َ َ
liar and denied him. The words
 وﻋrefer to the fact that the Pharaoh
rejected his message which is referred to above in verses 11-12.
11

َ ْ َ أدﺑﺮ
َ َ ْ َ ُﻋﻢ
(٢٢) ﻳﺴﻰﻌ

When the Pharaoh turned away after listening to the message of Moses
(sws), he schemed to defeat him. At other places in the Qur’ān, one can
find the details of this scheme. He called up his magicians in order to
make them compete with Moses (sws) and Aaron (sws) and defeat them;
when he consulted his court confidants, they opined that both Moses
(sws) and Aaron (sws) were expert magicians and if ordinary magicians
were made to contest with them, the chances of defeat and disgrace were
quite high. They further opined that it would be better if expert
magicians were called up from all parts of the empire and the contest
should be held between the two in an open ground. The Pharaoh
accepted this suggestion and a contest was held and the result was a
humiliating defeat for him.
9. Then he showed him a great sign.
10. But he denied it and did not accept it.
11. Then he turned back augmenting his efforts.
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َ ْ َ ْ ْ ُ ُّ َ َ َ َ َ َ
َ ََ َ َ َ َ
( ﻓﻘﺎل أﻧﺎ٢٣) ﻓﺤﺮﺸ ﻓﻨﺎدى
(٢٤) رﺑﻜﻢ اﻷﺒﻟ

This is a reference to the final measure adopted by the Pharaoh when he
saw the rising influence of Moses (sws). It is evident from Sūrah
Zukhruf that whenever a natural calamity came upon Egypt, he would
request Moses (sws) to pray to his Lord to protect them from it and that
if as a result of his prayer the Lord in fact warded off this calamity, he
would accept Moses’ (sws) demand. However, when the calamity would
be warded off, he would not fulfil his promise. His repeated breaches
were instrumental in increasing the influence of Moses (sws) on the
Copts. Overcome with worry, the Pharaoh gathered all the influential
people of his nation and tried to revive his influence over them. The
speech he delivered at this instance is briefly referred to here. Details are
found in Sūrah Zukhruf thus:

َ َ َْ
َْ
َْ ُ ََْْ َ َ َ ْ ُ ْ ُ
ُ َْ ْ
َ َ
ْ َ ﻗﺎل َﻳﺎ
َ ْ َ َ ﻗﻮم
ﺤﺗﻲﺘ
ﻣﻦ
ﺠﺗﺮي
اﻷﻏﻬﺎر
وﻫﺬه
ﻣﺮﺼ
ﻣﻠﻚ
ﻲﻟ
أﻟﻴﺲ
ﻗﻮﻣﻪ
ِ
ِ
ِ
ِ
ِ
ِ ِ َوﻧﺎدى ِﻓﺮﻋﻮن ِﻲﻓ
ِ
ِ
ِ
َ َ ْ ِّ ٌ ْ َ َ َ ْ َ َ ُ ْ ُ َ َ َ
َْ َ َ ُْ َََْ ُ ُ ُ َ َ ََ ٌ َ َ ُ
ﻋﻠﻴﻪ
أﻟﻲﻘ
ِ
ِ أﻓﻼ
ِ ﻣﻬﻦﻴ وﻻ ﻳﻜﺎد
ِ ﻳﺒﺮﺼون أم أﻧﺎ ﺧﺮﻴ ﻣﻦ ﻫﺬا ا ِ ي ﻫﻮ
ِ ﻳﺒﻦﻴ ﻓﻠﻮﻻ
َُ ْ ُ ُ ُ َ َ َ ُ َ ْ َ َ َ ْ َ َ َ ْ ُ ُ َ َ َ ْ ُ َ َ َ ْ َ َ َ ِّ ٌ َ ْ َ
ﻣﻘﺮﺘﻏﻦﻴ ﻓﺎﺳﺘﺨﻒ ﻗﻮﻣﻪ ﻓﺄﻃﺎﻋﻮه ِإﻏﻬﻢ ﺎﻛﻧﻮا
أﺳﻮرة ﻣﻦ
ذﻫﺐ أو ﺟﺎء ﻣﻌﻪ
ِ ِ اﻟﻤﻼﺋﻜﺔ
ِ
ٍ
ِ
َ
َ
ْ ْ ُ َْ َْ َ ْ ُْ َْ ََ َ ُ َ ََ َ
َ ًَْ
َ
َ
(٥٥-٥١ :٤٣) أﻤﺟﻌﻦﻴ
ِ ﻓﺎﺳﻘﻦﻴ ﻓﻠﻤﺎ آﺳﻔﻮﻧﺎ اﻧﺘﻘﻤﻨﺎ ِﻣﻨﻬﻢ ﻓﺄﻏﺮﻗﻨﺎﻫﻢ
ِ ِ ﻗﻮﻣﺎ
And the Pharaoh proclaimed among his people. “My people! do not
the sovereignty of Egypt and these rivers which flow beneath my feet
belong to me? Can you not see? So is this despicable wretch better or
I; he can scarcely make his meaning plain? [If he is a Messenger of
God] then why have not bracelets of gold been sent down to him or
angels sent to accompany him?” He was able to befool his people
through this speech and they were in fact a people disobedient. And
when they angered Us, We took revenge from them and drowned
them all. (43:51-55)

13

َ ُْ َ ْ َ َ َ ُ َُ َ ََ
(٢٥) اﻵﺧﺮة َواﻷو
ِ ِ ﻓﺄﺧﺬه اﷲ ﻧﻜﺎل
َ َ َ

The word  ﻧﻜﺎلmeans an exemplary punishment. When the Pharaoh
insisted on his rebellious attitude in spite of witnessing and listening to
everything, the Almighty seized him in the punishment of this world and
that of the next. In this world, he was consigned to the waves of the sea
and in the world to come he would be cast into the torment of Hell.
12. Then he gathered and proclaimed: “It is me who is your supreme Lord.”
13. Then God seized him in the punishment of the Hereafter and of the Herein.
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(٢٦)
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َ َْ ْ َ ًَْ َ َ َ
ﻟﻌﺮﺒة ِﻟﻤﻦ ﺨﻳ
ِ ِإن ِﻲﻓ
ِ ذﻟﻚ

Stated in this verse is the objective for which the tale of Moses (sws)
was recounted. Although what is said is said in general terms, yet it is
primarily addressed to the Quraysh. The implication is that if the
Quraysh have some fear of God, they should learn a lesson from this
tale. Wise are those who learn from the fate of others and not those who
wait for a calamity to waylay them.
15

َ َ ُ َ
ْ َ ً ْ َ ُّ َ َ ْ ُ ْ َ َ
(٢٧) اﻟﺴﻤﺎء َﻧﻨﺎﻫﺎ
أأﻏﺘﻢ أﺷﺪ ﺧﻠﻘﺎ أم

In the next seven verses, the Almighty has directed attention to His
signs which reflect His power and providence. These signs are spread in
every nook and corner of the heavens and the earth. They bear witness
that the Creator of this world has such great power that accomplishing
the mightiest of tasks is not at all difficult for Him. When He can create
something as complex as the sky, how can it be difficult for Him to recreate mankind once it is totally obliterated? Similarly, the tremendous
system of providence that pervades this world from the earth to the
heavens bears witness that He will not leave people unaccountable; He
will in fact necessarily gather them and see who fulfilled his obligations
to the favours He blessed them with and who showed ingratitude in this
regard; finally, He will reward or punish them according to their deeds.
In other words, in this verse not only an answer has been given to the
objection raised by the rejecters of the Day of Judgement as cited in
verses 11-12, the need and wisdom behind the advent of such a Day has
also been explained.
16

َ َ ُ َ َ ْ ََ َََْ َ َ ْ ََ
َ َ َ ََ ْ َ َََ
(٢٩) ﺿﺤﺎﻫﺎ
( وأﻟﻄﺶ ﻠﻬﺎ وأﺧﺮج٢٨) ﻓﺴﻮاﻫﺎ
رﻓﻊ ﺳﻤﻜﻬﺎ

Some great aspects of God’s power and wisdom found in the sky are
referred to here. The purpose is to induce people who think that re-creation
is an impossibility to reflect how this can be so when they are witnessing
the majesty and grandeur of His power around them.
ٌ ْ َ
The word  ﺳﻤﻚmeans “roof”. After creating the sky and raising high its
roof, the Almighty levelled it in such a perfect manner that no one can
point out a single cleft in it at any nook or corner.
14. Indeed, in this there is a great lesson for those who fear.
15. Is it more difficult to create you or the heaven? He made it.
16. He raised high its roof; then perfected it, covered its night and uncovered
its day.
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َ َ ُ َ َ ْ ََ َََْ َ َ ْ ََ
The implication of the verse  وأﻟﻄﺶ ﻠﻬﺎ وأﺧﺮج ﺿﺤﺎﻫﺎis that initially
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there was night all over within the sky. It was in the form of smoke as is
alluded to in Sūrah Hamīm al-Sajdah. Then later the Almighty covered
its night and unveiled the light of one part and made the night and the
day subservient to a system. The implication of the verse is that can it be
difficult to re-create mankind once it is no more for the God Who has the
power to spread the blanket of night on this world. Was creating the first
time more difficult for Him or the second time?

َ َ َ َ َ َ َْ َ َْْ َ
َ َ ْ َ َ َ َ َ َْ َ َ ْ َ
َ ََْ َ َْ َ
دﺣﺎﻫﺎ
ذﻟﻚ
وﻣﺮﺨﻫﺎ
ﻣﺎءﻫﺎ
ﻣﻨﻬﺎ
أﺧﺮج
(
٣٠
)
واﺠﻟﺒﺎل
(
٣١
)
(٣٢) أرﺳﺎﻫﺎ
ِ
ِ واﻷرض ﻧﻌﺪ
ِ
ً ََ
َ ْ َ َ ﻟﻜﻢ
ْ ُ
ْ ُ َ ﻣﺘﺎﺨ
17
(٣٣) وﻷﻏﻌﺎﻣﻜﻢ
ِ
ِ

After the signs present in the sky, attention is directed to the signs found
on the earth and the purpose here also, as I have pointed out above, is to
indicate the power and providence of the Almighty: How can it be difficult
to re-create mankind for the God Who spread out the earth and brought
forth from it, its water and fodder, and set firm mountains over it to
maintain its balance? When He accomplished all these tasks without any
difficulty, how can it be
to re-create what He had created once?
ْ َ َ difficult
ُ
ُ َ ً ََ
َ
ْ
ْ
The words وﻷﻏﻌﺎﻣﻜﻢ
ِ
ِ  ﻣﺘﺎﺨ ﻟﻜﻢpoint to the providence which is
evident in every single part of this earth. The Almighty did not merely
provide for the needs of man, He has also catered for the needs of the
cattle which were created for his service. Man should now reflect on the
purpose for which the Almighty has made such a tremendous system of
nourishment and development for him. Has he been created merely so
that he can eat and drink in this world for some period and then meet his
end? Should God have no concern with how people led their lives; some
of them were pious and other impious; some discharged their obligations
towards His favours and others remained totally indifferent.
A little reflection will show that this supposition is absolutely baseless.
If this is accepted, it would mean that this world is a place of merrymaking. It would also entail that the creator of this world, God forbid, is
not wise; he is a merry-maker who thinks that good and evil do not need
to be distinguished. Can one even for a moment ascribe such falsities to
the great creator of this universe?
َ َ َ َ َ َ َْ َ َْْ َ
A question arises from the words ذﻟﻚ دﺣﺎﻫﺎ
ِ ( واﻷرض ﻧﻌﺪand after that
spread out the earth): Was the sky created after the earth? The reason for
17. And after that He spread out the earth, and He brought forth from it, its
water and its fodder, and set firm mountains over it as a means of benefit for you
and your cattle.
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this is that in Sūrah Hamīm al-Sajdah after the creation of the َ earth and
َ
َ َ ْ ُﻋﻢ
of certain signs that belong to it are mentioned, it is said: اﺳﺘﻮى ِإﻰﻟ اﻟﺴﻤﺎء
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ٌ َ ُ َ َ
(١١:٤١) وﻲﻫ دﺧﺎن
ِ (then, turning to the sky, which was but a cloud of vapour,
(41:11)). This evidently means that the sky was created after the earth. I

have already answered this question in the tafsīr of the afore-mentioned
sūrah. Readers are advised to look it up. Here, it would suffice to keep in
mind the fact that the picture portrayed by the Qur’ān about the creation
of the sky and the earth is like that of a building. The sky is the roof of
this building and the earth is its floor. When the map of a building is
drawn both the floor and the roof are considered simultaneously and the
structural plan of both is prepared at the same time. However, during the
various phases of construction, at times work is done on the floor and its
related structures and at times work is done on the roof and its related
structures. From the verses of Sūrah Hamīm al-Sajdah at first one gathers
that the earth was created first; however, at the same time it is stated that
when the Almighty wanted to create the sky it was in the form of vapour
in technical parlance “a nebula”. Similarly, here in the verse under
discussion although at first it seems that the sky was created first, it can
be assumed that this refers to a particular phase of creation after which
the creation of the earth was given final touches in the final phase of its
creation. Our limited intellect cannot grasp the matter of creation of this
unfathomable universe. Only the Almighty has complete knowledge of
all its phases of its creation.
18

ُ
ْ َ َ َ َ
َ ْ ُ ْ اﻟﻄﺎﻣﺔ
(٣٤) اﻟﻜﺮﺒى
ﺟﺎءت
ﻓﺈذا
ِ
ُْ ْ ُ

َ
The expression اﻟﻜﺮﺒى
 اﻟﻄﺎﻣﺔmeans “a great upheaval and an extreme
disorder”, and of course refers to the Day of Judgement. The answer to
this conditional sentence is suppressed as it is understood. Many examples
of such suppressions can be seen in the previous sūrahs and I have pointed
out the eloquence in them. The implication is that when that great
upheaval will take place the earth and sky and what is between them will
be destroyed.
19

ُ َ ْ ُ َ ََ َ َْ
َ َ اﻹﻧﺴﺎن َﻣﺎ
(٣٥) ﺳﻰﻌ
ِ ﻳﻮم ﻓﺘﺬﻛﺮ
َ

ْ َ is the adverb of place (zarf) of the suppressed answerThe word ﻳﻮم
sentence referred to in the previous verse. In verse 6, this same word is
the adverb of place of the suppressed complement of oath (muqsam
18. So when that great upheaval takes place [all of this will be destroyed].
19. On that Day, man will remember whatever he had done.
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‘alayh). I have translated this verse accordingly.
The implication is that today man inebriated in indifference is unaware
of what he is doing; when he is warned of that day, he makes fun of it;
however, when that day arrives, he will come to his senses and see what
he has earned in the Hereafter.
20

ْ ْ َ ِّ ُ َ
ْ َ اﺠﻟﺤﻴﻢ
َ َ ﻟﻤﻦ
(٣٦) ﻳﺮى
ِ ُ ِ َ وﺑﺮزت

Today man regards the Day of Judgement and Hell to be far-fetched;
however, on that day Hell will be unveiled to people who will be cast
into it. The implication is that Hell will be absolutely ready for them;
only the veil will need to be lifted. As soon as this happens, it will be
before the very eyes of all those people who were not willing to believe
in it unless they saw it.
ْ َ refer to people for whom facing Hell has been
َ َ ﻟﻤﻦ
The words ﻳﺮى
ِ
ordained because of their deeds. As for the servants of God who feared
Hell without seeing it, they will be kept away from it by God and they
will not even hear its sound.
21

َْْ
َ َ ْ َ ََ
َ َ َْ َ َ َ
َ ْ ُّ اﺤﻟﻴﺎة ا
َ َ ْ ( َﻓﺈن٣٨) ﻏﻴﺎ
َ
َ ِ اﺠﻟﺤﻴﻢ
ﻃﻰﻐ
ﻓﺄﻣﺎ ﻣﻦ
(٣٩) ﻲﻫ اﻟﻤﺄوى
وآﺛﺮ
(
٣٧
)
ِ
ِ

Hell shall be the permanent abode of such criminals. In verse
seventeen earlier, the rebelliousness of the Pharaoh has already been
mentioned. Here it is stated that only those people become rebellious
who ignore the Hereafter and become slaves of this world; they are not
willing to think and
else.
ْ َ ْ acceptْ anything
َ
َ
َ
َ
َ
The words اﺠﻟﺤﻴﻢ ِﻲﻫ اﻟﻤﺄوى
ﻓﺈن
ِ
ِ (this Hell shall be his abode) emphasize
the fact that they will abide in Hell forever; they will have no other place
to go.
22

ْ
ْ ْ َ َ ْ
َ َْ
َ َ َ ِّ َ َ َ َ َ َ ْ َ َ َ
َ
َ
َ
َ َ ْ ﻲﻫ
َ ِ اﺠﻟﻨﺔ
(٤١) اﻟﻤﺄوى
ﻓﺈن
(
٤٠
)
رﺑﻪ وﻏﻰﻬ اﺠﻔﺲ ﻗﻦ اﻟﻬﻮى
ِ وأﻣﺎ ﻣﻦ ﺧﺎف ﻣﻘﺎم
ِ

On the other hand, those who feared facing the Almighty and instead
of running after this world curbed their tendencies to succumb to base
desires, Paradise shall be their resting place and they shall never be taken
out from it.
ِّ َ َ َ َ َ َ ْ َ
The expression رﺑﻪ
ِ  ﻣﻦ ﺧﺎف ﻣﻘﺎمmeans to fear standing before the Lord.
20. And Hell will be unveiled for those who will have to encounter it.
21. Then he who transgressed all bounds and preferred the life of this world
to the Hereafter, Hell shall be his abode.
22. And he who feared the standing before his Lord and restrained his soul
from lowly desires, then surely Paradise shall be his abode.
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In Sūrah Mutaffifīn, this has been explained thus:

َ ُ ُ ْ َ ْ ُ َ َ َ ُ ُّ ُ َ َ َ
ِّ َ ُ
َ ْ َ ﻣﺒﻌﻮﺛﻮن
َ َ َ ْ ﻟﺮب
ُ َُ َ َْ
(٦-٤ :٨٣) اﻟﻌﺎﻟﻤﻦﻴ
أوﺤﻚ ﻛﻏﻬﻢ
ٍ ِ
ِ أﻻ ﻓﻈﻦ
ِ ﻋﻈﻴﻢ ﻳﻮم ﻓﻘﻮم اﺠﺎس
ِ
ٍ ِ ﻮم

Do these people not think that they will be raised up one day? For
presence on a great day. The day when men will rise to stand up
before the Lord of the worlds. (83:3-4)
It is the fear of this encounter with the Almighty which stops a person
from following his base desires. In the absence of such a fear, nothing
can stop a person from running after his desires.
23

َ َُْ َ َ َ
َ َ َ َُ ْ َ
ْ
(٤٢) اﻟﺴﺎﻋﺔ ﻛﻳﺎن ﻣﺮﺳﺎﻫﺎ
ﻳﺴﺄﻟﻮﻧﻚ ﻗﻦ
ِ

It is in this verse and in the concluding verses of the sūrah that the
Prophet (sws) has been sounded assurance. He has been told not to
bother about such people who, in order to tease and ridicule him, ask him
about the time of the Day of Judgement: the only responsibility of the
Prophet (sws) was to inform people that such a day will come so that
those who wanted to be on guard were afforded an opportunity; as for
people who wanted to believe in it only after witnessing it and wished to
find out its time of arrival, the Prophet (sws) was not responsible for
satisfying their demands; those people asked such a question merely to
invent an excuse to deny it. َ
َ َُْ َ
The expression ﻣﺮﺳﺎﻫﺎ
 ﻛﻳﺎنrefers to the fact that they ask about its
َ َ
arrival. The particle  ﻛﻳﺎنis meant to inquire about some future event;
hence it would be erroneous to translate it as “where”; its correct
translation is “when”.
َُْ
The word ﻣﺮ
means to come to port and set anchor. Concealed in this
word is a kind of sarcasm: these disbelievers ask: “for long have we been
hearing news that the Day of Judgement is about to come; it has neither
come as yet nor will it ever come; when will this ship set anchor on our
shores; while waiting for it our eyes have tired out.”
24

َ َ َ ُ َ ِّ َ َ
َ َ ْ ْ َ َْ َ
( ِإﻰﻟ رﺑﻚ٤٣) ذﻛﺮاﻫﺎ
(٤٤) ﻣﻨﺘﻬﺎﻫﺎ
ِ ِﻓﻴﻢ أﻧﺖ ِﻣﻦ

The Prophet (sws) is assured that he has not been sent to inform them of
its time of arrival; no one except the Almighty has knowledge of this; so
they should not concern themselves with a question which in the very first
place does not relate to them; why should they interrogate the Prophet
23. They ask you about the Day of Judgement: “When will it come to port?”
24. What have you to do with this? This matter rests with your Lord.
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(sws) in this regard? they should consign this matter to the Almighty only
Who knows its time of arrival.

Sūrah Nāzi‘āt

25

َ َ َْ ْ َ ُ ُ َ َْ َ
(٤٥) ﻣﻦ ﺨﻳﺸﺎﻫﺎ
ﻣﻨﺬر
ِ ِإﻏﻤﺎ أﻧﺖ

The Prophet (sws) is further assured that he is not responsible for
people who want to believe in the Day of Judgement only after seeing it;
he should leave them to themselves; his warnings will only affect those
who believe in and fear this Day in the light of arguments even though
they have not seen it.
26

َ َ ُ َْ ً َ
ََُْ َْ ََْ ََ َ َْ ْ ُ َ َ
(٤٦) ﺿﺤﺎﻫﺎ
ﻋﺸﻴﺔ أو
إﻻ
ﻳﻠﺒﺜﻮا
ﻛﻜﻏﻬﻢ ﻳﻮم ﻳﺮوﻏﻬﺎ ﻟﻢ
ِ
ِ

The implication of this verse is that these people should not be deluded
by the fact that if the Day of Judgement is not being shown to them
today or a time is not fixed, they need not worry about its advent since it
is far-off. When they see it, they will realize that they did not remain in
this world for more than the first or last part of a day.
of God, I come to the end of the tafsīr of this sūrah.
ً the grace
ً With
َْ
َ
آﺧﺮا
ِ ﷲ اﺤﻟﻤﺪ أوﻻ و
ِ ِ ( َوgratitude be to God only from the beginning to the
end)
Lahore,
27th April, 1979 AD
29th Jumadī al-Awwal, 1399 AH
______________

25. You are but one who informs those people about it who fear it.
26. The day when they will see it, it will be as if not more time has elapsed
than one evening or one of its mornings.

Sūrah ‘Abas
Central Theme and Relationship with the Preceding Sūrah

This sūrah forms a pair with Sūrah Nāzi‘āt, the previous sūrah. There
is no basic difference between the central theme of both sūrahs. Both the
style of the discourse and the manner of reasoning have very obvious
similarity. The sequence of the topics covered in both is, however,
different. It is this change that endows this sūrah with a new majesty and
is the only thing which distinguishes it from the previous sūrah. By
going through both these sūrahs, one can determine their similarities and
dissimilarities.
At the end of the previous sūrah,
the Prophet (sws) was assured by the
َ َ َْ ْ َ ُ ُ َ َْ َ
ﻣﻨﺬر
words: (٤٥ :٧٩)ﻣﻦ ﺨﻳﺸﺎﻫﺎ
ِ ( ِإﻏﻤﺎ أﻧﺖyou are but a warner for people
who fear it, (79:45)). This sūrah begins with this very subject: The
Prophet (sws) is rebuked for wasting time on the arrogant leaders of the
Quraysh who would find new excuses each day to not profess faith. They
were the ones who out of arrogance would demand from the Prophet
(sws) to turn out his poor companions from his presence if he wanted
these leaders to sit with him. In the whole of this sūrah, these arrogant
and haughty leaders are scolded severely. Although the Prophet (sws) is
addressed, yet the direction of this stern address is towards these
supercilious people.
Analysis of the Discourse
Verses (1-10): The Prophet (sws) is rebuked with reference to an

incident: the haughty and conceited who are showing indifference to the
message and reminders sounded by the Prophet (sws) and who are
desirous that he should turn out his poor companions from his gatherings
if he wants them to come to him should not be tolerated by the Prophet
(sws). Their responsibility does not rest on him and therefore he by
pampering them must not end up disregarding his obligation towards his
companions who are ready to give up their lives for him. His real
responsibility is to educate and instruct only those who come to him
enthusiastically. He is not accountable for those who do not come to him
and are desirous of being pampered. So he must not go after them at the
cost of his own companions.
Verses (11-16): A mention of the grandeur and majesty of the Qur’ān: it
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is a reminder revealed by God; so whoever wants, he should benefit from
it. Those who do not value it will themselves face its consequences. It is
an authoritative word of God which commands obedience; it is not the
request of a supplicant. Therefore the Prophet (sws) should present it
before people in a befitting manner. Those whom the Almighty has
entrusted it with are noble and highly honoured people and the Prophet
(sws) too is among them. He should not pamper these arrogant and
haughty people to an extent which is against his status and as well as the
honour of the message he is presenting.
Verses (17-23): An expression of sorrow at the state of the arrogant who
are adamant on denying the Day of judgement. They are reminded of the
various phases of their life: It is very sad and unfortunate if the human
being who is created from the drop of a fluid and after passing through
different phases reaches his grave regards re-creation to be an
impossibility. Those who are not willing to profess belief after such
manifest arguments will not be convinced by any other argument.
Verses (24-32): After focusing our attention to the phases of man’s
creation, a reference is made to the tremendous system of providence
which the Almighty has set up for human beings as well as for animals.
This shows that the Being who has made such an elaborate arrangement
to nourish and nurture man will never leave people unaccountable for the
blessings He has bestowed on them; one day, He will definitely call them
to account. Only those people will succeed on that day who fulfilled their
obligation towards these favours; those who were not able to do so will
end up doomed and humiliated.
Verses (33-42): A portrayal of the Day of Judgement: people on that day
will be so engrossed in their own affairs that they will become
unconcerned with their near ones. A depiction of the joy of those who led
their lives while being fearful of this day and of the misfortune and gloom
of those who remained indifferent to this day and died in this state.
Sūrah ‘Abas

Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ ُ َ َْ
َ ُْ ََ
ُ َ َ ﻳﺪرﻳﻚ
ُ َ َ ْ َ َ ﻳﺬﻛﺮ
َ ََ
ْ َ (٣) ﻟﻌﻠﻪ َﻳﺰ
َ َ َ ﻋﺒﺲ
َ ْ ْ ﺟﺎءه
َ ( أن١) وﺗﻮ
ُ َ أو
وﻣﺎ
(
٢
)
ﻓﺘﻨﻔﻌﻪ
اﻷﻗﻰﻤ
ِ
ََ
َ َ َْ َ َ
َ َ ُ َ ﻓﺄﻧﺖ
َ ْ َ َ (٥) اﺳﺘﻐﻰﻨ
ْ َ ( َأﻣﺎ٤) ﻛﺮى
ْ َ وأﻣﺎ
َ ْ َ ْ ﻣﻦ
َ ْ ِّ ا
ﻣﻦ
(٧) وﻣﺎ َﻋﻠﻴﻚ ﻛﻻ َﻳﺰ
(٦) ﺗﺼﺪى
ََ ُ ْ َ َ ََْ
َ
َ َْ َ َُ
ٌَ َْ َ
َ َ َ
ْ َ َ (١١) ﺗﺬﻛﺮة
َ ْ َ ﺟﺎءك
َ َ ﻓﻤﻦ
ﺷﺎء
(٨) ﻳﺴﻰﻌ
ِ ( ﺎﻠﻛ ِإﻏﻬﺎ١٠) ( ﻓﺄﻧﺖ ﻗﻨﻪ ﺗﻠﻰﻬ٩) وﻫﻮ ﺨﻳ
َ
َ َ
َ ُ ْ َ (١٣) ﻣﻜﺮﻣﺔ
َ َ ُ ﺻﺤﻒ
ْ
ُ ُ ( ﻲﻓ١٢) ذﻛﺮه
َ ﻛﺮام
َ ُ ﻣﺮﻓﻮﻋﺔ
َﺑﺮرة
َُ َ َ
َ
َ
َ
ﺑﺄﻳﺪي
ٍ ِ (١٥) ﺳﻔﺮة
ٍ
ٍ
ٍَ
ٍ
ٍ
ِ ِ (١٤) ﻣﻄﻬﺮة
ٍ
ِ
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َ ُْ ْ
ُ َْ ْ َ ُ
ُ َ َ َ ﻏﻄﻔﺔ
ُ َ َ َ أي َ ْ ء
ْ (١٧) أﻛﻔﺮه
ِّ َ ﻣﻦ
ُ َ َ َ ﺧﻠﻘﻪ
ُ َ َ ْ َ اﻹﻧﺴﺎن َﻣﺎ
(١٩) ﻓﻘﺪره
( ِﻣﻦ١٨) ﺧﻠﻘﻪ
ٍ
ِ
ٍ
ِ (١٦)
ِ ﻗﺘﻞ
َ
َ
َ
َ
َْ َ َ
ُ
َُ َ َ
ََُْ َ َُ َ ُ
ُ َ َ ﻓﻘﺾ َﻣﺎ
َ َْ َ َ َ ُ
ﻋﻢ
أﻣﺮه
ِ ( ﺎﻠﻛ ﻟﻤﺎ٢٢)ُ ( ﻋﻢ ِإذا ﺷﺎء أﻧﺮﺸه٢١) ( ﻋﻢ أﻣﺎﺗﻪ ﻓﺄﻗﺮﺒه٢٠) اﻟﺴﺒﻴﻞ ﻳﺮﺴه
ِ
َ َ َْْ ََْ َ ُ
ُ َ ْ ْ َُْْ َ
ََْ َ َ
َ َ اﻹﻧﺴﺎن َإﻰﻟ
َ َ ْ ﺻﺒﺒﻨﺎ
( ﻛﻧﺎ٢٤) ﻃﻌﺎﻣﻪ
اﻷرض ﺷﻘﺎ
( ﻋﻢ ﺷﻘﻘﻨﺎ٢٥) اﻟﻤﺎء َﺻﺒﺎ
ِِ
ِ
ِ ( ﻓﻠﻴﻨﻈﺮ٢٣)
ًْ ُ َ َ َ َ
ًَْ َ ً َُْ َ
ََََْْ
َ ﻓﺄﻧﺒﺘﻨﺎ
ً ْ َ َ وﻋﻨﺒﺎ
ً َ َ (٢٧) ﻓﻴﻬﺎ َﺣﺒﺎ
(٢٩) ( وزﻳﺘﻮﻧﺎ وﺨﻧﻼ٢٨) وﻗﻀﺒﺎ
(٣٠) وﺣﺪاﺋﻖ ﻏﻠﺒﺎ
(٢٦)
ِ
ِ
ِ
َ
َ
َ
ً
ُ
َ
َ
ْ َ َ
ً َ َ (٣١) وﻓﺎﻛﻬﺔ َوﻛﺑﺎ
َ ََ
َ ْ َ ﻟﻜﻢ
َ ْ َ (٣٣) ﺟﺎءت اﻟﺼﺎﺧﺔ
ْ ُ
ْ ُ ﻣﺘﺎﺨ
ُّ َ ﻳﻮم
ﻳﻔﺮ
ﻓﺈذا
ِ
ِ
ِ
ِ
ِ (٣٢) وﻷﻏﻌﺎﻣﻜﻢ
َ
َ
ُ
ِّ
ُ
ْ
ِّ
َ ْ َ ﻣﻨﻬﻢ
َ َ
ْ ُ ْ اﻣﺮئ
ْ ُْ َْ
َ
ﻳﻮﻣﺌﺬ
ِ ٍ ِ ( ِﻟﻞﻜ٣٦) وﺑﻨﻴﻪ
ٍِ
ِ ِ َ وﺻﺎﺣﺒﺘﻪ
ِ ِ ِ َ (٣٥) وأﻧﻴﻪ
ِ ِ َ وأﻣﻪ
ِ َ (٣٤) أﺧﻴﻪ
ِ ِ اﻟﻤﺮء ِﻣﻦ
ُْ ٌْ َ
ٌَ ْ ُ ََْ ٌ ُ ُ
ٌَ َْ ْ ُ ٌَ
َ
َ ْ َ ووﺟﻮه
ٌ ُ ُ َ (٣٩) ﻣﺴﺘﺒﺮﺸة
ﻣﺴﻔﺮة
ﻳﻮﻣﺌﺬ
وﺟﻮه
(
٣٧
)
ﻓﻐﻨﻴﻪ
ﺣﻜﺔ
ﺿﺎ
(
٣٨
)
ﻳﻮﻣﺌﺬ
ِ ِ ﺷﺄن
ٍِ
ٍِ
ِ
ِ
ِ
ُ
َ َْ
ٌَََ َ ُ َ َْ
ٌََ َ ََْ َ
ُ َ َ َ ْ اﻟﻜﻔﺮة
ُ َ َ َ ْ ﻫﻢ
ْ ُ أوﺤﻚ
(٤٢) اﻟﻔﺠﺮة
( ﺗﺮﻫﻘﻬﺎ٤٠) ﻟﺮﺒة
ﻋﻠﻴﻬﺎ
ِ (٤١) ﻗﺮﺘة

In the name of Allah, the Most Gracious, the Ever Merciful.
He frowned and turned away because there came to him a blind man.
And what do you know that he might have sought to reform himself or
might have heard the counsel and this counsel might have benefited him.
(1-4)
He who shows indifference, you go after him even though you are not
responsible if he does not reform himself; and he who comes to you with
zeal and also fears God, you show indifference to him. (5-10)
Certainly not! This is but a reminder; so whoever wishes, can be
reminded through it; in esteemed pages, exalted and untouched, in the
custody of scribes, honourable and faithful. (11-16)
Woe to man! How ungrateful he is! From what was he created? From a
drop of fluid. He created him and then measured out for him. Then eased
out the path for him. He then gave him death; then He had him put in a
grave. Then whenever He intends, He will raise him to life. (17-22)
Certainly not! He has still not complied with what his Lord had asked
him. Thus man should reflect on his food that We poured forth water in
abundance then cleaved the earth asunder, then produced in it grain,
grapes, vegetables, olives, dates, dense orchards, fruits and herbage as
means of sustenance for you and your cattle. (23-32)
So when the deafening blast comes! [Then that certain thing will
manifest itself]. On that Day, man will flee from his brother, mother,
father, his wife and his sons. Every one, on that Day, will be concerned
with his own self. Many a face on that day will be bright, smiling and
rejoicing, and many a face on that day will be gloomy and dark. These
very disbelievers, these insolent. (33-42)
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َ ُ َ َْ
َ ََ
َ َ َ ﻋﺒﺲ
َ ْ ْ ﺟﺎءه
َ ( أن١) وﺗﻮ
(٢) اﻷﻗﻰﻤ

Explanation
1

ََ

َ
The subject of the verb ﻋﺒﺲ
is not mentioned here; however, it
becomes evident from the succeeding verses that the Prophet (sws) is its
subject. All exegetes are unanimous that the verse refers to ‘Abdullāh ibn
Umm Maktūm (rta). He was a poor and blind Companion. It is
mentioned in some narratives that one day the Prophet (sws) was talking
to one of the leaders of the Quraysh or to a group of them; he was
presenting the message of Islam before them and they must have been
presenting their objections and doubts regarding Islam. During this
conversation, ‘Abdullāh ibn Umm Maktūm (rta) came over and without
realizing the delicate nature of the meeting entered upon them. The
Prophet (sws) did not approve of his untimely entry. This dislike on the
part of the Prophet (sws) of course could not have been because he was
poor or blind. Who could have cared more for the poor and the blind
than the Prophet (sws) himself. The Prophet (sws) must have thought
that because of ‘Abdullāh’s ill-timed arrival, he might lose an
opportunity to tame these savage leaders; they would shy away and say
that if such poor paupers are going to gather round the Prophet (sws),
why should they sit with him and undermine their honour and status.
It should remain in consideration that one of the prominent objections
of the leaders of the Quraysh on the Prophet (sws) was that his
companions were the poverty-stricken and the destitute. They regarded
this to be an argument against his prophethood. Moreover, another thing
which could have been a cause of apprehension for the Prophet (sws)
was that he feared that these leaders being inebriated with their
superiority might show disrespect and disregard to a very dear
companion of his which of course would cause even more distaste.
This incident which took place quite accidentally was used by the
Almighty for the instruction and education of the Prophet (sws): He was
told to make his companions who zealously wanted to reform themselves
the real focus of attention; they were the ones who would
enthusiastically come to his presence; he should not go after those who
were indifferent to him and wanted the Prophet (sws) to pamper them.
It has been explained at a number of places in the previous sūrahs that
in the initial stages the Prophet (sws) would diligently call the leadership
of the Quraysh to the message of Islam. The reason for this was that he
had been initially directed to address only them as is evident from the
َ ََْ َ ْ ْ َ
ْ َْ
following verse: (٢١٤:٢٦) اﻷﻗﺮﺑﻦﻴ
ﻋﺸﺮﻴﺗﻚ
ِ ( وand warn your near
ِ أﻧﺬر
ِ
1. He frowned and turned away because there came to him a blind man.
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family, (26:214)). Secondly, it was the Quraysh who were the leaders of
all Arabia. It was hoped that if they embraced Islam, this would pave the
way of its acceptance in all of Arabia. Consequently, for some time, the
Prophet (sws) directed all his preaching efforts towards them and in spite
of great arrogance and a humiliating behaviour shown by them, the
Prophet (sws) persisted in preaching them. However, when their
arrogance increased greatly and it became evident that these obdurate
people would not reform themselves and in fact the time being wasted on
them was at the cost of poor Muslims who had already embraced faith
and for their education were more worthy of the Prophet’s attention than
these arrogant leaders, he was stopped from going after them. For this
change in strategy, a very opportune chance was created by the incident
of ‘Abdullāh ibn Umm Maktūm (rta).

Sūrah ‘Abas

2

َ ُْ ََ
ُ َ َ ْ َ َ أو َﻳﺬﻛ ُﺮ
ُ َ َ ﻳﺪرﻳﻚ
ْ َ (٣) ﻟﻌﻠﻪ َﻳﺰ
َ ْ ِّ ﻓﺘﻨﻔﻌﻪ ا
(٤) ﻛﺮى
ِ وﻣﺎ

The previous verses just inform us of an incident without telling us who
is discussed in this incident and what the purpose of mentioning it is. The
َ ُْ
word ﻳﺪرﻳﻚ
ِ (you know) shows that this incident relates to the Prophet
(sws) and that he is being informed that at times he goes so far in search
for lost sheep that he becomes indifferent to the sheep of his own herd.
The absence of address in the initial verses do raise the question in the
mind of the reader as to who the incident relates to; however, as the
addressee has not been specified, the reader surmises that since he is not
addressed, there is nothing to worry about. Consequently, a question
regarding the addressee of this incident must have instantly arisen in the
mind of the Prophet (sws); however, in the absence of any specific
addressee there was no cause of worry for him. On the contrary, had the
addressee been specified, this rebuke would have become very severe. The
reason is that in this situation it would have become certain that the
Prophet (sws) had been chided because he became coarse at the arrival of
a blind person whereas, as is explained earlier with more details
forthcoming, this was not the case.
In the current verses, the addressee is specified because here the incident
which called for rebuke has been described: this rebuke was not because
the Prophet (sws) was in anyway slack in an obligation; it was because he
was over-concerned and over-zealous in discharging an obligation. I have
explained at many places in this tafsīr that the errors committed by the
prophets of God are never because of base desires; at times, they become
2. And what do you know that he might have sought to reform himself or
might have heard the counsel and this counsel might have benefited him.
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over enthusiastic in seeking the pleasure of God and exceed their bounds
of duty in this regard. For example, when Moses (sws) was called by the
Almighty to mount Tūr, He even fixed a specific date for it; however,
Moses (sws) in his fervour could not wait for the specified time and
reached earlier. When he was called to explain his behaviour, he replied
that he had come early because of his zeal to please the Almighty.
Obviously, such an omission is based on an enthusiasm which is very
commendable. However, since the prophets of God are a standard for truth
and justice, the Almighty checks them on such oversights also so that the
standards they set must not in anyway be wavered.
The Almighty has checked the Prophet (sws) here on a similar lapse.
Since the Prophet (sws) was expecting that once the leaders of the
Quraysh would embrace faith the message of Islam would influence the
whole of Arabia, he became deeply involved in his preaching endeavour.
He even became indifferent to his own comfort as a result. He did not
even realize what these leaders were doing to him and his mission. Such
was the extent of his involvement that it was feared that he would be able
to find little time for the education and instruction of the poor people who
had embraced faith. The Qur’ān has affectionately chided him at a number
of places and informed him that he had taken much more upon himself
than the responsibility that was imposed upon him by the Almighty
regarding the Quraysh. He should not fret over them. All he was required
to do was to present the message of God which he had done and that no
further pampering was required. It was in these circumstances that the
incident of ‘Abdullāh ibn Umm Maktūm (rta) took place because of which
a decisive sūrah was َ revealed in this matter.
ُ َ َ ْ ُ وﻣﺎ
َ َ (and what do you know that he might have
The words ﻳﺪرﻳﻚ ﻟﻌﻠﻪ َﻳﺰ
ِ
sought to reform himself) point to the fact that the arrival of a blind man in
a gathering of the Prophet (sws) dismayed him; this was because he
perhaps thought that this would strike at the vanity of the leadership of
Quraysh present, and they would shy away even though while pampering
them he had become indifferent to a true student. So, the verse directs
him to not go after instructing such unworthy people at the cost of a
companion more worthy of his time.
It is also evident from these words that the real objective of the
messengers of God is to spiritually purify their followers. Those who
come to him for this purpose are the ones really worthy of his attention
and affection. Others, who have no urge in them to reform themselves
have no importance with regard to the objective of the preaching mission
of the messengers however much important they may be otherwise.
Here, two qualities of a fervent person are mentioned: he is desirous of
his inner-purification and he is one who benefits from being reminded.
Sūrah ‘Abas
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Here, in fact, the characteristics of people who truly wanted to be
instructed and reformed by the Prophet (sws) are mentioned. Generally,
there were two types of people among them: one, people who had a
question regarding their instruction and training and would come to the
Prophet (sws) to seek guidance on it; two, people who had no such
question in mind but would come to the Prophet (sws) to hear any words
of guidance uttered by him or to benefit
from the answer he may give to
ُ ََ
someone else. Theْ words  ﻟﻌﻠﻪ َﻳﺰpoint to the first of these categories
ُ َ َ ْ َ َ ﻳﺬﻛﺮ
َ ِّ ﻓﺘﻨﻔﻌﻪ ا
ُ َ to the second. Both these attitudes are
and the words ﻛﺮى
adopted by true students and the purpose of mentioning them is to let
people know that anyone who wants to come to the gathering of the
Prophet (sws) should come while keeping either of these two objectives
in mind and it will be such people who would be worthy of his attention.
As far as people who want to be pampered are concerned, they should sit
at home and wait for their fate.
Sūrah ‘Abas

ََ
َ َ َْ َ َ
َ َ َ ﻣﻦ
َ َ ُ َ ﻓﺄﻧﺖ
َ ْ َ َ (٥) اﺳﺘﻐﻰﻨ
ْ َ وأﻣﺎ
ْ َ َأﻣﺎ
َ ْ َ ﺟﺎءك
َ ْ َ ْ ﻣﻦ
ﻳﺴﻰﻌ
(٧) وﻣﺎ َﻋﻠﻴﻚ ﻛﻻ َﻳﺰ
(٦) ﺗﺼﺪى
ََ ُ ْ َ َ ََْ
َ َْ َ َُ
3
(٨)
(١٠) ( ﻓﺄﻧﺖ ﻗﻨﻪ ﺗﻠﻰﻬ٩) وﻫﻮ ﺨﻳ
These verses depict the real admonition which was sounded to the
Prophet (sws) at that time. Only the God-fearing who have the urge to
reform themselves are worthy of his attention. It is such people who are
his real responsibility and he has no obligation to others.
َ َ َ
َ َ
The word  ﺗﺼﺪىis actually  ﺗﺼﺪدwhich is from the root  ﺻﺪدand it
means “parallel” and “opposite”. The change in its morphological form is
as per grammatical principles; examples of such a change can be seen in
previous sūrahs. The implication is that the Prophet (sws) is anxious to
convince people who show indifference, even though the Almighty has
not made him accountable
َ َ ْ َ َ forَ them.
The verse  َوﻣﺎ ﻋﻠﻴﻚ ﻛﻻ َﻳﺰsays that the real responsibility of the
Prophet (sws) is to warn people of the Hereafter and to communicate to
them the true message of Islam; once he has done this, he has done what
is required of him. He is not responsible to necessarily make them
Muslims. This topic is discussed in the previous sūrahs in various styles
and at every place its purpose is to clarify to the Prophet (sws) that he
should not burden himself with more than what he has been made liable
to. He should not put himself in stress because these unfortunate people
3. He who shows indifference, you go after him even though you are not
responsible if he does not reform himself; and he who comes to you with zeal and
also fears God, you show indifference to him.
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do not want to reform themselves; he should just leave them to face the
consequences.
ََ
َ َ َ ﻣﻦ
ْ َ وأﻣﺎ
َ ْ َ in the verse ﻳﺴﻰﻌ
َ ْ َ ﺟﺎءك
The word ﻳﺴﻰﻌ
means to do something with
zeal and enthusiasm. It does not necessarilyْ incorporate
the meaning of
َ ْ َ ْ َ
“running around” in it. The verse: (٩ :٦٢) ذﻛﺮاﷲ
ِ ِ ِ  واﺳﻌﻮا ِإﻰﻟmeans “turn to the
word of God with zeal and fervour.” In the verse under discussion, this
word has come in this meaning. The implication is that they come to the
Prophet (sws) with the fervour of a thirsty person approaching
a fountain.
َْْ ْ َ َ
َ َْ ََُ
َ
The verse
 وﻫﻮ ﺨﻳis in contrast to أﻣﺎ ﻣﻦ اﺳﺘﻐﻰﻨ. On the one hand are
people who are so engrossed in the pleasures and lures of this world that
they are never bothered to think whether there is life after this life and
whether one should prepare for it. On the other hand, there are people who
fear meeting God in the Hereafter. It is this second category of people and
not the first from which it can be expected that they will pay full heed to
what the Prophet (sws) tells them. However, the Prophet (sws) is after the
first trying to accomplish the impossible whereas he is not finding time for
those who are ready to accept what he tells them.
The following things become evident from these verses:
Firstly, the admonition sounded in these verses which apparently
seems directed at the Prophet (sws) is actually directed at the unworthy
leaders of the Qurasyh from whom there was no hope of the right
attitude. Hence it became necessary that the Prophet (sws) ignore them
and make the poor Muslims the real focus of his attention. For they were
the ones who had embraced faith and were actually worthy of his
preaching efforts.
Secondly, the Prophet (sws) has not been checked for being
irresponsible in any manner; he has actually been checked for burdening
himself with much more than the responsibility actually imposed on him
by the Almighty. Besides other examples, one example of such anَ
َ َ
ٌ َ ﻟﻌﻠﻚ
affectionate admonition
can be seen in the following verse: ﺑﺎﺧﻊ
ِ
َ
َ َ ْ
ُ ُ َ
َ ْ ُ ﻳﻜﻮﻧﻮا
ﻏﻔﺴﻚ ﻛﻻ
(you will perhaps fret yourself that they are
(٣:٢٦) ﻣﺆﻣﻨﻦﻴ
ِِ
not becoming believers, (26:3)).
Thirdly, the Prophet (sw) has been guided that the real asset of Islam
are the poor Muslims who are instilled with the fear of God and not the
affluent whose hearts are devoid of the fear of God. Therefore, he should
primarily direct his attention to them and not waste his time on those for
whom there is no hope for any reformation.
Imām Hamīd al-Dīn Farāhī in his exegesis on Sūrah ‘Abas has
explained the reproach found in this address in a very lucid manner. He
writes:
Sūrah ‘Abas

An example would perhaps serve to illustrate the point further.
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Consider a very conscientious and vigilant shepherd who is looking
for one of his well-bred sheep that has wandered off from the main
herd; he sets out to find it and at every step he sees its footsteps; he is
also able to hear its voice coming from some corner of the jungle;
thinking that success is near, he wanders far off and becomes
neglectful of his herd. When he returns, his master rebukes him for
this negligence saying: “You have spent a lot of time in needlessly
looking for a foolish goat; you should have left it to die in the
wilderness or become prey to some hound; such a crazy animal does
not deserve your attention.” Who is rebuked here? The shepherd or
the lost sheep? Likewise, in these verses, it seems that it is the
Prophet (sws) who has been rebuked; however, actually, it is the
Quraysh who have been rebuked though they have not been directly
addressed. For the Prophet (sws), there are several aspects of
affection and fondness concealed in this rebuke.4

Sūrah ‘Abas

5

َ
ٌَ َْ َ
ْ َ َ (١١) ﺗﺬﻛﺮة
ُ َ َ َ ﺷﺎء
َ َ ﻓﻤﻦ
(١٢) ذﻛﺮه
ِ ﺎﻠﻛ ِإﻏﻬﺎ

The negation implies that the Prophet (sws) should not go after such
people who do not value his message. It is upon a person to be reminded
by the Qur’ān, which is no more than a reminder. He who has no intention
to be reminded by it should get ready to face the consequences it is
informing people of. In other words, the responsibility of the Prophet
(sws) is to only communicate this reminder to people; it is not his
responsibility to force it down on them; he is merely required to warn
them and not pamper them.
َ
ُ َ َ َ is ذﻛﺮى
َ ْ ِ which occurs in
The antecedent of the pronoun in  ِإﻏﻬﺎand ذﻛﺮه
verse four. In the latter,
the masculine
pronoun has come with regard to
ْ
ٌَ َْ
َ
the Qur’ān. Since ﺗﺬﻛﺮة
and
ذﻛﺮى
both
refer to the Qur’ān, by bringing
ِ
ِ
the masculine pronoun the objective is to refer to the real meaning.
Examples of such usage can be seen in previous sūrahs.
It is evident from this discussion, as explained earlier, that if there is an
element of rebuke in this address it is affection-oriented. The rebuke thus
implies that he has burdened himself with much more responsibility than
was actually assigned to him.
ْ َ َ . If it is revealed,
ُ َ َ َ ﺷﺎء
َ َ ﻓﻤﻦ
A part of the discourse is suppressed after ذﻛﺮه
the discourse would read something like this: “Whoever wants, he can
benefit from this reminder and whoever wants, he can remain deaf to its
4. Farāhī, Majmū‘ah tafāsīr, 2nd ed. (Lahore: Faran Foundation, 1998), 257.
5. Certainly not! This is but a reminder; so whoever wishes, can be reminded
through it.
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َ َ
ُْْ َ َ َ َ
calls.” At another
place, this fact is stated thus: ﻓﻠﻴﺆﻣﻦ َوﻣﻦ ﺷﺎء
ﻓﻤﻦ ﺷﺎء
ِ
ْ
ْ ُ ْ َ َ (then whoever wants can profess belief and whoever wants
(۲۹:۱۸) ﻓﻠﻴﻜﻔﺮ
Sūrah ‘Abas

can profess disbelief, (18:29)).
6

َ ُ
َ َ
َ ُ ْ َ (١٣) ﻣﻜﺮ َﻣﺔ
َْ
ُ ُ ﻲﻓ
َ ُ ﻣﺮﻓﻮﻋﺔ
َ َ ٍ َ (١٥) ﺳﻔﺮة
ﺻﺤﻒ
(١٦) ﺑﺮرة
ٍ
ٍ
ِ
ٍَ
ٍ َ ﺑﺄﻳﺪي
ٍ َ ﻛﺮام
ِ ِ (١٤) ﻣﻄﻬﺮة
ٍ
ِ

This is a further explanation of the above-mentioned directive given to
the Prophet (sws) to disregard and ignore the arrogant leadership of the
Quraysh. The implication is that just as it is not befitting for him to
accede to these disbelievers, similarly, what he is presenting before them
is not something which should be presented to them by begging and
beseeching them; it is in fact a very exalted, lofty and honourable thing.
It is not like some defective merchandise so that the Prophet (sws) has to
worry about selling it in whatever way possible and go as far as to coax
and lure buyers into buying it. It is in fact a pearl and ruby from among
the treasures of the Almighty which he is dispensing free of cost. If these
people are not valuing it, they are not harming the Prophet (sws) in any
way; they are only
their selves to eternal doom.
َ ُ taking
َ
ُ
ُ
The words ﻣﻜﺮﻣﺔ
ﺻﺤﻒ
 ِﻲﻓexpress the exaltedness and majesty of the
ٍ
ٍ
discourse. Hereَ the inchoative (mubtadā’) is suppressed; the sentence
َ ُ ﺻﺤﻒ
ُ ُ ﻫﻮ ﻲﻓ
َُ
actually is: ﻣﻜﺮﻣﺔ
ٍ
ٍ
ِ . When more adjectives of a noun are to be
mentioned subsequently, it is customary in Arabic to suppress the
inchoative. ٌ
َْ َ
The word ﺻﺤﻴﻔﺔ
ِ refers to a written page. When used in the plural form
ُ
ُ
()ﺻﺤﻒ, it, at times, refers
to a book. Here, it refers to the guarded tablet
َ َ ُ
and the adjective  ﻣﻜﺮﻣﺔshows that it is a powerful and priceless treasure
which is being guarded by the angels of God with great diligence. This is a
reference to the fact that neither is it accessible to everyone nor everyone
has the permission to access it or take something from it; it is God who
bestows it upon those He wants to and He has blessed the Prophet (sws)
from this treasure and he should only present it before those who are
worthy of it. He should not cast pearls before a swine. The Gospel has
very effectively mentioned this teaching and I have referred to it earlier at
some place in this tafsīr.
َ ُ ْ َ also occur to explain ﻣﻜﺮﻣﺔ
َ َ ُ . The former
َ ُ ﻣﺮﻓﻮﻋﺔ
The adjectives ﻣﻄﻬﺮة
ٍ
ٍَ
refers to exaltedness both in meaning
and at another place is
ُ
ْ status
َ َ ْ َ َ and
ُ
َ
َ
ِّ
َ
ٌ
َ
explained thus: (٤:٤٣) ﺣﻜﻴﻢ
ِ ﻟﻌﻲﻠ
ِ ِ ( و ِﻧﻪ ِﻲﻓ أمit is with us in the
ِ اﻟﻜﺘﺎب ﻓﻨﺎ
original book, exalted and full of wisdom, (43:4)).
َ َ ُ is to bring to light the fact that the
The purpose of the adjective ﻣﻄﻬﺮة
6. In esteemed pages, exalted and untouched, in the custody of scribes,
honourable and faithful.
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Qur’ān is safe and secure from the incursions
of devilsْ and evil spirits. For
َ ُ َ ُْ
ُ ﻛﺘﺎب ﻣ
ُ ُّ َ َ ﻜﻨﻮن ﻻ
َ
ﻓﻤﺴﻪ ِإﻻ
example, it is said: (٧٩-٧٨ :٥٦) اﻟﻤﻄﻬﺮون
ٍ
ٍ ِ ( ِﻲﻓit is in a
secure book which is only accessible
to the pure, (56:78-79)).
َ َ
ْ َ delineate the characteristics of scribes in
َ َ َ ﻛﺮام
َ
َ
The words ﺑﺮرة
ﺳﻔﺮة
ﺑﺄﻳﺪي
ٍ
ِ ٍ
ٍ
ِ ِ
whose custody this secure book has been given by God. What is stated
negatively in 56:79 quoted above is stated here positively. What is said
overall can be stated thus: Evil spirits and devils have no access to this
secure Book; on the contrary, it is in the custody of angels who are pure,
faithful and highly respected.
َ َ
َ
The word ﺳﻔﺮة
ٍ َ is a plural of ﺳﺎﻓﺮ
ِ and means “a reader” and “a scribe”.
It connotes both reading and writing. If one reflects on its etymology,
one comes to the conclusion that it was originally meant for writing and
later its meaning was extended to include reading and stating something.
The word ﻛﺮام
ٍ َ ِ refers to their high status and noble character; they are
such exalted and honourable beings that there is no possibility of any
dishonesty from them. Neither can they take out anything from it nor can
they allow the jinn and the devils to have access to it.
َ َ َ is a plural of  َﺑﺎر. It means “obedient, faithful and
The word ﺑﺮرة
responsible”. This adjective further highlightsَ ْ their quality
َ َ َ of being
ُ ُّ ﻧﺰل ﺑﻪ
ُ
trustworthy. At one place, it is said: (١٩٣:٢٦) ﻷﻣﻦﻴ
ا
اﻟﺮوح
(this word
ِ
ِِ
has been brought down by the faithful Spirit, (26:193)). At another place,
it is further explained thus:
Sūrah ‘Abas

َ َ َُ
َ
ُْ ََ ُ
ُ
َْ
َ ْ َ ْ ﻋﻨﺪ ذي
ُ َ ﻟﻘﻮل
ٍ
ﻣﻜﻦﻴ
ِإﻧﻪ
(٢١-١٩ :٨١) أﻣﻦﻴ
ِ ﻣﻄﺎع ﻋﻢ
ِ
ِ ِ ﻗﻮة
ٍ ﻛﺮﻳﻢ ِذي
ٍ ِ رﺳﻮل
ٍ
ٍ ِ اﻟﻌﺮش

This is the word brought by a noble messenger; he is endued with
great power and held in honour before the Lord of the throne; he is
obeyed and is very trustworthy. (81:19-21)
The purpose of mentioning these attributes of the Qur’ān and of its
custodians is, as mentioned earlier, to direct the attention of the Prophet
(sws) to the fact that the Qur’ān should not be presented to people by
begging and imploring them; it should be presented with honour and
dignity, which is the very hallmark of the Book itself. Similarly, just as
the Almighty has entrusted it to honourable and noble angels, the
Prophet (sws) and his Companions (rta) too should uphold this honour
and dignity in their preaching.
Also evident from this is the fact that the archangel whom the
Almighty has selected for the deliverance of revelation and the scribes
who are entrusted with its writing all have a lofty character and carry out
their responsibilities with great honesty and integrity. In other words,
only those people in this earth are selected to transmit and deliver this
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word of God who have the same qualities and attributes which are found
in the angels to carry out this service in the heavens.

Sūrah ‘Abas

7

ُ َْ ْ َ ُ
ُ َ َ ْ َ اﻹﻧﺴﺎن َﻣﺎ
(١٧) أﻛﻔﺮه
ِ
ِ ﻗﺘﻞ

ُ

ْ ْ

َ
Though a general word اﻹﻧﺴﺎن
ِ (man) is used here, the address is directed
at the arrogant leadership of the Quraysh mentioned in the earlier verses. I
have explained at various instances of this tafsīr that at times the discourse
is addressed to a certain person or a group; however, this address is
couched in general words and they are not directly addressed. Such an
address expresses the disgust of the speaker. The verse under discussion is
an example of such an address. The implication is: “this man is a strange
creature; woe to him on his ungratefulness; such is the state of his
impudence and foolishness that he desires that if the word of God be
recited out to him it should
be recited out in a submissive and subservient
َْ َ َ
ُ
َ
manner.” The style  ﻣﺎ أﻛﻔﺮهboth reflects wonder and disgust.

َ
ُ
َ ُْ ْ
ُ َ َ َ ﻏﻄﻔﺔ
ُ َ َ َ أي َ ْ ء
ُ َ َ َ ( ُﻋﻢ٢٠) ﻳﺮﺴه
ْ
ِّ َ ﻣﻦ
ُ َ َ اﻟﺴﺒﻴﻞ
ُ َ َ َ ﺧﻠﻘﻪ
( ﻋﻢ١٩) ﻓﻘﺪره
( ِﻣﻦ١٨) ﺧﻠﻘﻪ
أﻣﺎﺗﻪ
ٍ
ِ
ٍ
ِ
َ
َ
ْ
ْ
َ
ُ
ُ َ َ ﺷﺎء
ََُ َ
َ َ ( ﻋﻢ إذا٢١) ﻓﺄﻗﺮﺒه
8
(٢٢)أﻧﺮﺸه
ِ

In these verses, the pride and vanity of these people is condemned. The
method adopted is to allude in small sentences to the creation of man, the
substance from which he is created, the stages of his creation, the sources
of life and its objective, death, grave and being raised up again. In this
manner, the transience of their pride is made evident to them and while
reflecting on their life they are also able to see the reward and
punishment they are being informed of by
the َ Qur’ān.
ُ ََ َ
ْ is also to express
ِّ َ ﻣﻦ
The question posed by the words أي ْ ٍء ﺧﻠﻘﻪ
ِ
humiliation and to direct attention to life after death. These arrogant
people haughtily believed that just as they have been blessed with respect
and leadership, if ever there is to be a Day of Judgement, there too they
would be blessed with a similar status. It is because of this notion that the
warning sounded by the Prophet (sws) would weigh down heavily upon
them. They would say that the Prophet (sws) is warning them of being
thrown into Hell and giving glad tidings to the poor paupers of being
blessed with Paradise – paupers who would serve them and who they
7. Woe to man! How ungrateful he is!
8. From what was he created? From a drop of fluid. He created him and then
measured out for him. Then eased out the path for him. He then gave him
death; then He had him put in a grave. Then whenever He intends, He will raise
him to life.
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never even considered worthy enough to sit in their company. The Qur’ān
has attacked this notion of theirs in the following words:

Sūrah ‘Abas

ْ ُّ ُ ُ َ ْ َ َ َ
ُْ َ ََ ََُ َ
َ َ
َ ِّ وﻋﻦ
َ
ََ
َ ْ َ ﻣﻬﻄﻌﻦﻴ
اﻣﺮئ
ﻓﻤﺎل ا ِ ﻳﻦ
ِ ِ ﻛﻔﺮوا ِﻗﺒﻠﻚ
ِ
ِ
ِ ِ ﻋﻦ ا
ٍ ِ ﻋﺰﻳﻦ أﻓﻄﻤﻊ ﻞﻛ
ِ ِ اﻟﺸﻤﺎل
ِ ﻤﻦﻴ
ِ
َ
َ ُ َ ْ َ ِّ ُ َ ْ َ َ
َ َ َ َ َ ْ ُ َ ْ ُ ْ ِّ
ﻧﻌﻴﻢ ﺎﻠﻛ ِإﻧﺎ ﺧﻠﻘﻨﺎﻫﻢ ﻣﻤﺎ
(٣٩-٣٦ :٧٠) ﻓﻌﻠﻤﻮن
ِ
ٍ ﻣﻨﻬﻢ أن ﻳﺪﺧﻞ ﺟﻨﺔ

Then what is the matter with these disbelievers that they rush madly
at you in multitudes from right and left? Does each man among them
expect to enter the garden of bliss. By no means! We have created
them out of what they know. (70:36-39)

Readers may take a look at the tafsīr of these verses in Tadabbur-i
Qur’ān. The implication is that it is not befitting for creatures born from a
dirty (najis) fluid to boast of their purity and superiority and thereby
regard themselves to be entitled to Paradise.
Similarly, the Qur’ān at various places has cited the creation and phases
of man’s creation to substantiate the fact that the God who can create a
human being from a trivial drop of liquid can easily re-create him after he
dies. This topic is mentioned in the Qur’ān in various styles. I will content
myself in citing the following verses from Sūrah Mu’minūn:

ً َ ْ ُ ُ َْ َ َ ُ
ُ
َ َ ْ ََْ َ ْ َََ
ِّ َ َ ُ
َ َ ﻏﻄﻔﺔ ﻲﻓ
ﻃﻦﻴ
ﻣﻦ
ﺳﻼﻟﺔ
ﻣﻦ
اﻹﻧﺴﺎن
ﻣ
ﻗﺮار
ﺟﻌﻠﻨﺎه
ﻋﻢ
ﻜﻦﻴ ﻋﻢ
ِ
ِ
ٍ
ِ
ِ
ٍ
ٍ
ِ وﻟﻘﺪ ﺧﻠﻘﻨﺎ
ٍ
َ ْ َ َ َ ً َ َ َ ْ ُ ْ َ ْ َ َ َ ً َ ْ ُ َ َ َ َ ْ َ ْ َ َ َ ً َ َ َ َ َ ْ ُّ َ ْ َ َ
َ َ ْ ﻓﻜﺴﻮﻧﺎ
اﻟﻌﻈﺎم
ﺧﻠﻘﻨﺎ اﺠﻄﻔﺔ ﻋﻠﻘﺔ ﻓﺨﻠﻘﻨﺎ اﻟﻌﻠﻘﺔ ﻣﻀﻐﺔ ﻓﺨﻠﻘﻨﺎ اﻟﻤﻀﻐﺔ ِﻋﻈﺎﻣﺎ
ِ
ُ َ َْ ُ َ ْ َ ُ َ َ َ َ َ َ َ ً ْ َ ُ َ ْ َ َ ُ ً َْ
َ ُ ِّ َ َ َ َ َ ْ َ ْ ُ
ذﻟﻚ
ﺤﻟﻤﺎ ﻋﻢ أﻧﺸﺄﻧﺎه ﺧﻠﻘﺎ آﺧﺮ ﻓﺘﺒﺎرك اﷲ أﺣﺴﻦ
ﻟﻤﻴﺘﻮن
ِ اﺨﻟﺎﻟﻘﻦﻴ ﻋﻢ ِإﻧﻜﻢ ﻧﻌﺪ
ِِ
ُ
َ َُُْ َ َ ْ َ َْ ْ ُ
اﻟﻘﻴﺎﻣﺔ
(١٦-١٢ :٢٣) ﻳﺒﻌﺜﻮن
ِ ِ ﻋﻢ ِإﻧﻜﻢ ﻳﻮم

And We first created man from an essence of clay: then placed him in
the form of a drop of water in a secure place. Then We made the drop
into a clot of blood, and then made the clot a lump of flesh. This We
fashioned into bones, then clothed the bones with flesh, and then gave
it an entirely new form. Blessed be God, the noblest of creators. Then
after this you shall surely die and be restored to life on the Day of
Judgement. (23:12-16)

َ ُْ

ْ . Since the answer posed in the
Consider next the expression ﻏﻄﻔﺔ
ﻣﻦ
ِ
ٍ
previous verse “from what has he been created” was absolutely evident
and none could refute it, the Qur’ān has itself answered the question that
man was created from a drop of water. At another place in the Qur’ān
ْ َ
(77:20), this water is called ﻣﻬﻦﻴ
ِ (insignificant and despicable). In other
words, it is neither a rare thing nor invaluable as regards its price. So

172
how is it befitting for man who has been created with such an impure
drop of fluid to boast and brag.
After a mention of the inconsequential nature of the drop
from which
ُ َ َ َ refers to the
ُ َ َ َ ﺧﻠﻘﻪ
man has been created, the next part of the verse ﻓﻘﺪره
measuring out, planning and easing out evident in the creation of man
and in the various stages of his life. Evident from his creation and these
stages of life is the fact that grandeur and majesty shown by providence
in fashioning a drop of fluid into a complete human being cannot be
without a meaning and purpose. In fact, it is essential that a day come
wherein it judges him, evaluates the good and evil done by him and then
select those who conform to its standards and cast those into fire who fall
below these standards.
َ َ َ refers to the gradual stages and phases of man’s life.
The word ﻓﻘﺪره
Just as while referring
waxing and waning of the moon the Qur’ān
َ َ َ toُ the
َْ َ َ َ َْ َ
has said: (٣٩:٣٦) ﻣﻨﺎزل
( واﻟﻘﻤﺮ ﻗﺪرﻧﺎهWe have ordained phases for the
ِ
moon, (36:39)), in a similar manner, this word directs our attention to the
various stages of life through which he gradually passes from childhood
to youth to old age. The above quoted verses of Sūrah Mu’minūn also
refer to this subject and here in the succeeding verses some of its aspects
are delineated. It is obvious that this gradual progress bears evidence to
the power and wisdom of God and the thoroughness present in the
creation of man. In turn, this power and thoroughness bear witness to the
fact that man is not a purposeless creation; he has been created for a
great purpose which self-evidently entails that he be raised to life once
again after death, called to account and then be rewarded or punished
accordingly. Simultaneously, the power of God evident in the creation of
man bears indisputable evidence that creating him again after death is
not at all something impossible.
َ
ُ
ُ َ َ اﻟﺴﺒﻴﻞ
While explaining the verse ﻳﺮﺴه
ِ  ﻋﻢour exegetes generally say that
it refers to the easing out which providence has ordained in the body of the
mother and her child for delivery and which comes to the help of both
exactly at the time it is needed. This is quite true. Undoubtedly, if this
thing does not happen from providence at the right time there is nothing to
substitute it; in fact, there is a possibility that both the child and the mother
die of suffocation. However, in my opinion, there is no need to narrow
down the scope of easing out to such an extent. Just as the child in its
mother’s womb grows and is nourished because of the planning and ease
provided by providence, in a similar manner it goes through the ups and
downs of life from its birth to death because of the ease and guidance
provided by providence. It is this ease and facility provided by God
because of which the breasts of a mother become laden with milk for the
Sūrah ‘Abas
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nourishment of a child after she gives birth to it and the child itself is
instinctively guided to suck them. Similarly, during youth also while
undertaking various tasks and achieving success in various aspects of life
he uses the limbs and means blessed by God and benefits from the
intellect and guidance bestowed upon him by the Almighty. In Sūrah
A‘lā
ََ َ ا ي
َ َ ﺧﻠﻖ
this aspect of the Almighty’s grandeur is mentioned thus: ﻓﺴﻮى
ِ
َ ََ َ َ
(٣-٢ :٨٧) ﻓﻬﺪى
( َوا ِ ي ﻗﺪرWho made a sketch and then perfected it, and
Who set their destinies and then gave guidance, (87:2-3)).
Similar is the situation of the soul and the morals ordained in it. The
Qur’ān says:
Sūrah ‘Abas

ََْ
ْ َ َ َ َ ْ َ َ َ ْ َ ْ َ َ َ ْ َ َ َ َ ُ ُ َ َ َََْ َ َ َ َ
َ َ وﻗﺪ
ْ َ ﺧﺎب
وﻏﻔﺲ وﻣﺎ ﺳﻮاﻫﺎ ﻓﺄﻟﻬﻤﻬﺎ ﻓﺠﻮرﻫﺎ وﻳﻘﻮاﻫﺎ ﻗﺪ أﻓﻠﺢ ﻣﻦ ز ﻫﺎ
ﻣﻦ
ٍ
َ َ
(١٠-٧ :٩١) دﺳﺎﻫﺎ
And bears witness the soul and the perfection given to it; then
inspired it with its evil and its good that he succeeded who purified it
and he failed who corrupted it. (91:7-10))
In short, whether it is the spiritual aspect of life or material, the
Almighty eased out the way for man. If he treads this path, he will never
stumble; however, by wrongly using his free will when he adopts the
wrong path, he is doomed.
ُ َ َ َ ُﻋﻢ أis a reference to the last phase of life. A
ُ َ َ ْ َ َ ﻣﺎﺗﻪ
The expression ﻓﺄﻗﺮﺒه
time comes when the Almighty gives him death and has him put in a
grave. Death is the most certain reality for a living being once he comes
in this world. Such are the laws of this world in which providence has
enchained man that no one can escape death. The Almighty’s shot
always
hits the bull’s eye.
ُ َ َ ْ َ means “to put someone in the grave or to bury him”. Found in this
أﻗﺮﺒه
word is a subtle reference to the fact that death does not destroy a person;
he is given in the custody of the earth by providence. What is given in
custody has to be returned one day. Consequently, when the time comes,
the Almighty will takeْ َ back what was consigned
to the earth’s custody.
َْ
َ َ َ َ ُ
ٌ
َ
In the expression  ﻋﻢ ِإذا ﺷﺎء أﻧﺮﺸهthe word  ِإﻧﺸﺎرmeans “to open, to scatter,
to disperse and to raise up anew”. The implication is that whenever the
Almighty wants, He will raise up man. This He will do with the greatest of
ease. When in the womb of a mother He was able to fashion out a human
being from a drop of water without the slightest of bother, how can it be
difficult for Him to retrieve human beings buried in the earth.
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َْ َ َ
ُ َ َ َ ﻓﻘﺾ َﻣﺎ
9
(٢٣) أﻣﺮه
ِ ﺎﻠﻛ ﻟﻤﺎ

َْ َ َ ُ

ْ ْ َ ُ

َ
َُ
اﻹﻧﺴﺎن ﻣﺎ
This verse is in parallel to the above quoted verse: أﻛﻔﺮه
ِ
ِ ﻗﺘﻞ
(Woe to man! How ungrateful he is!). It has been explained that this
verse expresses wonder at the obduracy of these obdurate people and
then the Day of Judgement is corroborated through man’s existence – the
Day which he was regarding as an impossibility. Similarly, in the verse
under discussion, these people are rebuked at their idiocy and then the
Day of Judgement is corroborated on the basis of the great system of
providence which is found around man and which by its very existence
bears witness to the fact that the Almighty who has blessed man with
such favours will not leave him unaccountable; a day of accountability is
certain to come for him.
َْ َ
ُ َ َ َ ﻓﻘﺾ َﻣﺎ
Evident from the style of the expression أﻣﺮه
ِ ( ﻟﻤﺎhe has still not
complied with what his Lord had asked him) is that as far as teaching
and communicating the reasons which entail the coming of such a day is
concerned, it has been done in the most ultimate manner; however, these
obstinate people are still adamant on their stance. Even now they are
indifferent to the Day for whose
preparation they are being asked.
َ َ َ ( َﻣﺎwhat his Lord had asked him) are all the
Included in the words أﻣﺮه
directives which are among self-evident realities of human nature and
also the directives which the Almighty has revealed through His
messengers ُ forَ the guidanceْ of people. I have already explained under:
ُ َْ ْ
ُ ُ َ
ُ أﻣﺮ ُﻢ
َ َ ﺣﻴﺚ
(٢٢٢ :٢) اﷲ
( ﻓﺄﺗﻮﻫﻦ ِﻣﻦgo to them from where God has enjoined
you, (2:222)) how self-evident realities of human nature must be
regarded as directives of God.
10

ُ َ ْ ْ َُْْ َ
َ َ اﻹﻧﺴﺎن َإﻰﻟ
(٢٤) ﻃﻌﺎﻣﻪ
ِِ
ِ
ِ ﻓﻠﻴﻨﻈﺮ

The implication is that if they have not been able to understand the
argument cited before them, then there are many other arguments also
which substantiate the Day of Judgement. Man should only reflect on his
food on which his life depends: he should look how the Almighty creates
it and then with great abundance and variety while catering for
multifarious needs makes it available in countless forms. In other words,
if keeping aside obstinacy, man sincerely reflects on this state of affairs
he will easily understand that re-creating him after death is not the least
difficult for the Almighty. The very rain which is a means of his
subsistence practically demonstrates this fact. He will also be able to
9. Certainly not! He has still not complied with what his Lord had asked him.
10. Thus man should reflect on his food.
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understand that this tremendous system of providence and sustenance
entails that man be held accountable before God one day. Such a day is
bound to come when he will be asked if he fulfilled his obligation
towards the favours bestowed upon him by the Almighty. It is but natural
that every favour entail responsibility.

Sūrah ‘Abas

11

َ َ َْْ ََْ َ ُ
ََْ َ َ
َ َ ْ ﺻﺒﺒﻨﺎ
(٢٦) اﻷرض ﺷﻘﺎ
( ﻋﻢ ﺷﻘﻘﻨﺎ٢٥) اﻟﻤﺎء َﺻﺒﺎ
ﻛﻧﺎ

The Qur’ān has not only asked man to reflect on his food, it has also
specified the course of this reflection. It is a consequence of God’s
power and mercy that rain is sent down in abundance and then in order to
drench the earth its pores are opened. Neither is anyone else in the
position to send down rain from the skies nor to open the pores of the
earth whereas on these two factors depends all the benefits and services
provided by the earth. This
topic is discussed
thus in Sūrah Anbiyā’:
َ
ُ ََََْ ًَْ ََ َ َ َْْ َ
َ
َ
َ
( أنthat the heavens and the earth
(٣٠:٢١) اﻟﺴﻤﺎوات واﻷرض ﺎﻛﻏﺘﺎ رﻳﻘﺎ ﻓﻔﺘﻘﻨﺎﻫﻤﺎ
ِ
were but one solid mass which We tore asunder, (21:30)).
If one deliberates on the nature of man’s creation mentioned in the
above paragraph, one will realize the similarity between both arguments.
There the argument began with the substantiation of the Day of
Judgement and then after a mention of providence reached its
culmination with the mention of accountability and reward and
punishment. Here too, as will become evident from subsequent verses,
the sequence of premises in the argument presented is the same. First, the
mention of a comprehensive issue was instrumental in initiating the
possibility of the Day of Judgement. After that, various signs of
providence are brought into attention and then accountability and reward
and punishment are presented as an obvious outcome to all this.

ًَْ َ ً َُْ َ
ًَ ََ
ََََْْ
َ ﻓﺄﻧﺒﺘﻨﺎ
ً ْ ُ وﺣﺪاﺋﻖ
ً ْ َ َ وﻋﻨﺒﺎ
ً َ َ (٢٧) ﻓﻴﻬﺎ َﺣﺒﺎ
َ َ َ َ (٢٩) وﺨﻧﻼ
وﻓﺎﻛﻬﺔ
(٣٠) ﻏﻠﺒﺎ
( وزﻳﺘﻮﻧﺎ٢٨) وﻗﻀﺒﺎ
ِ
ِ
ِ
ِ
َ
12
(٣١) َوﻛﺑﺎ
Some very prominent blessings of the Almighty for the inhabitants of
the earth produced as a result of interaction between the rain and the
earth are referred to here. These things are ones which the foremost
addressees of the Qur’ān were well aware of and which occupy primary
importance in nourishing the needs of man.
Firstly, things which are attached or are born spread out on the earth
11. That We poured forth water in abundance then cleaved the earth asunder.
12. Then produced in it grain, grapes, vegetables, olives, dates, dense
orchards, fruits and herbage as means of sustenance for you and your cattle.
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and whose observation does not require that the sight be lifted from the
earth are referred to. For example grain, grapes and vegetables. Grain is
the most important thing for nourishment; all other things come under it
and that is why it is mentioned the foremost. After grain, the next most
important thing needed for human nourishment and growth is fruit and
the king of all fruits is grapes; it is thus mentioned as an example of a
fruit. After this, vegetables which are spread on the earth are mentioned
and with grain are used as curry, some in raw form and some in cooked
ٌ ْ َ
form. Although the word  ﻗﻀﺐis mostly used for vegetables which are
eaten raw and are regarded as ready-to-eat, however other vegetables are
also connoted by this word.
After this, certain other blessings are mentioned which are obtained
from the trees which extend into the sky and which need that the sight be
lifted for their observation. As an example, dates and olives are
mentioned. The importance olive has in producing oil is well-known.
The Qur’ān mentions its nourishing ability and Sūrah Nūr mentions a
parable which describes lamps which are lit up by this oil.
After this, dates are mentioned. To the Arabs dates were an amalgam
of multifarious benefits and blessings. For them, they were dry-fruits
which are rich in nutritional value and very lucrative to stock. Moreover,
they would also make a very tasty juice from it.
After a mention of things
of specific importance,
ٌ َ ْ َ general orchards are
ً ْ ُ ﺣﺪاﺋﻖ
َ َ َ . The word ﺣﺪﻓﻘﺔ
mentioned by the words
ﻏﻠﺒﺎ
ِ
ِ refers to an enclosed
ُْ
َْ َ
ٌ
orchard. The word  ﻏﻠﺐis a plural of  أﻏﻠﺐand means someone having a
thick neck. When this word is used for an orchard the purpose is to point
to the lushness of the trees. If an orchard is luxuriant, the expanse of the
trees would necessarily
َ َ increase
ً َ َ َ and their upper portions would overlap.
In the expression وﻓﺎﻛﻬﺔ وﻛﺑﺎ
the general is made even more general so
ِ
that the sphere of favours of the Almighty for man is extended to animals
as well which directly or indirectly are of use to him.
Earlier, only specific fruits are mentioned by name and here by
َ
mentioning the word ﻓﺎﻛﻬﻪ
ٌ ِ
all fruits are referred to whether they are
found in Arabia or in other countries whether they are of high pedigree
or ordinary and whether they are reserved for birds or for animals.
Moreover, earlier only those favours are mentioned which man is
blessed with whereas besides him there are four-legged beasts also on
which man is not only dependent but also need looking after like man;
however, nothing is mentioned for them specially. Here
َ that lack of
mention has been
made
up
for
by
mentioning
the
word
أب
.
َ
The word  أبmeans vegetation and lush grass. For consumption of the
four-legged beasts is the husk also which is separated from the grain;
Sūrah ‘Abas
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however, it is something very ordinary; here what needs to be mentioned
is something of the same value and importance as fruits are for man.
Fresh lush green grass is made widely available to animals and it is also
a substitute for them for the fruits and vegetables which man consumes.
Imām
Hamīd al-Dīn Farāhī has deeply researched into the meaning of
َ
 أبin his tafsīr of Sūrah ‘Abas and proven that it is a very common
Arabic word and that it is not correct that Abū Bakr (rta) or ‘Umar (rta)
did not know the meaning of this word, as is mentioned in certain
narratives. This research is very thorough and if anyone has any doubts
about this word, he can look up his tafsīr.13
Sūrah ‘Abas

14

ً ََ
َ ْ َ َ ﻟﻜﻢ
ْ ُ
ْ ُ َ ﻣﺘﺎﺨ
(٣٢) وﻷﻏﻌﺎﻣﻜﻢ
ِ
ِ

The fact that all these things are beneficial to man is very obvious and
there is also no doubt that all these favours are a manifestation of God’s
graciousness to man; he should therefore think that do not these favours
impose a responsibility on him. This last premise though not mentioned
in words is evident from the context. This is because it is discussed in the
previous verses that these stubborn and conceited people are not showing
ingratitude to God because His rights are not evident to them or because
they do not realize what their responsibilities are; the fact of the matter is
that because of their own arrogance and haughtiness they deliberately do
not want to hear or accept anything which is against their desires.
15

ُ
ْ َ َ َ َ
(٣٣) ﺟﺎءت اﻟﺼﺂﺧﺔ
ﻓﺈذا
ِ
ٌ

َ

The word  ﺻﺂﺧﺔmeans
deafeningٌ blast or roar”. Just as in Sūrah
ٌ “a
َ
َ
Nāzi‘āt the word used is ﻃﺂﻣﺔ, the word  ﺻﺂﺧﺔis used in this sūrah to convey
the same meaning. These words actually point to the fact that the very first
shout of the trumpet will be so horrifying that it will deafen the ears.
َ
The answer to the conditional clause that begins with ( ِإذاwhen) is
suppressed because it is obvious from the context, as is explained in
verses 30-35 of Sūrah Nāzi‘āt. The implication is that today these people
are receiving the warning of the Prophet (sws) with deaf ears but what
will they do when the caller deputed by the Almighty will call from such
a nearby place that his voice will make them deaf.

13. Farāhī, Majmū‘ah tafāsīr, 269-270.
14. As means of sustenance for you and your cattle.
15. So when the deafening blast comes!
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َ
َ
ُ
ْ
ْ ِّ ُ
ِّ
ُ ْ اﻣﺮئ
َ
َ
َ
َ َْ
ْﻣﻨﻬﻢ
ْ
َ
َ
ُّ ﻳﻮم
ُ ْ ﻳﻔﺮ
ِ ٍ ِ ( ِﻟﻞﻜ٣٦) وﺑﻨﻴﻪ
ِ ِ َ وﺻﺎﺣﺒﺘﻪ
ِ ِ ِ َ (٣٥) وأﻧﻴﻪ
ِ ِ َ وأﻣﻪ
ِ َ (٣٤) أﺧﻴﻪ
ِ ِ اﻟﻤﺮء ِﻣﻦ
ِ
ُْ ٌْ َ ََْ
16
(٣٧) ﻓﻐﻨﻴﻪ
ِ ِ ﻳﻮﻣﺌﺬ ﺷﺄن
ٍِ
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These verses depict the horror
It ْ must be kept in mind that
َ َ ِّ of
ُ َ thatَ day.
َ َ َ وأﻧﻴﻪ
َ ْ َ do not form an
َ َ وﺻﺎﺣﺒﺘﻪ
ْ اﻟﻤﺮء
ْ َ ﻳﻔﺮ
ُّ َ ﻳﻮم
ُ
the words: وﺑﻨﻴﻪ
وأﻣﻪ
أﺧﻴﻪ
ﻣﻦ
ِ
ِ ِ ِِ ِ
ِ ِ ِ
ِ ِ
ِ
answer to the conditional clause mentioned in the previous verse. Had
they constituted the answer, linguistic principles dictate that its style
should have been different. The answer is suppressed as is explained
under the relevant verses of Sūrah Nāzi‘āt; however, these words do
subtly indicate the suppressed answer. In other words, today these people
have shut their ears to the warnings sounded to them by the Prophet
(sws) and the real reason for this is that their pride in the strength and
authority of their family and tribe has blinded them; they reckon that no
one can displace or destroy them; however, the day heralded by this
deafening roar will be so horrifying that everyone will forget about his
surroundings and will only think of his own self. Neither a brother will
hear the imploring of his brother nor a son will care for the pleadings of
his parents and nor will anyone have the courage to share the hardships
faced by his wife and sons. Everyone will be so concerned about his own
self on that day that the thought of others will not even cross his mind
even though that person may be a very close relative of his.
This topic is discussed in Sūrah Ma‘ārij in the following words:

َ َ ْ
ُّ َ َ ْ ُ َ ُ َ ُ ً َ ٌ َ ُ َ ْ َ َ َ
َ ﻳﻮﻣﺌﺬ
َ ْ َ اﻟﻤﺠﺮم َ ْﻟﻮ
ُ ْ ُ ْ ﻳﻮد
ْ َ ﻋﺬاب
ﺑﺒﻨﻴﻪ
ﻣﻦ
ﻓﻔﺘﺪي
ﻤﺣﻴﻤﺎ ﻓﺒﺮﺼوﻏﻬﻢ
ِ ِ
ِ ﻤﺣﻴﻢ
ِ وﻻ ﻳﺴﺄل
ِ ِ ِ ٍِِ
ِ
ِ
َ
ََ َ َ َ
َ ََ
ُْ ُ ً َ
ُْ
ْ ْ وﻣﻦ ﻲﻓ
ْ َ َ ﺗﺆوﻳﻪ
ﻋﻢ
ﻤﺟﻴﻌﺎ
(١٤-١ :٧٠) ﻓﻨﺠﻴﻪ
اﻷرض
اﻟﻲﺘ
وﻓﺼﻴﻠﺘﻪ
وأﺧﻴﻪ
ِ ِ
ِ ِ
ِِ ِ
ِ ِ
ِ
ِ ِ ِ ِ ِ ِ وﺻﺎﺣﺒﺘﻪ

On that day, no sincere friend shall inquire after his friend [though]
they shall be shown to one another. The sinner will long to redeem
himself from the torment of that Day by offering his sons, his wife, his
brother, his family who used to give him shelter and all the people of
the earth as ransom and then save himself from it. (70:1-14)

The only difference between these two sets of verses is that in the one
under discussion the sequence of relatives mentioned is from distant to
near and in this one it is vice versa.

16. On that Day, man will flee from his brother, mother, father, his wife and his
sons. Every one on the Day will be concerned with his own self.
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ٌَ ْ ُ ََْ ٌ ُ ُ
ٌََ َ ََْ َ
ٌَ َْ ْ ُ ٌَ
َ
َ ْ َ ووﺟﻮه
ٌ ُ ُ َ (٣٩) ﻣﺴﺘﺒﺮﺸة
ﻳﻮﻣﺌﺬ
وﺟﻮه
(٤٠) ﻟﺮﺒة
ﻳﻮﻣﺌﺬ ﻋﻠﻴﻬﺎ
ﺿﺎﺣﻜﺔ
(٣٨) ﻣﺴﻔﺮة
ٍِ
ٍِ
ِ
ِ
ِ
ُ
ْ
ْ
َ
َ ْ
ٌَََ َ ُ َ َْ
ُ َ َ َ اﻟﻜﻔﺮة
َََُ
ْ ُ أوﺤﻚ
17
(٤٢) اﻟﻔﺠﺮة
ﻫﻢ
ﺗﺮﻫﻘﻬﺎ
ِ (٤١) ﻗﺮﺘة

Here, at the end, the difference between the believers and disbelievers
which will be evident from their faces is briefly indicated so that from
this observable difference one can have an idea of their inner-selves.
This of course will reflect the hopes and grit with which the hearts of the
believers will be replete and also reflect what will be going on in the
hearts of the disbelievers.
ٌَ ْ ُ
The word ﻣﺴﻔﺮة
“shining” and “bright”. This meaning emanates
ِ ْ means
َ َْ
ُّ
َ
from the idiom أﺳﻔﺮ اﻟﺼﺒﺢ. This word indicates the very first radiance of
joy which will
on the faces of the dwellers of Paradise.
ٌ َ appear
َ
The word ﺿﺎﺣﻜﺔ
also denotes joy and happiness.
ٌ َ ِْ َ ْ ُ
The word ﻣﺴﺘﺒﺮﺸة
denotes freshness.
ِ
ََْ َ
َ ْ َ ووﺟﻮه
ٌ ُ َُ
The state ofَ the disbelievers is depicted by the words: ﻳﻮﻣﺌﺬ ﻋﻠﻴﻬﺎ
ٍ
ِ
ٌَََ َ ُ َ َْ ٌََ
ﻗﺮﺘة
ﻟﺮﺒة ﺗﺮﻫﻘﻬﺎ: their faces will be dark and gloomy because they would
have lost all hope.ْ
َ َُْ
ُ َ َ َ اﻟﻜﻔﺮة
ُ َ َ َ ْ ﻫﻢ
ْ ُ ﻚ
The words اﻟﻔﺠﺮة
ِ أوﺤat the end actually briefly refer to the
charge-sheet of these criminals: they will reach this state because in the
previous world they persisted to show ingratitude to God and remained
arrogant and disobedient to Him.
By the grace of God, the tafsīr of this sūrah comes to an end.
َّ اﻟﻤﻮﻓﻖ
َ ِّ ُ َ ُ َ (only He guides to what is right).
ﻟﻠﺼﻮاب
ِ َ وﻫﻮ
Rahmānabād,
21st May, 1979 AD
23rd Jumādī al-Thānī, 1399 AH

___________

17. Many a face on that day will be bright, smiling and rejoicing, and many a
face on that day will be gloomy and dark. These very disbelievers, these insolent.

Sūrah Takwīr
Central Theme and Relationship with the Preceding Sūrah

This sūrah portrays the horrors of the Day of Judgement mentioned in
the previous two sūrahs – ‘Abas and Nāzi‘āt – by the names tāmmah and
sākhkhah. The effects of this horror and fright on the heavens and the
earth and on the objects between them as well as on the world around
man and that within him are portrayed. Such is the potent manner of this
portrayal that if a person has a discerning mind he can see all that is
today concealed from his eyes but will one day be revealed to him.
The disbelievers of the Quraysh are then addressed and told that they
should pay heed to the warnings of the Qur’ān about this day and prepare
for it. The Qur’ān is from God and He has revealed it to His Prophet
through His most trustworthy and favoured angel. If they are rejecting it
by considering it to be the work of poets and soothsayers, then they
should remember that they will neither be able to harm God nor His
Prophet (sws); this attitude will only lead them to their own doom. A
messenger is only responsible to remind people of this day. After this, it
is up to people to accept or reject it. They should also remember that
only those people will be blessed with the urge to profess faith in this
Book who truly value and honour the truth. This is an established
practice of God and there can be no change in it.
Analysis of the Sūrah

In the first six verses of the sūrah, the circumstances which will arise
before the dead are brought back to life are depicted.
Verses (1-3): What will befall the great and grand things of this world
like the sun, the moon and the mountains is portrayed.
Verses (4-6): The manner in which each and every thing on this earth
will only be concerned about its own self is briefly mentioned. The most
cherished and favourite of things will be abandoned. Fearing the
tempestuous seas, wild beasts from various forests and burrows will
gather together. The lion and the deer will be near one another but except
for the common calamity they would be encountering, their sense will
register nothing else.
After this, in the next eight verses circumstances which will arise after
the dead are brought back to life are portrayed.
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Verses (7-14): People will be categorized on the basis of their beliefs and

deeds and the innocent and oppressed will be delivered justice; the
accounts of people will be unveiled; the heavens will turn red and Hell
will be ignited further; Paradise will be brought near those who have
become entitled to it and each person will see what he has brought before
His Lord.
Verses (15-18): Falling stars and the advent of dawn after night bear
witness that the Qur’ān is not of the genre of ludicrous chants of the
soothsayers. It has been brought down by a grand angel of God who is
regarded very powerful and honourable by Him; all angels obey him and
he is very trustworthy and dependable.
Verses (22-26): The rejecters of the Qur’ān are warned that the person
who is reciting it out to them is not a mad or frenzied person; he is a
messenger of God and a very sensible person; his claim of meeting an
angel is based on reality; he has seen that angel in the open horizon; he is
not greedy of the unseen; the revelations which come to him are
involuntary and are from God. Foolish are the people who regard these
revelations to be the discourse of the accursed Satan and are denying the
warnings they give.
Verses (27-29): Another warning is sounded to the disbelievers that if
they continue with their stubborn behaviour, they will neither be able to
harm the Almighty nor His Prophet (sws) and will only call for their own
doom. The discourse which is being recited to them is a reminder; it is
up to them to benefit from it or not. Neither is it the responsibility of the
Prophet (sws) to force it upon them nor is it the practice of God to force
them to accept it. Only the hearts of those people will welcome this
divine word who have the courage to adopt the right path and this
courage will only find roots in those who according to the practice of
God are worthy of it.
Text and Translation

َ ََْ
اﻟﺮﺣﻴﻢ
ِ ِۢ
ِ ِ اﷲ ااﻟﺮﻤﺣﺎن
ْ
ْ
ُ
َ
َ
َ
ْ َ ِّ ُ َ
ْ َ َ َ
ْ َ ِّ ُ ُ ْ
ُ ُ ُّ َ َ
ُ َ
َ
اﻟﻌﺸﺎر
ِ ( َو ِذا٣) اﺠﻟﺒﺎل ﺳﺮﻴت
ِ ( و ِذا٢) ( و ِذا اﺠﺠﻮم اﻧﻜﺪرت١) ِإذا اﻟﺸﻤﺲ ﻛﻮرت
ْ َ ُ ُ ُ ُْ َ َ
ْ َ ِّ ُ ُ َ ْ َ َ
ْ َ ِّ ُ
ْ ِّ ُ ُ ُ ُّ َ َ
اﻛﺤﺎر
( و ِذا اﺠﻔﻮس٦) ﺳﺠﺮت
(٧) زو َﺟﺖ
ِ ( و ِذا اﻟﻮﺣﻮش٤) ﻗﻄﻠﺖ
ِ ( و ِذا٥) ﺣﺮﺸت
َ
ْ َ ُ ُ ُ ُّ َ َ
ْ َ ُ ْ َ ِّ َ
ْ َ ُ َُ ُْ َْ َ َ
ُ َ
اﻟﺴﻤﺎء
( َو ِذا١٠) ﻧﺮﺸت
ﻗﺘﻠﺖ
اﻟﺼﺤﻒ
ذا
و
(
٩
)
ِ
ِ و ِذا اﻟﻤﻮءودة
ِ ذﻧﺐ
ٍ ( ِﺑﺄي٨) ﺳﺌﻠﺖ
ِ
َ
ُ
ْ
ْ
ْ َ َ ْ َ ٌ َْ ْ َ َ
ْ َ ِّ ُ ُ َ َ َ
ْ َ ْ ُ َ َ َ
ْ َ ُ
أﺣﺮﻀت
ﻋﻠﻤﺖ ﻏﻔﺲ ﻣﺎ
اﺠﻟﺤﻴﻢ
ِ ( و ِذا اﺠﻟﻨﺔ١٢) ﺳﻌﺮت
ِ (١٣) أزﻟﻔﺖ
ِ
ِ ( و ِذا١١) ﻛﺸﻄﺖ
ُ
ْ
ْ
ْ
َ
ُ
َ
ْ
َ ْ ُّ َ
َ
ْ
َ
َ
ْ
ُ
َ
َ َ (١٥) أﻗﺴﻢ ﺑﺎﺨﻟﻨﺲ
ُ
َ (١٦) اﺠﻟﻮاري اﻟﻜﻨﺲ
واﻟﺼﺒﺢ ِإذا
(١٧) ﻋﺴﻌﺲ
واﻟﻠﻴﻞ ِإذا
ِ
ِ ِ ِ ( ﻓﻼ١٤)
ِ
ِ
ِ

182

Sūrah Takwīr

َ
ُْ ََ ُ
َ
ُ
َْ
َ اﻟﻌﺮش
ُ َ ﻟﻘﻮل
َ ََ
ْ َ ْ ﻋﻨﺪ ذي
ٍ َ ُ (٢٠) ﻣﻜﻦﻴ
( ِإﻧﻪ١٨) ﻳﻨﻔﺲ
ﻣﻄﺎع ﻋﻢ
ِ
ِ ِ ﻗﻮة
ٍ ( ِذي١٩) ﻛﺮﻳﻢ
ِ
ٍ ِ رﺳﻮل
ٍ
ٍ
ُُْ ُ َ ْ َََ
َْْ ََ َ ُ َ َ
ُ ْ َ ﺻﺎﺣﺒﻜﻢ
َ َ (٢١) َأﻣﻦﻴ
ُ ْ ﺑﺎﻷﻓﻖ
ْ ُ ُ َ وﻣﺎ
اﻟﻐﻴﺐ
ﺒﻟ
ﻫﻮ
وﻣﺎ
(
٢٣
)
اﻟﻤﺒﻦﻴ
رآه
وﻟﻘﺪ
(
٢٢
)
ﺑﻤﺠﻨﻮن
ِ
ٍ
ِ ِ ِ ِ
ٍ ِ
ِ
ِ
َ
ْ
ْ
َ
َ َُ َْ َ ْ َ
َ
َ َ ذﻛﺮ
َْ َُ ََ
َ َ ْ َ ﺑﻘﻮل
َُ ْ
ٌ
ﻟﻠﻌﺎﻟﻤﻦﻴ
ِ ِ ِ ( ِإن ﻫﻮ ِإﻻ٢٦) ( ﻓﺄﻓﻦ ﺗﺬﻫﺒﻮن٢٥) رﺟﻴﻢ
ٍ ِ ﺷﻴﻄﺎن
ٍ
ِ ِ ( وﻣﺎ ﻫﻮ٢٤) ﺑﻀﻨﻦﻴ
ٍ ِ ِ
َْ ْ ُ ْ َ َ ْ َ
ُّ َ ُ َ َ َ ْ َ َ ُ َ َ َ َ
َ َ َ ْ رب
َ َ ْ َ أن
( ِﻟﻤﻦ ﺷﺎء ِﻣﻨﻜﻢ٢٧)
( وﻣﺎ ﺗﺸﺎءون ِإﻻ أن ﻳﺸﺎء اﷲ٢٨) ﻳﺴﺘﻘﻴﻢ
(٢٩) اﻟﻌﺎﻟﻤﻦﻴ
ِ
ِ

In the name of Allah, the most Gracious, the ever Merciful.
When the sun is wrapped up and the stars are bedimmed; mountains
are set in motion and camels ten-month pregnant wander unattended;
wild beasts come together and the seas burst forth. (1-6)
When souls are grouped together and the infant girl, who was buried
alive is asked for what sin was she slain; when the scrolls of deeds are
laid open and the skies are stripped bare; when Hell is set ablaze and
Paradise is brought near, then each soul will know what it has brought
forward. (7-14)
Therefore, No! I swear by the stars which recede, move forward and
then hide and by the night as it retreats and the dawn when it breathes
that this is the word brought by a noble messenger. He is endued with
great power and held in honour before the Lord of the Throne. He is
obeyed and is also very trustworthy. (15-21)
And this companion of yours is not one possessed, and he saw him in
the clear horizon and he is not avaricious for the Unseen, and this is not
the utterance of an accursed devil. (22-25)
Whither then are you going? This is nothing but a reminder to the people
of the world. For he among you who intends to adopt the right path. And
you will not intend unless the Lord of the Worlds intends. (26-29)
Explanation
1

َ
ْ َ ِّ ُ ُ ْ
(١) ﻛﻮرت
ِإذا اﻟﺸﻤﺲ
ْ ْ َ

ٌ
The word ﺗﻜﻮﻳﺮ
means to “to foldْ something”
ِ
َ َ َ َ َ َ or
َ “to tie it up in the
َ ﺒﻟ
form of a bundle.” The expression رأﺳﻪ
اﻟﻌﻤﺎﻣﺔ
ﻛﻮر
means “he wrapped
ِ ِ
the turban around his head”.
This is a portrayal of what will happen to the sun – which is the most
prominent and majestic object of the skies and in fact of the whole
universe: It will cease to be. Obviously, when this happens, the whole
world which was lit up by it will become dark and murky. Although even
now we experience the sun being veiled from our eyes every day,
however, the nature of this concealment is absolutely different; this
1. When the sun is wrapped up.
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situation only occurs when we are obstructed from receiving its light. At
the advent of the Day of Judgement, on the other hand, the sun will be
totally extinguished. Who can imagine the extent of darkness when the
sun itself will become dark.
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2

ْ َ َ َ
ُ ُ ُّ َو َذا
(٢) اﻧﻜﺪرت
اﺠﺠﻮم
ِ
ْ

َ

ٌ
The word إﻧﻜﺪار
ِ ِ means “to be bedimmed” and “to lose shine”. It is
obvious that when the sun will cease to exist, all the bulbs and lanterns
which rely on its light will automatically lose their luster.
3

ْ َ ِّ ُ ُ َ ْ َ َ
(٣) ﺳﺮﻴت
اﺠﻟﺒﺎل
ِ و ِذا

After the skies, the fate of the most majestic and grand object of the
earth – the mountains – is depicted. On the Day of Judgement, these
mountains which are deeply set on this earth and which are thought of as
eternal and enduring and immovable4 will be set in motion. At other
places in the Qur’ān, more details are given in this regard: they will fly
about like clouds.
5

ْ َ ِّ ُ ُ َ ْ َ َ
اﻟﻌﺸﺎر
(٤) ﻗﻄﻠﺖ
ِ و ِذا
َ

َ َ

ٌ
َ . It refers to a ten-month pregnant
The word ﻋﺸﺎر
ِ is a plural of ﻋﺮﺸاء
she-camel.
After a mention of the transient nature of great structures, here is a
mention of the fleeting nature of a cherished thing. Such will be the
upheaval on that day that no one will be able to think of others and the
most favoured and cherished possessions will also have no importance in
their eyes.
This verse takes into consideration the taste of the Arabs, who were its
foremost addressees: camels were their most prized and valued
possessions – most of all, she-camels which were ten-month pregnant
and were about to give birth. The owners of such camels would take
special care of them. Many of their future desires would depend on them.
By citing these much treasured camels as example, the Qur’ān has
reminded people who are infatuated by the love of this world of the
2. And the stars are bedimmed;
3.And the mountains are set in motion.
4. It should be kept in consideration that when the rejecters of the Day of
Judgement would be warned of this day, they would mockingly inquire if this
cataclysm would be able to uproot these mountains.
5. And camels ten-month pregnant wander untended.
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Hereafter: such will be the horror of that day that the awe of its first
phase will make people unconcerned of their very prized possessions:
pregnant camels will be walking about unattended; so involved will be
their masters in their own selves that they will be oblivious of their most
cherished of possessions. At another
place, this aspect is referred to in
ْ َ َ ْ َ َ َ ْ ُ ُّ ُ ُ َ ْ َ َ َ ْ َ َ َ ْ َ
the following words: (٢:٢٢) ﻣﺮﺿﻌﺔ ﻗﻤﺎ أرﺿﻌﺖ
ٍ ِ ( ﻳﻮم ﺗﺮوﻏﻬﺎ ﺗﺬﻫﻞ ﻞﻛwhen that
day comes, every suckling mother shall forget her infant, (22:2)). The
only difference is that here the horror of that day is communicated
through the insignificance of a prized possession and in 22:2 through the
death of maternal love even though so potent is the force of this love that
the greatest calamity of this world cannot subdue it.
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6

ْ َ ُ ُ ُ ُْ َ َ
(٥) ﺣﺮﺸت
ِ و ِذا اﻟﻮﺣﻮش

The implication is that even wild beasts will become so concerned of
their own fate that forgetting their natural enmities they will gather
together in places wherever they expect to find refuge. Such will be the
state of wild beasts what to speak of human beings. If a forest is engulfed
with fire or if flood water spreads all over, the animals of the forest often
herd together in fright on whatever hillock or mounds they can go to in
order to confront a common calamity. So horror-stricken are they that
goats, lions and wolves stand alongside one another but none of them
will realize that its enemy or prey is right beside it. A similar situation
will arise in its most dreadful form at the advent of the Day of
Judgement. The very next verse shows that seas will cross their
boundaries. This all-encompassing upheaval will make wild beasts
unconcerned about their surroundings.
7

ْ َ ِّ ُ ُ َ ْ َ َ
(٦) ﺳﺠﺮت
اﻛﺤﺎر
ِ و ِذا
ْ

َْ

ٌ
The word ﺗﺴﺠﺮﻴ
ِ refers to enflaming a stove by putting in more fuel in it.
From here, it broadened in meaning and came to connote the
tempestuousness of the seas. It is conventional to refer to seas which get
out of control and exceed their boundaries and spread on the land by this
ٌ ْ ْ َ . It is used
word. Another word used to refer to this state of the seas is ﻳﻔﺠﺮﻴ
ِ
in the succeeding sūrah, the counterpart of this sūrah: (٣ :٨٢) ﺕ
 ﺮ ﺠ
 ﺭ ﹸﻓ ﺎﻭِﺇﺫﹶﺍ ﺍﹾﻟِﺒﺤ
(and when the seas burst forth, (82:3)).
The implication is that today these seas are confined in their shores but
when the great upheaval of the Day of Judgement takes place, they will
burst out of their boundaries.
6. And wild beasts come together.
7. And the seas burst forth.
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ْ َ ِّ ُ ُ ُ ُّ َ َ
(٧) زوﺟﺖ
و ِذا اﺠﻔﻮس

The scenario depicted earlier relates to the advent of the Day of
Judgement. Now in this and the subsequent verses, the situation which
will arise after its advent is discussed.
By grouping of the souls is meant the categorization of people on the
basis of their faith and deeds. This ًrefers
to what is mentioned in Sūrah
َ ََ ً ََْ ُْ َُ
Wāqi’ah from verse seven: (٧:٥٦) أزواﺟﺎ ﺛﻼﺛﺔ
[( و ﻨﺘﻢat that time], you
shall be divided into three groups, (56:7)) to verse forty four. It is
explained there that in this world both the righteous and the wrong-doers
live together but this situation will not remain forever; a day will come
when people will be grouped on the basis of their faith and deeds. On
that day, people whose good deeds will be able to tilt the balance of
justice will succeed and become worthy of an eternal kingdom and those
who remained indifferent to this in their lives will have to face eternal
humiliation and failure. After that, it is mentioned that people will be
divided into three broad categories: the sābiqūn and muqarrabūn, the
ashāb al-yamīn and the ashāb al-shimāl and an explanation of how the
Almighty will deal with each of these three. Here, in the verse under
discussion, all this is referred to in just a few words. The purpose of this
mention is to inform people that this world is a place of trial and test.
Here both good and evil are given the freedom to exist; however, after
the advent of the Day of Judgement in the new world, the evil-doers will
be thrown into Hell and those who pass this test will be blessed with
eternal success.
9

ْ َ ُ ْ َ ِّ َ
ْ َ ُ َُ ُْ َْ َ َ
(٩) ﻗﺘﻠﺖ
ِ و ِذا اﻟﻤﻮءودة
ِ ذﻧﺐ
ٍ ( ِﺑﺄي٨) ﺳﺌﻠﺖ

This is a mention of the justice which will take place on that Day of
justice. As an example of this justice, the case of the buried alive infant
girl is referred to. It is evident from this mention that on that day justice
will be meted out to the blameless who were oppressed and tyrannized
by their very custodians even though they were absolutely innocent.
ٌَُْْ َ
The word ﻣﻮءودة
means “an infant girl who is buried alive”.
In Arabia, in certain uncivilized tribes, a father would bury alive his
infant girl. In most cases, the reason for this was the fear of poverty;
however, in some cases, overblown honour was also the reason. Since it
was the fathers, who had total authority over their children, who would
8. And when souls are grouped together.
9. And the infant girl, who was buried alive is asked for what sin was she slain.
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perpetrate this heinous crime, hence there was no possibility of anyone
coming to their rescue.
By mentioning the fact that justice will be done to the innocent, the
Qur’ān has thrown light on the nature of the Court of Justice set up in the
Hereafter: the innocent and the helpless shall be the foremost ones who
shall be redressed. They are the ones who could not even plead for mercy
in this world before anyone on the oppression they had to suffer from.
They will be the first to be called and asked of the sin for which they had
been killed. In other words, these callous fathers are severely
reprimanded; they are told that if innocent girls are not able to plead
against them for this atrocious sin, then they should not think that in the
Hereafter too no one will hear their pleadings. On that day, the Almighty
Himself will be the claimant of their killing. He will ask these innocent
about the crime for which they were murdered. Obviously, the purpose
of this question could be that the case of innocent killings which could
not be presented in any court of this world will be brought up by the
Almighty Himself to His court. Later, He will give His verdict.
Sūrah Takwīr

10

ْ َ ُ ُ ُ ُّ َ َ
(١٠) ﻧﺮﺸت
ِ و ِذا اﻟﺼﺤﻒ
ٌ ُ

ُ refers to the record of deeds of people and laying
The word ﺻﺤﻒ
them open means that each and every deed
will be brought before them.
ْ َ َ ْ َ َ ٌ َْ ْ َ َ
A succeeding verse reads: (٤١:٨١) أﺣﺮﻀت
ﻋﻠﻤﺖ ﻏﻔﺲ ﻣﺎ
ِ (then each soul
will know what it has brought forward, (81:41)).
11

َ
ْ َ ُ ُ َ
(١١) ﻛﺸﻄﺖ
ِ َو ِذا اﻟﺴﻤﺎء
ْ َ

ٌ
The word ﻛﺸﻂ
means to take off something from the top of a thing
that is covering it. From here, it came to be used for stripping the hide of
an animal. This word is a common Arabic word for stripping the hide of
a camel. It is a common observation that after stripping the hide of a
slaughtered animal, its meat appears red; in other words, here the
implication is that the skyَ will look red. In Sūrah Rahmān, the words are:
َ ِّ َ ً َ ْ َ ْ َ َ
(٣٧:٥٥) ﻫﺎن
( ﻓﺎﻜﻧﺖ وردة ﺎﻛit reddens like a rose of stained leather,
ِ
(55:37)). Here the next verse of this sūrah mentions that Hell will be set
ablaze which very clearly shows that the redness of the skies will be
because of the fact that Hell would be set afire.

10. And when the scrolls of deeds are laid open.
11. And the skies are stripped bare.
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ْ َ ِّ ُ ُ َ ْ َ َ
12
(١٢) ﺳﻌﺮت
اﺠﻟﺤﻴﻢ
ِ و ِذا
ْ َْ

ٌ
The word ﺗﺴﻌﺮﻴ
ِ means “to set ablaze” and “to enflame”. The implication
is that though Hell has already been prepared for the sinners, yet when the
time comes to cast them into it, it will be ignited further and when these
sinners will be thrown into it, it will burn even more since they are the
most relished fuel for it.
13

ْ َ ْ ُ ُ َْ َ َ
(١٣) أزﻟﻔﺖ
ِ و ِذا اﺠﻟﻨﺔ
ٌَ ْ

The word  ِإزﻻفmeans “to bring something near”. Paradise shall be
brought near the virtuous who have become worthy of it. It is evident
from this that though Paradise too would be ready for the virtuous
beforehand, it shall be seen by its worthy companions after people have
been categorized on the basis of their deeds. In Sūrah Qāf, it is explained
that “bringing near Paradise” does not mean that it will be brought near
from a far-off place; it will not be far off; it will be at hand and in spite
of being at hand it will be brought even nearer so that it can ْ beُ presented
َ َُْ
َ ُ اﺠﻟﻨﺔ
َ ْ وأزﻟﻔﺖ
ﻟﻠﻤﺘﻘﻦﻴ
before its companions
to
honour
them.
The
words
are:
ِ
ِ
ِ
ِ
َ َْ َ
(٣١:٥٠) ﺑﻌﻴﺪ
ٍ ِ ( ﻟﺮﻴand Paradise shall be brought close to the righteous even
though it would not be far from them, (50:31))
14

ْ َ َ ْ َ َ ٌ َْ ْ َ َ
(١٤) أﺣﺮﻀت
ﻋﻠﻤﺖ ﻏﻔﺲ ﻣﺎ
ِ

َ

This is a combined sequel of all the “whens” ( )ِإذﺍmentioned in the
previous verses. The overall sense being that when all these circumstances
will befall, then each soul will come to know what it has brought forward
for its Lord. “Knowing” here obviously refers to knowing its fate. The
implication is that let them make fun of the Day of Judgement today; they
should however remember that that day will come accompanied by a great
upheaval and on that day each soul will see what it had prepared for this
day and what it did not do even though it should have done it. In the next
sūrah, which is the counterpart of this sūrah,َ this aspect is elaborated upon
ْ َ َ ْ َ َ َ ٌ َْ ْ َ َ
in more detail. The words are: (٥ :٨٢) وأﺧﺮت
ﻋﻠﻤﺖ ﻏﻔﺲ ﻣﺎ ﻗﺪﻣﺖ
ِ (at that
time, every soul will come to know what it has sent forward and what it has
left behind, (82:5)).

ََ
ُ ْ
َ
َ ْ ُّ َ
ْ َ
ُ ْ أﻗﺴﻢ
َ َ ْ َ إذا
َ َ ْ (١٥) ﺑﺎﺨﻟﻨﺲ
ُ ْ ُ ﻓﻼ
واﻟـﺼﺒﺢ ِإذا
(
١٧
)
ﻋـﺴﻌﺲ
واﻟﻠﻴـﻞ
(
١٦
)
اﻟﻜﻨﺲ
اﺠﻟﻮاري
ِ
ِ
ِ
ِ ِ
ِ ِ
ِ
12. And when Hell is set ablaze.
13. And Paradise is brought near.
14. Then each soul will know what it has brought forward.
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َ
ُْ ََ ُ
ُ َ ﻟﻘﻮل
َ ََ
15
( ِإﻧﻪ١٨) ﻳﻨﻔﺲ
(١٩) ﻛﺮﻳﻢ
ٍ ِ رﺳﻮل
ٍ

This is a refutation of the false notion which the disbelievers had
invented about the Messenger of God and His Book. It was on the basis
of this notion that they would try to mislead the commoners and would
tell them to not get influenced and overawed by the Qur’ān by regarding
it to be from God. When they saw that people were getting influenced by
the call of the Prophet (sws) and by his warnings of the Hereafter, they
got alarmed because this could make them lose their following. So they
tried to hoodwink people by fabricating the notion that neither is this
Qur’ān a revelation from God nor is Muhammad (sws) a Messenger of
God. They concocted the notion that like many other soothsayers of their
society, he too was a soothsayer and just as these soothsayers are in
contact with the jinn who inspire them with secrets of the unseen and
unknown world, he too, God forbid, is in contact with some devil who
inspires him with such thoughts. He gives these inspirations the name of
divine revelation and claims that he is a messenger of God who has been
sent to them so that people may obey him; if they do not do so, then they
will be punished in this world and in the Hereafter they will have to face
the grievous punishment of Hell.
The Qur’ān has refuted this propaganda at various instances. In
particular, Sūrah Shu’arā and Sūrah Najm have refuted it in great detail and
I have discussed various aspects of it in the explanation of these sūrahs.
Here too this propaganda is refuted through a new angle. In order to grasp
it, one should have a deep understanding of the system of soothsaying and
fortune-telling that was prevalent in Arabia in those times.
This had its roots in two things:
Firstly, in their self-claimed astrology, they believed that stars per se
could effect happenings. They reckoned some stars to bring good fortune
and others bad fortune. Similarly, they had fabricated various superstitions
related to their rising and setting, traversing and hiding, ascending and
descending. On the basis of these superstitions they would try to fool the
masses by making good and evil predictions and in this manner try to
impose them with their knowledge of the future. For example, at times
they would spread the rumour that because of the opposite rotation of a
particular star a great danger is about to befall so that people should
consult them to protect themselves from it. The unfortunate who would be
deceived by them in this manner would be totally befooled.
15. Therefore, No! I swear by the stars which recede, move forward and then
hide and by the night as it retreats and the dawn when it breathes that this is the
word brought by a noble messenger.
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Secondly, they claimed that they had contacts with the jinn from whom
they could receive the news of the unknown and unseen world. I have
already explained in the tafsīr of Sūrah Shu’arā’ that when anyone would
seek help from them regarding such matters, they would put up a show
of meditation and then would present what they claimed to be divine
revelation. The words presented would be in the form of flowery rhymed
prose which would often be meaningless; however, they would attribute
some wavered meanings to it and claim that this revelation was inspired
to them by a jinn who was aware of the secrets of the unknown world.
The Qur’ān has severely criticized both these pillars of soothsaying at
various places. It has presented the rising and setting of the sun and of the
moon and the stars in such a manner that it becomes clear that none of
them has any authority per se to influence events and happenings and that
none of them is a sign of good or bad fortune; their rising and setting are in
the hands of the Almighty. It is He who makes them appear on the horizon
whenever He wants to and it is He who makes them disappear at His own
will. Thus these heavenly bodies by their very existence show that they are
subservient to the Almighty. They come and go at His bidding.
Readers may take a look at the gradual development of the preaching
of Abraham mentioned in 6:75-84. It would suffice to explain in this
regard the nature of Qur’ānic reasoning and its logical outcome.
Similarly, in order to uproot the second pillar of soothsaying, the
Qur’ān has referred to shooting stars and explained that there is
absolutely no chance for the jinn to have access to the world beyond. If
they try to eavesdrop to hear information from this world, the Almighty
has set up a whole system to fend them off. As per this system, the
shooting stars are pelted from their turrets at these jinn. Though this
subject is discussed at various places in the Qur’ān, it would be
worthwhile to take a look at the relevant verses of Sūrah Najm and Sūrah
Jinn in order to understand the oaths mentioned in these verses.
After this introduction, let us now deliberate on the words and the
implied meanings of these oaths
It is explained at several instances in this tafsīr that such oaths are
meant to substantiate a claim and it is also explained that the occurrence
of the particle of negation lā before such oaths is not meant to negate
these oaths; it is, in fact, meant to negate the claim of the addressees
which is to be refuted by the oath itself.
ٌ ُ is the plural of ﺧﺎﻧﺲ
ٌ َ . It refers to something which
The word ﺧﻨﺲ
ِ
comes forward and then draws away, something which appears and then
disappears, something which becomes evident and then hides. This word
is used as an adjective for the stars and so common is this usage that at
times one does not need to mention the stars, and a mere mention of this
Sūrah Takwīr
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adjective is enough to point to the noun it qualifies. Some lexicographers
regard it to connote some specific stars; however, this view is baseless.
The adjectives which are mentioned here apply equally to all types of
stars whether they are stationery or moving and whether they refer to
some specific stars as Saturn
orْ Mercury or some similar ones.
ُ ْ
َ َ refers to some more attributes of the
The expression اﻟﻜﻨﺲ
اﺠﻟﻮاري
ِ
ِ
stars. The fact that these attributes occur here without any particle of
conjunction shows that they all refer to the same noun. It has been
explained at various places in this tafsīr that when adjectives are
mentioned in such a manner, they refer to the same noun.
ٌ ُ is the
َ َ means “one that traverses” and the word ﻛﻨﺲ
The word ﺟﻮاري
ِ
َ
ٌ َ . The expression اﻟﻈﻲﺒ
َ َ means: “the deer hid in its
ُْ
ﻛﻨﺲ
plural of ﺎﻛﻧﺲ
ِ
َ
َ
ُ
ْ
َ
ُّ ﻛﻨﺴﺖ
shelter” while اﺠﺠﻮم
means: “the stars traversed their orbits and
ِ
then hid in their destinations”. The author of the famous Arabic lexicon,
Aqrab al-Mawārid, has explained that this adjective is common to all
types of stars.16
This oath sworn by the stars is to refute soothsaying and fortune-telling.
I have already alluded to earlier that the knowledge boasted by the
soothsayers about the unknown and unseen world was based on two
things: one, the stars could per se influence events and two, on the baseless
notion that there are certain abodes in the heavens in which the jinn are
able to hear what is going to happen in future and then deliver this
information to these soothsayers. By mentioning these characteristics of
the stars, the Qur’ān has refuted both these unfounded views. The fact that
they set after rising and disappear after appearing and are so punctual at
these instances is a clear evidence to their subservience to some higher
authority and to not have any powers per se of effecting events that happen
on the earth. Obviously, this higher authority is the all-wise and allpowerful God and hence He is the real Lord and Sanctuary for all and it is
He who influences such events in a positive or a negative manner.
In order to negate the second of these views, the Qur’ān has revealed a
secret of this universe: it is not that there are abodes of eavesdropping in
these stars where the devils sit and snoop around for news of the
unknown as is claimed by these foolish people; as a matter of fact, there
are turrets and observation posts in the heavens from where these devils
are pelted when they try to nose around for such news.
These attributes of the stars are mentioned in the form of oaths and
therefore in order to make the discourse very eloquent and effective,
there is great brevity in them. However, there are clues within the words
Sūrah Takwīr

16. Sa‘īd al-Khūrī al-Shartūnī, Aqrab al-Mawārid fī Fusahi al-‘Arabiyyah wa
al-Shawārid. 1st ed., vol. 4 (Tehrān: Dār al-uswah, 1416 AH), 594.
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which are enough to guide a person who deliberates on them. For
ٌ ُ very clearly directs our attention to their
example, the attribute ﺧﻨﺲ
rising and setting. The purpose of mentioning this attribute is to point to
the fact that the foolish have only given importance to the rising of these
heavenly bodies and have made them their deities whereas they should
also have witnessed their setting which is a very clear evidence of their
subservience to a superior being. ُ ْ
َ َ ْ there is a subtle reference to
Similarly, in the expression اﻟﻜﻨﺲ
اﺠﻟﻮاري
ِ
ِ
the movement of stars as they chase away the devils. When the latter try
to eavesdrop, they are struck by these stars; it is as if a burst of lightning
emerges like an arrow and after reaching its destination hides back in its
bow.
Sūrah Takwīr

17

َ ْ َ
َ ْ ُّ َ
َ َ َ إذا
َ َ ْ َ إذا
(١٧) ﻋﺴﻌﺲ
(١٨) ﻳﻨﻔﺲ
ِ
ِ واﻟﻠﻴﻞ
ِ واﻟﺼﺒﺢ
ِ

This is another oath which bears witness from another angle to the
premise mentioned.
َ َ ْ َ has two meanings: “to turn dark” as well “to
The word ﻋﺴﻌﺲ
withdraw and to pass away”. Although the verse can be interpreted in the
light of both these meanings, I have given preference to the second of
these meanings. The reason is that this same oath is mentioned in this
same context with slight change of words in the verses of Sūrah
Muddaththir thus:

ْ ْ َ َ َ ْ َ َ ْ ُّ َ
َ َ ْ َ إذ
(٣٤-٣٣ :٧٤) أدﺑﺮ
واﻟﺼﺒﺢ ِإذا أﺳﻔﺮ
ِ
ِ واﻟﻠﻴﻞ
ِ

And the night bears witness when it turned its back and the morning
when it is unveiled. (74:33-34)
In these verses also, the certainty of the Qur’ān’s warnings about the
Hereafter is substantiated and in the verses under discussion as well, as
will be shown, it is this premise which has been substantiated.
َ َ َ connotes the appearance of dawn but there is a special
The word ﻳﻨﻔﺲ
subtlety in this usage which is not hidden from the connoisseurs of the
language. This word gives the impression that the dawn is burdened with
the weight of the night in such a manner as if it is gasping for breath and
it is the Almighty which lifts this heavy quilt from it and it is able to
breathe and lift its head.

17. By the night as it retreats and the dawn when it breathes.
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َ
ُْ ََ ُ
ُ َ ﻟﻘﻮل
18
ِإﻧﻪ
(١٩) ﻛﺮﻳﻢ
ٍ ِ رﺳﻮل
ٍ
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This verse is the muqsam ‘alayh or the premise which is substantiated by
the two aforementioned oaths. The word “messenger” here refers to
Gabriel. The attributes which are subsequently mentioned and which shall
be explained show that these attributes can only be for Gabriel.
What is stated in this verse is repeated in a negative manner in verse
َْ َُ ََ
َ
َ ْ َ ﺑﻘﻮل
twenty five ahead: رﺟﻴﻢ
ٍ ِ ﺷﻴﻄﺎن
ٍ
ِ ِ ( وﻣﺎ ﻫﻮand this is not the utterance of an
accursed devilَ ). From this repetition also becomes evident the real stress of
ْ . The implication is that unfortunate are the people who
the word ﻛﺮﻳﻢ
ِ
regard this Qur’ān to be a claptrap of the soothsayers and call the Prophet
of God a soothsayer. Whatever soothsayers present is from the devils and
there is no truth in it. They claim to have knowledge of the world beyond;
however, their devils are so accursed in the eyes of God that they are
pelted with shooting stars if they try to eavesdrop what to speak of having
access to that world. On the contrary, the Book which is being recited to
them has been brought by a Messenger of God who commands great
respect in God’s presence and is very honourable and favoured.
19

َ َ
ُ
َْ
َ ُ (٢٠) اﻟﻌﺮش َﻣﻜﻦﻴ
ْ َ ْ ﻋﻨﺪ ذي
ٍ
(٢١) أﻣﻦﻴ
ﻋﻢ
ﻣﻄﺎع
ِ
ِ
ِ ِ ﻗﻮة
ٍ ِذي
ِ
ٍ
ٍ

More attributes of Gabriel are mentioned here so that it becomes evident
that the Qur’ān has been revealed in a very safe, secure and pure manner
and it also becomes evident in contrast the means through which the
soothsayers receive the knowledge they boast. The Almighty has blessed
him with such strong and sound characteristics that devilish forces cannot
overawe, overpower or influence him. They cannot cause any hindrance in
the duties assigned to him or pinch something from him or deceive him.
He implements the directives of the Almighty with full diligence and
authority because he is held high and favoured in the presence of God. He
has direct access to the Almighty. No one else can come between him and
God. In Sūrah Najm, this quality of Gabriel is mentioned by the words
ُ
ْ َ (strong) and ذو ﻣﺮة
َ ُ ﺷﺪﻳﺪ
اﻟﻘﻮى
ِ ْ (powerful) and I have explained them there.
ِ
ٍ َ ُ refers to the fact that the spirits and angels which are
The word ﻣﻄﺎع
subservient to Gabriel obey him without questioning him; they dare not
deviate from his directives in the slightest manner or take a step without
his permission or make any changes in his directives or connive with the
devils.
18. That this is the word brought by a noble messenger.
19. He is endued with great power and held in honour before the Lord of the
Throne. He is obeyed and is also very trustworthy.
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A study of classical Arabic literature shows that there is a great
َ
َ
ُ
difference between the usage of  ﻋﻤﺔand ﻋﻤﺔ. The word  ﻋﻤﺔis used for
specifically pointing towards something and is
also used
before an attribute
َ َْْ ََ
َ َ ْ وأزﻟﻔﻨﺎ َﻋﻢ
to emphasize it. For example in (٦٤:٢٦) اﻵﺧﺮﻳﻦ
if
the translation of
ِ
َ
this verse is done giving due consideration to  ﻋﻤﺔthen it should be: “At that
very place, We also brought others.” The implication being that the very
path on which the Almighty saved the Israelites, He brought the Pharaoh
and his people to that very path in order to drownَ them.
ً ْ ُ َ ً َ َ ََْ َ َ ََْ َ َ
ً وﻣﻠﺎﻜ
This word also occurs in Sūrah Dahr thus: ﻛﺒﺮﻴا
ﻧﻌﻴﻤﺎ
ِ و ِذا رأﻳﺖ ﻋﻢ رأﻳﺖ
ِ
(٢٠:٧٦). A faithful translation of this verse would read: “Wherever you
look, you will see a great favour and a great kingdom.” Similarly, when
this word occurs before an attribute, it is meant to highlight the grandeur
and importance of that attribute. Here it has come right before the attribute
“trustworthy” and hence the purpose is to underscore this attribute of
Gabriel. In other words, besides the qualities mentioned in these verses,
the attribute of trustworthiness is meant to be specifically emphasized.
The reason that this attribute is mentioned with such stress is that it is
this attribute which ensures that whatever Gabriel brings from God to the
Prophet (sws) is absolutely free of any alteration and is presented in its
original form. On the other hand, the knowledge of the soothsayers is
based on the jinn which are thieves and muggers. In the first place, they
are not able to reach the world beyond and if they are able to pinch
something it is an absolute falsity to which they add more falsity and
then inspire it to their soothsayers. Moreover, these soothsayers are also
great liars. They too exaggerate and inflate trivialities. In other words,
what is implied by these verses is that this stagnated water from the
soothsayers has no relation to the pure fountain from which the
messengers of God receive water.
Sūrah Takwīr
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ُ ْ َ ﺻﺎﺣﺒﻜﻢ
ََ
ْ ُ ُ َ وﻣﺎ
(٢٢) ﺑﻤﺠﻨﻮن
ِ
ٍ
ِ

After explaining the purity of the fountain from which the Prophet (sws)
receives knowledge, here in this verse the leaders of the Quraysh are
addressed that if their companion, Muhammad (sws), claims that the
Almighty has deputed him to warn them and whatever he is reciting out to
them is the message of God which His most favoured angel has brought
down to him, then they should not regard this message to be something
inspired by madness or insanity; on the contrary, it is a truth from God.
ْ ُ ُ َ (your companion) carries great eloquence. The
Here the word ﺻﺎﺣﺒﻜﻢ
ِ
implication is that he is not an unknown person to them; he was born and
20. And this companion of yours is not one possessed.
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brought up among them and till now has lived each and every phase of
his life among them; each one of them is a witness to his decency,
sobriety, solemnity, chastity, veracity and trustworthiness. If his urging
and counsel is weighing down heavily upon them, they should
dispassionately reflect on what he is saying keeping in view his hitherto
character rather than regarding him to be a madman or a soothsayer.
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ُُْ ُ َ ْ َََ
ُ ْ ﺑﺎﻷﻓﻖ
(٢٣) اﻟﻤﺒﻦﻴ
ِ ِ ِ ِ وﻟﻘﺪ رآه

The verse highlights the fact that if the Prophet (sws) claims that he
has seen the angel who brings the revelations to him, then this is not a
false claim or a delusion; it is an absolutely true claim. He, ْ in fact,
has
ُُ َْ
ُ ﻷﻓﻖ
seen the angel in the clear and open horizon. The words اﻟﻤﺒﻦﻴ
أ
refer
ِ ِ
ِ
to the expansive space which is before one’s eyes and whichَ ْ one
َ ْ can
ُُْ
observe clearly with the naked eye. In Sūrah Najm, the words اﻷﻓﻖ اﻷﺒﻟ
ِ
(the uppermost horizon) has been used for it:

َ َ َ َ ََ ََ ُ َْ َْ ُُْ َ ُ َ
َ َ ﻓﺎﻜن
ﻗﺎب
ﺑﺎﻷﻓﻖ اﻷﺒﻟ ﻋﻢ دﻧﺎ ﻓﺘﺪﻰﻟ
ِ ِ وﻫﻮ
َ
َ
َ
ْ
َ َُ ُ ََُ
ُ َُ َ َ َ َ َ
ﻤﺎروﻧﻪ ﺒﻟ َﻣﺎ
ﻛﺬب اﻟﻔﺆاد َﻣﺎ َرأى أﻓﺘ
ﻣﺎ

ُ
ُ َ ﻋﻠﻤﻪ
َُ َ
َ ُ ْ ﺷﺪﻳﺪ
َ َ ْ َ ﻣﺮة
ﻓﺎﺳﺘﻮى
ٍ ِ اﻟﻘﻮى ذو
ِ
ْ َ َ َ ََْ َ َْ َْ ْ َ َْ
ْ َ ﻗﺒﺪه َﻣﺎ
أو
ِ ِ ﻗﻮﺳﻦﻴ أو أد ﻓﺄو ِإﻰﻟ
ِ
ََ
(١٢-٥ :٥٣) ﻳﺮى

He is taught by one who is strong and powerful. He stood straight even
though he was on the uppermost horizon; then drew near and came
down within two bows’ length or even closer. Then God revealed to
His servant that which He revealed. His own heart did not deny his
vision. So do you people fight with him on what he sees? (53:5-12)
The reader is advised to read the tafsīr of these verses. Referred in them
are the experiences the Prophet (sws) went through when divine revelation
began. When he mentioned these experiences before his people they got
after him and made up various tales to refute him. Some regarded these
experiences to be Satanic inspirations and others hallucinations. It is such
people who are addressed in this verse and told that if the Prophet (sws)
claims to have met the angel, then this is neither a hallucination nor an
illusion; it is an indubitable observation seen in the open horizon.
22

َ
َْْ ََ َ ُ َ َ
وﻣﺎ ﻫﻮ ﺒﻟ
(٢٤) ﺑﻀﻨﻦﻴ
ٍ ِ ِ اﻟﻐﻴﺐ
ِ

The implication of this verse is that like the soothsayers, the Prophet
21. And he saw him in the clear horizon.
22. And he is not avaricious for the Unseen
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(sws) of God has no greed for the unseen: he does not regard whatever
notion that springs in his heart to be the truth and thereby claim to have
access to the unseen. Like the soothsayers, he is not a source of
misleading people. The revelation he presents before the disbelievers
comes to him through an involuntary process. Their soothsayers indulge
in all sorts of ploys to gain access to the world beyond and it is on such
activities that their business flourishes and if they are not able to lay
hands on the truth, they sell falsehood; on the other hand, these
disbelievers know well that their companion has never gone after such
things. Whatever he is presenting to them is not a display of fortunetelling or an excuse to extort money; on the contrary, his whole effort is
involuntary and unintentional.
ٌ َ has been translated as “stingy”; however, I
Generally, the word ﺿﻨﻦﻴ
ِ
have translated it as “avaricious”. As both stinginess and avarice always
co-exist, the difference in this translation is very slight. My preference
َ
stems from the fact that when the word  ﺿﻦmeans “stinginess” it comes
with the preposition ب. Here the preposition  ﺒﻟis used which indicates
that it encompasses the meaning of avarice.
Sūrah Takwīr

23

َْ َُ ََ
َ َ ْ َ ﺑﻘﻮل
(٢٥) رﺟﻴﻢ
ٍ ِ ﺷﻴﻄﺎن
ٍ
ِ ِ وﻣﺎ ﻫﻮ

َ

ُ ََ ُ

ُ َ ﻟﻘﻮل
ْ ( إﻧﻪthat this is the
What is stated in verse nineteen as: ﻛﺮﻳﻢ
ٍ ِ رﺳﻮل
ٍ
ِ
word brought by a noble messenger) is emphasized here negatively: it is
not the utterance of an accursed devil which is revealed to their
soothsayers.
َ
َ
The word رﺟﻴﻢ
ِ is used in contrast to ﻛﺮﻳﻢ
ِ . The implication is that the
angel who comes to Muhammad (sws) is a noble angel and the devils
َ
who come to their soothsayers are accursed. The word رﺟﻴﻢ
ِ means “he
who is stoned.” I have already indicated earlier that devils who try to
eavesdrop to gain knowledge from the world beyond are pelted with
stones through shooting stars; for this reason, these devils are mentioned
َ
with their permanent attribute of رﺟﻴﻢ
ِ .
24

َ ُ َ ْ َ َ ََْ
(٢٦) ﺗﺬﻫﺒﻮن
ﻓﺄﻓﻦ

This is an expression of amazement at the stubbornness and poor
choice of the disbelievers. What comparison does as lofty a discourse as
the Qur’ān have with the nonsensical concoctions of the soothsayers.
Where is their crazy obduracy leading them to that they are not able to
distinguish a pearl from a pebble.
23. And this is not the utterance of an accursed devil.
24. Whither then are you going?
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Sūrah Takwīr
25

َْ ْ ُ ْ َ َ ْ َ
َ َ َ ْ ذﻛﺮ
َ َ ْ َ أن
َُ ْ
ٌْ
( ِﻟﻤﻦ ﺷﺎء ِﻣﻨﻜﻢ٢٧) ﻟﻠﻌﺎﻟﻤﻦﻴ
(٢٨) ﻳﺴﺘﻘﻴﻢ
ِ
ِ ِ ِ ِإن ﻫﻮ ِإﻻ

Here, at the end of the sūrah, these verses sound a very effective
warning: the Qur’ān is the forewarner to a day which is bound to come
and from which no one can escape. If the disbelievers follow the path
outlined by the Qur’ān, they will only themselves stand to gain and it
will be no favour of theirs to others. They should also remember the fact
that to accept or reject it is their responsibility and not that of God and
His Prophet (sws) to force it upon them; therefore, he who wants to
adopt the straight path should do so; otherwise, he should get prepared to
face the consequences in the Hereafter.
26

َ ُ ََ ََ
ُّ َ ُ َ َ َ ْ َ
َ َ َ ْ رب
ﺗﺸﺎءون ِإﻻ أن ﻳﺸﺎءُ اﷲ
(٢٩) اﻟﻌﺎﻟﻤﻦﻴ
وﻣﺎ
ِ

Mentioned in this verse is the divine law of guidance: The Almighty
produces the will to seek guidance only in those who want to receive
guidance and use their abilities for this purpose. He lets people wander in
darkness who spend their lives turning blind and deaf to guidance. I have
explained this law at various places in this tafsīr. In the last verses of
Sūrah Muddaththir too this law has been explained. Those who want to
study it in detail may look it up.
With the grace of God, I come to the end of this sūrah’s tafsīr. ﻓﺎﺤﻟﻤﺪ ﷲ
( ﺒﻟ إﺣﺴﺎﻧﻪpraise and gratitude be to God for His favour)
Rahmānābād,
17th July, 1979 AD
21st Shā’bān, 1399 AH
______________

25. This is nothing but a reminder to the people of the world. For he among
you who intends to adopt the right path.
26. And you will not intend unless the Lord of the worlds intends.

Sūrah Infitār
Central Theme and Relationship with the Preceding Sūrah

This sūrah is the counterpart of Sūrah Takwīr, the previous sūrah. There
exists great similarity between the intrinsic and extrinsic form, style and
meanings of both sūrahs. Just as the previous sūrah begins with a
portrayal of the great cataclysm which will take place in the heavens and
the earth at the advent of the Day of Judgement, this sūrah also begins in a
similar fashion. The real objective of each of these sūrahs is also
mentioned in very similar
words. This is stated in the previous sūrah by
ْ َ َ ْ َ َ ٌ َْ ْ َ َ
the words:(٨١:١٤) ﻋﻠﻤﺖ ﻏﻔﺲ ﻣﺎ أﺣﺮﻀت
ِ (then each soul will know what it
has brought forward,
(81:14)),
while
it is stated in this sūrah by the
ْ َ ََ ْ َ َ َ ٌ َْ ْ َ َ
words: (٥ :٨٢) ﻋﻠﻤﺖ ﻏﻔﺲ ﻣﺎ ﻗﺪﻣﺖ وأﺧﺮت
ِ (at that time every soul will come to
know what it has sent forward and what it has left behind, (82:5)).
Scholars of the past have also commented that if anyone wants to see the
picture of the upheaval that will take place at the advent of the Day of
Judgement, he should read these two sūrahs. The real addressees of both
sūrahs are the rich and arrogant among the Quraysh who were turning a
deaf ear to the warnings of the Qur’ān just because they thought that no
one would be able to break into their castles and edifices.
However, the basis of reasoning in both sūrahs is different. In the
previous sūrah, the basis of reasoning is the authenticity and genuineness
of the Qur’ān: it is explained that its source, its means of revelation and its
bearer are all pure and upright. People who are trying to relate it to the
speculations of the soothsayers and astrologers are ones who are unable to
differentiate the radiant dawn from the murky night. In this sūrah, on the
other hand, the basis of reasoning is the attributes of creativity, power,
wisdom, justice and mercy of the Almighty. In other words, the signs of
God’s power and mercy evident in man’s being entail that one day He set
up a day of reward and punishment in which the righteous are rewarded
and the rebellious are punished. Such a day is bound to come and it is not
difficult at all for the Almighty to bring about such a day. When creating
the first time was not difficult for Him, how can creating again be difficult
for Him. If, in this world, He is ignoring the crimes of criminals, then this
does not mean that He is unconcerned about vice and virtue. It is only
because of His munificence that He gives respite to His servants so that
they may reform themselves if they want to; in case they do not reform
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themselves, they will be left with no excuse for their denial and on the Day
of Judgement they will have no justification for what they did in this
world. This delay from God should not mislead people to think that their
words or deeds are hidden from Him. He has deputed His angels on every
person who are noting down each and everything.

Sūrah Infitār

Analysis of the Sūrah

Following is the sequence of the discourse adopted:
Verses (1-5): A terse portrayal of what will happen to the heavens and its
stars, the earth and its graves at the advent of the Day of Judgement and
a warning to people that on day each and every secret will be revealed.
Verses (6-8): With reference to the grandeur of divine attributes of
power, wisdom, mercy and justice found in the formation of a human
being a reminder is sounded that no one should think that the Day of
Judgement is beyond the power of God and that no one should remain in
the misconception that he will be left unaccountable. The thorough and
perfect way in which God has created human beings shows that their
existence is not without a purpose and meaning.
Verses (9-12): People should not remain in the misconception that God is
unaware of all their words and deeds so that He needs a day to have
count of them. He has deputed angels on each person who record all their
words and deeds with full caution and faithfulness.
Verses (13-16): On the Day of Judgement, the righteous and the faithful
will enter the gardens of blessings and the wrong-doers shall be cast into
Hell. Once they enter it, they will never be able to get out from it.
Verse (17-19): A mention of the impartial justice which will be delivered
on the Day of Judgement: on that Day, all authority and power will rest
with God. No person will be able to interfere in someone else’s affairs.
Text and Translation

َ َ َ ْ ِ ِۢ ا
اﻟﺮﺣﻴﻢ
ِ ِ ﷲ اﻟﺮﻤﺣﺎن
َ
ْ َ ِّ ُ ُ َ ْ َ َ
ْ َََ ُ َ َ ْ َ َ
ْ َ ََ ُ َ
ُ ُ ُ ْ ( َو َذا٣) ﻓﺠﺮت
اﻟﻘﺒﻮر
اﻛﺤﺎر
( و ِذا١) اﻧﻔﻄﺮت
ِإذا اﻟﺴﻤﺎء
ِ
ِ ( و ِذا٢) اﻟﻜﻮاﻛﺐ اﻧﺘﺮﺜت
ِ
َ ْ َ ِّ َ َ َ َ ُ َ ْ َ ُّ َ َ
ْ َ ََ ْ َ َ َ ٌ َْ ْ َ َ
ْ َ ُْ
وأﺧﺮت
ﻋﻠﻤﺖ ﻏﻔﺲ ﻣﺎ ﻗﺪﻣﺖ
اﻟﻜﺮﻳﻢ
اﻹﻧﺴﺎن ﻣﺎ ﻏﺮك ِﺑﺮﺑﻚ
ﻳﺎﻛﻓﻬﺎ
(
٥
)
ِ
ِ (٤) ﻧﻌﺮﺜت
ِ ِ
ِ
َ
َ ََ َ َ َ َ َ َ ََ َ
َ
َ ُ ِّ َ ُ ْ َ َ
َ ُ أي
ِّ ( ﻲﻓ٧) ﻓﻌﺪﻟﻚ
َ َ ﺻﻮرة َﻣﺎ
( ا ِ ي ﺧﻠﻘﻚ ﻓﺴﻮاك٦)
ﺗﻜﺬﺑﻮن
( ﺎﻠﻛ ﺑﻞ٨) ﺷﺎء َر َﺒﻚ
ٍ
ِ
َ
َ
ُ
َ ََْ َ َ ُ َْ
ً َ (١٠) ﺤﻟﺎﻓﻈﻦﻴ
َ َ ﻛﺮاﻣﺎ
َ
ْ ُ َْ َ
ِّ
( ِإن١٢) ﻳﻔﻌﻠﻮن
( ﻓﻌﻠﻤﻮن ﻣﺎ١١) ﺎﻛﺗﺒﻦﻴ
ِ
ِِ
ِ ِ َ ( َو ِن ﻋﻠﻴﻜﻢ٩) ﻳﻦ
ِ َ ِﺑﺎ
َ ْ َ ﻫﻢ
َ َ (١٥) ﻳﻮم ا ِّ ﻳﻦ
َ َ ْ َ ْ َ (١٤) اﻟﻔﺠﺎر َﻟﻲﻔ َﺟﺤﻴﻢ
َ ْ َ ﻳﺼﻠﻮﻏﻬﺎ
ْ ُ وﻣﺎ
َ اﻷﺑﺮ
َ ُ ْ ( َو ن١٣) ار َﻟﻲﻔ َﻧﻌﻴﻢ
َْ ْ
ﻗﻨﻬﺎ
ِ
ِ
ٍ
ٍ
ِ
ِ
ِ
ِ
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ُ َْ َ َ َْ
َْ َ َ ُ
َْ َ َ َ
َ
َ
َ
َ
َ
َ
ُ
ُ
ْ
ْ
ِّ
َ
ِّ
َ
ﻳﻤﻠﻚ
( وﻣﺎ١٦) ﺑﻐﺎﺋﺒﻦﻴ
ِ ( ﻳﻮم ﻻ١٨) ﻳﻦ
ِِ ِ
ِ ( ﻋﻢ ﻣﺎ أدراك ﻣﺎ ﻳﻮم ا١٧) ﻳﻦ
ِ أدراك ﻣﺎ ﻳﻮم ا
ْ ٌ َْ
َ ْ َ ُ ْ َ ْ َ ﺷﻴﺌﺎ
ً ْ َ ﺠﻔﺲ
(١٩) ﷲ
ٍ ِ واﻷﻣﺮ
ِ ِ ﻳﻮﻣﺌﺬ
ٍ َ ِ ﻏﻔﺲ
Sūrah Infitār

In the name of Allah, the most Gracious, the ever Merciful.
When the sky is rent asunder, and when the stars are scattered, and
when the seas burst forth, and when the graves are opened, at that time
every soul will come to know what it has sent forward and what it has left
behind. (1-5)
O man! What is it that has deceived you about your Beneficent Lord,
Who made your sketch, then perfected and gave you due proportion. He
put you together in whatever shape He pleased. (6-8)
Certainly not! You, in fact, deny reward and punishment, whereas
appointed over you are guardians, noble scribes. They know what you
do. (9-12)
Indeed, the righteous shall dwell in bliss and the wretched ones shall be
in Hell; they will enter it on the Day of Judgement, and then will never
leave it. (13-16)
And what have you understood what the Day of Judgement is? Speak
up: What have you understood what the Day of Judgement is? On that
Day, no soul will be able to do anything for another. The matter, on that
Day, will entirely be in the hands of Allah. (17-19)
Explanation
1

َ
ْ َ ََ ُ َ
(١) اﻧﻔﻄﺮت
ِإذا اﻟﺴﻤﺎء

ْ

َ
The verbal noun إﻧﻔﻄﺎر
ِ ِ means “to be torn apart” and “to be rent
asunder”. It is mentioned in the Qur’ān at a number of places that the sky
will be rent asunder at the advent of the Day of Judgement.
َ In Sūrah
ْ َ ُ َ
Inshiqāq, the very first verse reads thus: (٨٤:١) ( ِإذا اﻟﺴﻤﺎء اﻧﺸﻘﺖwhen the
sky is rent asunder).
In the thirty seventh verse
of Sūrah Rahmān also,
َ ْ
َ ْ
ْ
َ
the word إﻧﺸﻘﺎق
ِ is used and إﻧﻔﻄﺎر
ِ ِ and إﻧﺸﻘﺎق
ِ are synonyms. The next
world will come into existence under a new set of physical laws and the
current world shall be totally destroyed. The exact shape and form of this
destruction cannot be imagined; however, a reminder of this day is
sounded so that the rich and the arrogant who are today living without
any fear of this day by relying on the strength of their castles and
buildings are cautioned and prodded; they are warned that such a great
upheaval will take place on that day that the roof of this whole world will
be shattered and cavities will appear all over it what to speak of man1. When the sky is rent asunder.
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made structures. This roof which appears strong, flawless and resilient to
them will be ruptured on that day.
Here we may not confuse ourselves by trying to ascertain whether this
sky is a vacuum or solid matter; we should only have full belief in the
fact that what is appearing as a robust and faultless roof today will be
ripped apart and fissures will appear all over it when that great upheaval
will take place.
Sūrah Infitār

2

ْ َََ ُ َ َ ْ َ َ
(٢) اﻧﺘﺮﺜت
اﻟﻜﻮاﻛﺐ
و ِذا
ِ
َ ْ

ٌ
The word إﻧﻨﺜﺎر
ِ ِ means “to be scattered” and “to be dispersed”. Today
the stars appear to be woven in an invisible string and appear to be
suspended like lamps from the roof of the heavens; however, on that day,
this string will be heaved away and the stars will fall and become
scattered all over. In the previous sūrah, it is mentioned that stars will
lose their light because once the sun is destroyed their relationship with
the solar system will end; in this sūrah, a mention of their dispersal is
made because the very roof from which they are suspended for its
decoration will be no more.
3

ْ َ ُْ ُ ُُْ َ َ
ْ َ ِّ ُ ُ َ ْ َ َ
(٤) ﻧﻌﺮﺜت
اﻛﺤﺎر
ِ ( و ِذا اﻟﻘﺒﻮر٣) ﻓﺠﺮت
ِ و ِذا

After a mention of the sky and its stars, the state of the two things
which belong to the earth – the seas and the graves – is now stated in
these verses.
ْ َ ِّ ُ
The meaning conveyed by the word ﻓﺠﺮت
is the same as the one
ْ َ ِّ ُ
conveyed by ﺳﺠﺮت, which occurs in the previous sūrah. The only
difference between these words is that from the first is evident the
unrestrained nature of the seas and from the second is evident their
tumultuous nature. As per the first word, the seas at the advent of the
Day of Judgement will cross their current limits and spread over the crest
and fall of the land. I have already explained this aspect under verse six
of Sūrah Dahr.
َ َ ْ َ means “to scatter and disperse something”, “to
The expression
ﻧﻌﺮﺜ اﻟ
tear open something”, “to open something and take out whatever is in it”.
Only graves are mentioned in this verse because their mention and the
mention of the fact that people would be exhumed from them is the most
effective to warn people. However, it is evident from other verses of the
Qur’ān that the earth will throw overboard all its burdens. In Sūrah
2. And when the stars are scattered.
3. And when the seas burst forth, and when the graves are opened.
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َ ََْ ُ ْ َْ ْ َ َ ْ ََ
َ
Zilzāl, the words are: (٩٩:٢) ( وأﺧﺮﺟﺖ اﻷرض أﻋﻘﺎﻟﻬﺎand the earth casts
out
ُ َْْ َ َ
اﻷرض
و ِذا
all its burdens,
(99:2)),
while
in
Sūrah
Inshiqāq,
the
words
are:
ْ ََ َ َ َ ْ َََْ ْ ُ
(٤-٣ :٨٤) ( ﻣﺪت وأﻟﻘﺖ ﻣﺎ ِﻓﻴﻬﺎ وﺨﺗﻠﺖand when the earth is stretched out and

Sūrah Infitār

casts out all things within her, (84:3-4)).
4

ْ َ ََ ْ َ َ َ ٌ ْ َ ْ َ َ
(٥) وأﺧﺮت
ﻋﻠﻤﺖ ﻏﻔﺲ ﻣﺎ ﻗﺪﻣﺖ
ِ

This is a mention of the real thing that will come before each
individual. The implication is that people who today are making fun of
the Prophet (sws) should not vainly reckon that this situation will
continue forever; they should contemplate their fate keeping in view the
great upheaval of that day that they will have to encounter. None,
whether the small or the big,
will be able to seek refuge from it.
ْ َ ََ ْ َ َ َ
If the expression  ﻣﺎ ﻗﺪﻣﺖ وأﺧﺮتis interpreted keeping in view the
arrogant which are the foremost addressees of the sūrah, it would mean
that they will see the fate of the misdeeds they were not able to do
against the Almighty and His Prophet (sws) but fully intended to do, and
will also taste the yearning of good deeds whichَ they had ignored.
In
ْ َ َ َ ً ََ َُْ َ َ َ ََ
ْ ْ ﻗﺪﻣﺖ
Sūrah Jumu‘ah, it is stated about the Jews: أﻳﺪﻳﻬﻢ
ﺑﻤﺎ
أﺑﺪا
ﻓﺘﻤﻨﻮﻧﻪ
وﻻ
ِ
ِ
ِ
(٧:٦٢) (and they will never wish for death because of the deeds they are
doing, (62:7)). The implication is that they are fully aware of the deeds
they have sent forward and they do not have the courage to face the
Almighty. Similarly, it is mentioned at a number of places in the Qur’ān
that on the Day of Judgement the disbelievers will express their yearning
to have done somethingَ for ُ the Hereafter. In Sūrah Fajr, the words are:
َُ
َ َ ﻗﺪﻣﺖ
ُ ْ َ ﻓﻘﻮل َﻳﺎ ْ َﺘﻲﻨ
(٢٤:٨٩) ِ ﺤﻟﻴﺎ
(he will say: “would that I had done
ِ
ِ
something in this world for the world to come,” َ (89:24)).
Similarly, in
ِّ َ َ ُ ْ َ ْ ُ ُ َ َ َ َ َ َ
ْ
ُ
Sūrah Mu’minūn,
the words َ used
ِ ِ ﺣ ِإذا ﺟﺎء أﺣﺪﻫﻢ اﻟﻤﻮت ﻗﺎل رب
ُ َ ْ ِّ َ َ are: ارﺟﻌﻮن
َ ﺻﺎﺤﻟﺎ
َ أﻗﻤﻞ
ُ ْ ﺗﺮ
َ َ ﻓﻴﻤﺎ
( ﻟﻌﻲﻠwhen death comes to one of them, he
(١٠٠-٩٩ :٢٣) ﺖ
ِ ًِ
will say: “Lord! Send me back so that I may earn some virtue from the
wealth I have left behind,” (23:99-100)).
In the light of these parallel verses of the Qur’ān, the correct connotation
of the words “know what he has sent forward and what he has left behind”
can be ascertained. However, some people have interpreted them to mean:
( ﻣﺎ ﻗﺪم ﻣﻦ اﺨﻟﺮﻴ و اﻟﺮﺸ و ﻣﺎ ﻟﻢ ﻳﻘﺪﻣﻪwhatever good or evil he did or could not
do) and ( ﻣﺎ ﻗﺪم ﻣﻦ ﻣﺎﻬﻟﺎ و ﻣﺎ أﺧﺮﻟﻠﻮارﺛﻦﻴwhat he sent forth from his wealth to
the next world and what he left behind from it for his heirs). Although,
these interpretations can be understood to be implied from the general
connotation of the verse, I, in the light of its context and placement, would
4. At that time every soul will come to know what it has sent forward and
what it has left behind.
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give preference to the interpretation I have made.
5

َ ْ َ ِّ َ َ َ َ ُ َ ْ َ ُّ َ َ
(٦) اﻟﻜﺮﻳﻢ
اﻹﻧﺴﺎن ﻣﺎ ﻏﺮك ِﺑﺮﺑﻚ
ِ ِ
ِ ﻳﺎﻛﻓﻬﺎ

Although the address in this verse is general, however it is actually
directed at the disbelievers who have been warned in this sūrah.
Consequently, in a forthcoming
verse they are directly addressed in the
َ ُ ِّ َ ُ ْ َ َ
ِّ
words: ﻳﻦ
ِ ( ﺎﻠﻛ ﺑﻞ ﺗﻜﺬﺑﻮن ﺑِﺎcertainly not! you, in fact, deny reward and
punishment). The eloquence and expressiveness found in addressing a
specific addressee by general words has been indicated at a number of
places in this tafsīr.
The interrogative style of the verse is meant to express wonder. The
Almighty does not seize them immediately on their misdeeds and
continues to give them respite. It is implied that if it is this benevolence
of their Lord which has led them to become fearless of the Day of
Judgement, then they have gravely misconceived this benevolence. They
should have actually valued this munificence and expressed gratitude to
God and in this way made themselves entitled to further favours from
Him; instead, they became stubborn and started to make fun of His
warnings and reckoned that their affluence is their birth-right and that the
Day of Judgement of which their prophet is warning them is a delusion.
6

َ ََ ََ َ َ َ َ ََ َ
َ
َ ُ أي
ِّ َ ( ﻲﻓ٧) ﻓﻌﺪﻟﻚ
َ َ ﺻﻮرة َﻣﺎ
ا ِ ي ﺧﻠﻘﻚ ﻓﺴﻮاك
(٨) ﺷﺎء َر َﺒﻚ
ٍ
ِ

Here the Almighty has referred to some of His attributes which are
found in the very creation of man and which bear evidence to a certain
premise: the Almighty Who has shown such prowess of power, creativity,
thoroughness and wisdom in creating man cannot be regarded to have
done something without a purpose or that He will let man go
unaccountable; on the contrary, He will certainly bring about a day in
which He will call man to His presence and hold him accountable and then
will bless the obedient with eternal favours and throw the arrogant sinners
into Hell. If this is not so, then this would render meaningless the
tremendous diligence and thoroughness He has shown in creating man and
this would alsoَ negate His power and wisdom evident in all His works.
َ َ means “to make a sketch of something”, “to create
The word ﺧﻠﻖ
َ
something” and  ﺳﻮىmeans “to perfect something”. In other words, the
verse under discussion alludes to َ the initial as well as the final stages of
َ َ َ
the creation of man. The word  ﻋﺪﻟﻚrefers to the fact that the Almighty
5. O man! What is it that has deceived you about your Beneficent Lord.
6. Who made your sketch, then perfected and gave you due proportion. He put
you together in whatever shape He pleased.
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has given man due proportion.
The purpose of mentioning these stages is to direct our attention to
God’s diligence and thoroughness in creating man, as is referred to above.
This diligence bears witness to the fact that man is not a toy which God
has created for His temporary amusement and will dismantle it whenever
He likes. The more a person is thorough in making something, the more
purpose it is supposed to have, and on this very basis occupies a certain
importance in this world. Human beings are not like moths which are born
in the rainy season. They are a reflection of the brilliant creativity of God.
Thus it is essential that after passing through various tests they reach the
fate ordained for them and if they do not show the courage to do so then it
is essential thatَ they be punished for this cowardice.
َ َ َ
and proportion mentioned in the
The word  ﻋﺪﻟﻚrefersَ to the balance
َْ َ ْ
َ َ ْ ََْ َ ْ ََ
اﻹﻧﺴﺎن ِﻲﻓ
verse: (٤ :٩٥) ﻳﻘﻮﻳﻢ
ٍ ِ أﺣﺴﻦ
ِ ( ﻟﻘﺪ ﺧﻠﻘﻨﺎWe have created man in the
ِ
finest of moulds, (95:4)). Man with regard to his external appearance
and spiritual abilities occupies the exact middle position among all other
creations of God; for this reason, he is worthy of being made the
vicegerent of God on earth by the Almighty and given the status of the
“middle community” (ummat-i wasat) and if he befittingly fulfils the
responsibility of this vicegerency, he be granted the eternal kingdom of
heaven.
َ َ َ َ َ َ ُ ِّ َ
The verse ﺷﺎء َر ﺒﻚ
ﺻﻮرة ﻣﺎ
( ِﻲﻓ أيHe put you together in whatever shape
ٍ
He pleased) refers to the fact that man should observe the creativity,
diligence and thoroughness of the Almighty as a result of which each
person was made in a different mould with different looks; He did not
encounter the slightest of difficulty in this; it is impossible to find two
people from the millions living who have the same looks and features.
The implication is that the God whose power and blessing are such will
definitely bring forth a day in which He distinguishes the righteous from
the wrong-doers and for this He will raise up mankind once again
without the slightest of difficulty.
7

ِّ َ ُ ِّ َ ُ ْ َ َ
(٩) ﻳﻦ
ِ ﺎﻠﻛ ﺑﻞ ﺗﻜﺬﺑﻮن ِﺑﺎ
َ

The word ( ﺎﻠﻛcertainly not!) is meant to refute the doubts and objections
which the disbelievers would raise against the Day of Judgement. These
doubts and objections have been negated in the earlier verses through the
attributes of God found in the creation of man. After presenting them,
these argument-mongers are chided and told that all their doubts and
objections are baseless; they are artificial and in reality they do not want to
7. Certainly not! You, in fact, deny reward and punishment.
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believe in reward and punishment; for this reason, they are raising such
baseless doubts as how is it possible for people to be recreated after death.
The fact of the matter is that if reward and punishment are a requisite of
intellect, human nature, justice as well as of the attributes of God’s mercy
and wisdom, how is it difficult for God to recreate man.
Here, it should be kept in mind that at times a person wants to refute
something but since he does not find any possibility for this, he starts
raising irrelevant questions so that the door to doubt and distrust is opened.
The disbelievers of the Quraysh found themselves in such a situation.
They knew that denying reward and punishment would be denying
something obvious; however, they did not want to accept and
acknowledge it too. For this reason, they would invent baseless doubts and
try to give the false impression that they had certain reasons on the basis of
which they were rejecting the warnings of the Qur’ān.
Sūrah Infitār
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َ ْ ُ َْ َ
َ ََُْ َ َ ََُْ
ً َ (١٠) ﺤﻟﺎﻓﻈﻦﻴ
َ َ ﻛﺮاﻣﺎ
َ
(١٢) ﻳﻔﻌﻠﻮن
( ﻓﻌﻠﻤﻮن ﻣﺎ١١) ﺎﻛﺗﺒﻦﻴ
ِ
ِِ
ِ ِ َ َو ِن ﻋﻠﻴﻜﻢ

These verses also relate to the reprimand found in the previous verse
and as well as to the baseless objection the disbelievers would raise to
deny accountability in the Hereafter.
They are told that they must not remain in the misconception that no
one can be aware of all their open and hidden deeds in order to hold
them accountable one day for them; the Almighty has appointed
guardians on each and every person who are noting each and every word
and deed that emanates from them; these honourable guardians listen to
and know whatever people say and do.
َ ِ (noble) for the angels is meant to remind us that on
The attribute ﻛﺮام
whatever duty they are deputed they carry it out with full diligence,
responsibility and impartiality. They are not negligent in their duty nor
irresponsible and careless in any manner; they do not procrastinate nor
show feebleness; they also cannot be cajoled and pressurized and lured
into partiality.
َ ََُْ َ َ ََُْ
In the words ﻓﻌﻠﻤﻮن ﻣﺎ ﻳﻔﻌﻠﻮن
(they know what you do)
only deedsْ are
ُ َ َ
ٌ َ ﻗﻮل إﻻ َ َ ْﻳﻪ
ْ َ ﻳﻠﻔﻆ ﻣﻦ
referred to; however, in Sūrah Qāf it is said: رﻗﻴﺐ
ِ ِ ﻣﺎ
ِ
ِ
ِ
ٍ
ٌ َ
(١٨:٥٠) ﻋﺘﻴﺪ
ِ (each word he utters shall be noted down by a vigilant
guardian, (50:18)). It is further elaborated in Sūrah Qāf that these angels
are two in number and guard a person from his right and from his left.
Certain narratives also speak of their division in labour: one of them
writes the virtues of a person and the other his vices.
8. Whereas appointed over you are guardians, noble scribes. They know what
you do.
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َ اﻟﻔﺠﺎر َﻟﻲﻔ
َ ُ ْ ( َو ن١٣) اﻷﺑﺮار َﻟﻲﻔ َﻧﻌﻴﻢ
َ َ ْ َ ْ إن
(١٤) ﺟﺤﻴﻢ
ٍ ِ
ٍ ِ ِ
ِ
ِ
ِ

Stated in these verses is the consequence of the thoroughness and
diligence of the Almighty mentioned earlier: this diligence shows that the
Almighty will not deal with the righteous and the wrongdoers in the same
manner; He will bless the former with Paradise and throw the latter into
Hell. People who think that there is only this worldly life and after this
there is no life or death are foolish; equally naïve are those who dream
that if ever there is going to be life after death they will be able to attain
even more luxuries of life at that time with the help of the intercession of
their deities. The Creator of this world is not insensitive to vice and
virtue, and hence will not deal with the pious and the impious in the same
manner; He will necessarily distinguish between the two and will reward
or punish each according to his deeds; if this does not happen, it will
mean that the righteous and the wrongdoers are alike in His sight and that
His world is a place in which justice and fairness have no place.
10

َََْ ْ َ
َ ْ َ ﻫﻢ
َ َ (١٥) ﻳﻮم ا ِّ ﻳﻦ
َ ْ َ ﻳﺼﻠﻮﻏﻬﺎ
َ َ ﻗﻨﻬﺎ
ْ ُ وﻣﺎ
(١٦) ﺑﻐﺎﺋﺒﻦﻴ
ِِ ِ
ِ

The implication is that instead of living in dreams, people should face
the reality: on the day of Judgement, all the wretched will be in Hell and
َ ْ َ ﻫﻢ
َ َ (and
َ َ ﻗﻨﻬﺎ
ْ ُ وﻣﺎ
then they will never be able to leave it. The verse ﺑﻐﺎﺋﺒﻦﻴ
ِِ ِ
they will never beً able
from it) is of the same meaning as
َ َ ْ to َ disappear
ْ َ
that of the verse ﻓﻦ ِﻓﻴﻬﺎ َأﺑﺪا
ﺧﺎ
(they
will remain in it forever) which
ِِِ
occurs at many places in the Qur’ān. The implication is that if someone
thinks that in case he does not like the place he will find a way out to
escape from it, then he should do away with this conjecture. People will
never be able to come out of it once they enter it.
11

َ َ ْ َ ( ُﻋﻢ َﻣﺎ١٧) ﻳﻮم ا ِّ ﻳﻦ
َ َ ْ َ وﻣﺎ
ََ
ُ ْ َ أدراك َﻣﺎ
ُ ْ َ أدراك َﻣﺎ
ِّ ﻳﻮم ا
(١٨) ﻳﻦ
ِ
ِ

This question is meant to explain the grandeur and majesty of the Day of
Judgement and its repetition actually increases its awe. The singular
address is not for the Prophet َ (sws).
the same people as were
ْ َ ِّ َ Itَ isَ for
َ (what is it that has deceived
addressed in an earlier verse اﻟﻜﺮﻳﻢ
ﺑﺮﺑﻚ
ﻏﺮك
ﻣﺎ
ِ ِ
ِ
you about your Beneficent Lord) and those subsequent to it. I have already
9. Indeed, the righteous shall dwell in bliss and the wretched ones shall be in
Hell.
10. They will enter it on the Day of Judgement, and then will never leave it.
11. And what have you understood what the Day of Judgement is? Speak up:
What have you understood what the Day of Judgement is?
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explained at many places in this tafsīr the eloquence found in addressing
plural entities in the singular.
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ْ ٌ َْ ُ َْ َ ََْ
َ ْ َ ُ ْ َ ْ َ ﺷﻴﺌﺎ
ً ْ َ ﺠﻔﺲ
(١٩) ﷲ
ِ ِ ﻳﻮﻣﺌﺬ
ٍ ِ واﻷﻣﺮ
ِ ﻳﻮم ﻻ
ٍ َ ِ ﻳﻤﻠﻚ ﻏﻔﺲ

Since the question raised in the previous verse was not meant to elicit an
answer but to only portray the dread and horror of that day, so without
waiting for any response from the addressees, this final verse itself asserts
the answer: on that day, no one would be of any benefit to any other; all
deities which were regarded to be partners of God and intercessors to Him
and which were worshipped in the hope that they would be able to save
people from the grasp of God would have no power on that day.
With the grace of God, I now come to the end of this sūrah’s tafsīr.
( ﻓﺎﺤﻟﻤﺪ ﷲ ﺒﻟ إﺣﺴﺎﻧﻪgratitude be to God for His favours)
Rahmānābād,
29th July 1979 AD
4th Ramadān al-Mubārak, 1399 AH

_____________

12. On that Day, no soul will be able to do anything for another. The matter,
on that Day, will entirely be in the hands of Allah.

Sūrah Mutaffifīn
Central Theme and Relationship with the Preceding Sūrah

This sūrah is a supplement to Sūrah Infitār, the previous sūrah. Both
have basically the same central theme. This sūrah is an elaboration of the
division of the righteous and the defiant mentioned at the end of the
previous sūrah. The only difference between the two sūrahs is the basis
of reasoning. In the previous sūrah, the attributes of God that are
prominent in man’s physical being are adduced from. In this sūrah, the
nature with which the Almighty has blessed a person is adduced from.
One can explain the basis of reasoning presented in this sūrah by
saying that by his very nature man likes justice and what is good and
dislikes injustice and what is evil. This difference between his likes and
dislikes bears evidence that the Creator of this nature differentiates
between justice and injustice or in other words between the just and the
unjust. He cannot regard the two to be alike. If this was so, why would
He have given man the ability to distinguish between good and evil.
The question now arises that if by nature a person likes good, then why
does he perpetrate evil? The answer to this question is that he does not
do evil because he likes it by nature; it is what is good that he likes by
nature and it is just by being overwhelmed by other motives and
inclinations that he commits evil while going against his nature. Had he
by nature liked injustice and evil, he should have remained happy even
when some other person was unjust to him; however, everyone can
witness that this is not so: the very person who is dishonest in weighing
to others cries out with anguish if others were dishonest with him.
In this sūrah, the Qur’ān while presenting this aspect of human nature
as evidence has reminded us of a basic reality: when the Almighty
Himself is just and He has created in human beings a liking for justice
and goodness, it is essential that He bring forth a day in which He reward
those who honour and value this light within their nature and punish
those who do not do so.
At a number of places, the Qur’ān has adopted this style of reasoning
in favour of the Day of Judgement and I have been explaining this all
through. In this regard, readers can take a look
at what I have
َْ
ْ َ َ َ ُ written
ٌَ َ
ْ َ َ ﺑﺼﺮﻴة
َ ْ ﺑﻞ
under the followingْ َ verse of Sūrah Qiyāmah: وﻟﻮ
ﻏﻔﺴﻪ
اﻹﻧﺴﺎن ﺒﻟ
ِ
ِ
ِ
ِ
َ
ُ َ َ َ أﻟﻰﻘ
(١٥-١٤ :٧٥) ﻣﻌﺎذﻳﺮه
(in fact, man himself is a witness upon his own self
ِ
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however much he may put up excuses, (75:14-15)).
Analysis of the Discourse

Following is the sequence of the discourse adopted:
Verses (1-6): An expression of regret on people who want that no one
should be unjust to them but who themselves deal unjustly with others. It
was only in accordance with justice that they should not like for others
what they do not like for themselves. This attitude of theirs shows that
they do not expect the Day of Judgement to come when people will be
raised before their Lord.
Verses (7-17): A mention of the fate of the defiant who had denied
reward and punishment and had spent their lives in disobedience to the
Almighty.
Verses (18-28): A mention of the fate of those loyal to God who
professed faith in the Hereafter and who spent their lives while being
fearful of the Almighty.
Verses (29-36): A portrayal of the transformed state of affairs which
every one will face one day: today the disbelievers do not care about
anyone except their own selves and are making fun of the believers;
however, on that day, the believers will be the joyous lot and will make
fun of the disbelievers.
Text and Translation

َ َ َ ْ ِ ِۢ ا
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
ََ ُ َْ َ َ
ٌْ
َ َُْ َْ
َ ِّ َ ُ ْ وﻳﻞ
ْ ُ ُ َ َ أو
ْ ُ ُ ( َو َذا َﺎﻛﻟ٢) ﻳﺴﺘﻮﻓﻮن
ْ َ ﻮﻫﻢ
اﺠﺎس
ﺒﻟ
( ا ِ ﻳﻦ ِإذا اﻛﺘﺎﻟﻮا١) ﻟﻠﻤﻄﻔﻔﻦﻴ
وزﻧﻮﻫﻢ
ِ
ِ َ
ِ
ِ
َ ُ ُْ
َ ُ ُ ْ َ ْ ُ َ َ َ ُ ُّ ُ َ َ َ
ِّ
ُ
َ ْ َ (٥) ﻮم َﻋﻈﻴﻢ
ُ ُ َ ﻳﻮم
ْ
اﺠﺎس ِ َﻟﺮب
ﻓﻘﻮم
ِ ( أﻻ ﻓﻈﻦ٣) ﺨﻳﺮﺴون
ِ
ٍ ِ ٍ َ ِ (٤) أوﺤﻚ ﻛﻏﻬﻢ ﻣﺒﻌﻮﺛﻮن
َ
َ
َ
َ
ُ َ َ
ٌ َ
َ َ َْ َ
ِّ اﻟﻔﺠﺎر ﻟﻲﻔ
ٌ ِّ
َ َْ
ﻛﺘﺎب
ﻛﺘﺎب
إن
ﺎﻠﻛ
(
٦
)
اﻟﻌﺎﻟﻤﻦﻴ
ِ
ِ (٨) ( َوﻣﺎ أدراك ﻣﺎ ِﺳﺠﻦﻴ٧) ﺳﺠﻦﻴ
ِ
ِ
ِ
ٍ
ِ ِ
ْ
َ
ٌَْ
َ ُ ِّ َ ُ َ
َ ْ َ وﻳﻞ
ُ ِّ َ ُ َ
ٌ ُ ْ َﻣ
َ ِّ ُ ﻳﻮﻣﺌﺬ
ِّ ِ ْ َ ﻳﻜﺬﺑﻮن
(٩) ﺮﻗﻮم
ﺑﻪ
( ا ِ ﻳﻦ١٠) ﻟﻠﻤﻜﺬﻧﻦﻴ
ِ ٍِ
ِ ِ ( َوﻣﺎ ﻳﻜﺬب١١) ﻳﻦ
ِ
ِ
ِ ﻧﻴﻮم َ ا
َ َ ْ ُ ُّ ُ
ََ َ ْ َ
َ َ َُ َ َْ َ َُْ َ
َ ْ أﺳﺎﻃﺮﻴ
ُ ِ َ َ ﻗﺎل
ﻋﻠﻴﻪ آﻳﺎﻳﻨﺎ
( ِإذا ﻳﺘﻰﻠ١٢) أﻋﻴﻢ
( ﺎﻠﻛ َﺑﻞ َران ﺒﻟ١٣) اﻷوﻟﻦﻴ
ِإﻻ ﻞﻛ
ِ
ِ
ٍ
ٍ ِ ﻣﻌﺘﺪ
َ
َ
ُ
َ
َ ُ ُ ْ َ
َ ُ ْ َ ُ َ ْ ُُ
َ ْ َ رﺑﻬﻢ
ْ ُ ( ﻋﻢ١٥) ﻟﻤﺤﺠﻮﺑﻮن
ْ ِّ َ ﻗﻦ
ْ َ إﻏﻬﻢ
ْ ُ ( ﺎﻠﻛ١٤) ﻳﻜﺴﺒﻮن
إﻏﻬﻢ
ﻳﻮﻣﺌﺬ
ﻗﻠﻮﺑﻬﻢ ﻣﺎ ﺎﻛﻧﻮا
ٍِ
ِ
ِ
ِ
ِ
ِِ
َْ ْ َ َ
ْ
ُ ََ
ُ
ُ
َ
ِّ
َ
ُ
ُ
َ
َ ُ َ ُ ُْ
َ
َ
َ ﻟﺼﺎﻟﻮا
ﺗﻜﺬﺑﻮن
ﺑﻪ
ﻛﻨﺘﻢ
ي
ا
ﻫﺬا
ﻓﻘﺎل
ﻋﻢ
(
١٦
)
اﺠﻟﺤﻴﻢ
اﻷﺑﺮار
ﻛﺘﺎب
إن
ﺎﻠﻛ
(
١٧
)
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
َ
َ ُ َ ُْ ُ ُ َ ْ َ
َ ُّ ِّ َ َ َ ْ َ َ َ
ٌ َ
ٌ ُ ْ َ ﻛﺘﺎب
َ ِّ ِّ
( ِإن٢١) اﻟﻤﻘﺮﺑﻮن
( ﻳﺸﻬﺪه٢٠) ﻣﺮﻗﻮم
(
١٩
)
ﻋﻠﻴﻮن
ِ
ِ ( وﻣﺎ أدراك ﻣﺎ١٨) ﻟﻲﻔ ِﻋﻠﻴﻦﻴ
ِ
ََ
ُ َْ
َ ُ ُ َ
َ َ َ ََْْ
ََ ْ َ ْ
ُ ُ ﻳﻌﺮف ﻲﻓ
َ َ ْ ﺒﻟ
ﻳﻨﻈﺮون
اﻷراﺋﻚ
(
٢٢
)
ﻧﻌﻴﻢ
(٢٤) اﺠﻌﻴﻢ
ﻧﺮﻀة
وﺟﻮﻫﻬﻢ
(
٢٣
)
ِ ِ
ٍ ِ ﻟﻲﻔ
ِ ِ
ِ ِ
ِِ
ِ اﻷﺑﺮار
َْ
َ ُ ََ ُْ ْ َ َََْ َ َ َ َ ٌ ْ ُ ُ َ
َ ْ َ َْ ُْ
ذﻟﻚ ﻓﻠﻴﺘﻨﺎﻓﺲ
(٢٦) اﻟﻤﺘﻨﺎﻓﺴﻮن
ٍ ُ رﺣﻴﻖ
ِ ِ ( ِﺧﺘﺎﻣﻪ ِﻣﺴﻚ و٢٥) ﺨﻣﺘﻮم
ِ
ٍ ِ ﻳﺴﻘﻮن ِﻣﻦ
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َ ْ ُ ُ َ َ
َ ُ َ ُْ َ ُ َ َْ ًْ َ
ُ َ ُ َْ َ َ
ْ
ْﺎﻛﻧﻮا ﻣﻦ
( ِإن ا ِ ﻳﻦ أﺟﺮﻣﻮا٢٨) ( ﻗﻴﻨﺎ ﻳﺮﺸب ِﺑﻬﺎ اﻟﻤﻘﺮﺑﻮن٢٧) ﺗﺴﻨﻴﻢ
ِ
ِ
ٍ ِ وﻣﺰاﺟﻪ ِﻣﻦ
َ
َ
َ َُ َََ ْ
َ ُ َ ْ َ َُ َ
ُ َ َ ( َو َذا٣٠) ﻓﺘﻐﺎﻣﺰون
ْ ْ اﻧﻘﻠﺒﻮا إﻰﻟ
ُّ َ َ َ
أﻫﻠﻬﻢ
ﺑﻬﻢ
ِ
ِ ِ ( و ِذا ﻣﺮوا٢٩) ا ِ ﻳﻦ آﻣﻨﻮا ﻳﻀﺤﻜﻮن
ِِ
ِ
ُ َ ْ ُ ْ ََ َ َ
ُ ُْ ََ
َ َُ َ
َ ُّ َ َ َ ُ َ
َ
ْ ْ َ َ أرﺳﻠﻮا
ﻋﻠﻴﻬﻢ
وﻣﺎ
(
٣٢
)
ﻓﻜﻬﻦﻴ
اﻧﻘﻠﺒﻮا
ﻟﻀﺎﻟﻮن
ﻫﺆﻻء
إن
ﻗﺎﻟﻮا
رأوﻫﻢ
ذا
و
(
٣١
)
ِ
ِ
ِ
ِ
ِ
ِ
ِ
َ
ْ
ْ
َ
ْ
ُ
ُ
َ َ ْ َ
َ ُ َ
ُ َ ﻳﻦ
َ
َ
َ ْ َ ( َﻓﺎ٣٣) ﺣﺎﻓﻈﻦﻴ
ْ آﻣﻨﻮا
َ ( َﺒﻟ٣٤) ﻳﻀﺤﻜﻮن
َ ِ ﻮم ا
اﻟﻜﻔﺎر
ﻣﻦ
ﻳﻨﻈ ُﺮون
اﻷراﺋﻚ
ِ
ِِ
ِ ِ
ِ
َ ُ َ ْ َ ُ َ َ ُ ُ ْ َ ِّ ُ ْ َ
(٣٦) ﻓﻔﻌﻠﻮن
( ﻫﻞ ﺛﻮب اﻟﻜﻔﺎر ﻣﺎ ﺎﻛﻧﻮا٣٥)
Sūrah Mutaffifīn

In the name of Allah, the Most Gracious, the Ever Merciful.
Woe be to those who weigh and measure less! Who exact full measure
when they take from others, and when they measure or weigh for others
give less than what is due. Do these people not think that they will be
raised up one day for presence in a great day? On the day when men will
rise to stand up before the Lord of the worlds. (1-6)
Certainly not! Indeed, the record of the disobedient shall be in the
sijjīn. And what have you understood what the sijjīn is? A written
register. Devastation shall be on that Day upon those who deny the Day
of Retribution. Only they deny this Day who are unjust and usurp rights.
When Our verses are recited to him, he says: “Tales of the ancients.”
Certainly not! In fact, the rust of their deeds has settled on their hearts.
Certainly not! On that Day, they shall surely be held away from their
Lord. Then they shall be the ones who enter Hell. Then it shall be said to
them: “This is what you have been denying.” (7-17)
Certainly not! Indeed, the record of the righteous shall be in the ‘illiyyīn.
And what do you understood what the ‘illiyyīn is? A written register. In
custody of the favoured ones. Indeed, the righteous shall be in bliss,
reclining on thrones gazing around. The freshness of delight will reflect
from their faces. Pure sealed wine shall be given to them to drink; the seal
will be of musk. And it is for this thing, those who wish to strive, should
strive with enthusiasm. And it will be mixed with tasnīm, a special spring
on whose banks these favoured ones shall sit and drink. (18-28)
Those who remained sinners used to laugh at those who believed and
used to make gestures through furtive glances when they passed them by.
And when they would return to their people, they would return
engrossed. And when they would see them, they would say: “Indeed,
they are the strayed ones.” They were not sent to be their guardians. But
today these believers will laugh at these disbelievers, reclining on
thrones gazing around – Why! Have not the disbelievers been duly
rewarded for what they did? (29-36)

Sūrah Mutaffifīn
Explanation
1
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ٌْ
َ ِّ َ ُ ْ وﻳﻞ
(١) ﻟﻠﻤﻄﻔﻔﻦﻴ
ِ َ
ِ

This sentence is not merely a statement of fact; curse and censure are
ْ َْ
also concealed in it. The word ﻳﻄﻔﻴﻒ
ِ refers to measuring and weighing
less.

ََ ُ َْ َ َ
َ ُ ُْ ْ ُ َُ َ َْ ْ ُ ُ َ َ َ
َ َُْ َْ
(٣) ﺨﻳﺮﺴون
ِ ﻳﻦ ِإذا اﻛﺘﺎﻟﻮا ﺒﻟ
ِ ا
ِ ( و ِذا ﺎﻛﻟﻮﻫﻢ أو وزﻧﻮﻫﻢ٢) اﺠﺎس ﻳﺴﺘﻮﻓﻮن

2

Mentioned here is a certain trait of people who weigh and measure less.
It is evident from this mention that the objective is not merely to delineate
this trait but to bring out a certain feature: a person is very sensitive and
vigilant that others should weigh and measure correctly for him and would
never like any dishonesty in this matter; however, when this very person
weighs and measures for others he has no qualms in being dishonest. It is
evident from this feature of a person that he is not devoid of the
conception of justice and the fact that it must necessarily be administered;
he knows full well that honesty should be observed in both cases at all
costs; moreover, he fully knows that he should not like for others what he
does not like for himself; when he becomes dishonest in such cases, then
he in fact goes against his own nature purely being overwhelmed with
selfishness. This of course is open injustice and a very mean thing.
It is evident from this discussion that the Creator has placed a
barometer in a person to differentiate between oppression and justice and
He has also put in him a disliking for the former and a liking for the
latter. If even after this awareness, he commits oppression it is not
because he is not able to distinguish between the two or because he is not
aware whether oppression is in fact oppression; the real reason, as
pointed out above, is because he is so overcome by some desire or
emotion that he is unable to maintain a balance.
To elaborate the point discussed in these verses, one can say that when
a thief steals something from someone’s house, he would never want
anyone to steal from his own house; similarly, a murderer who kills
someone would never want that someone be after his life or that of his
near ones. Similarly, an adulterer who violates the honour of a lady will
never be happy if someone attacks the honour of his own wife. In fact, if
all these thieves, murderers and adulterers are inquired to express their
impartial opinion, they will even confess that there should be no place in
the society for thieves, murderers and adulterers and other such
1. Woe be to those who weigh and measure less!
2. Who exact full measure when they take from others, and when they
measure or weigh for others give less than what is due.
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criminals. Only those people should be members of a society who protect
the life, wealth and integrity of others the way they would desire the
protection of their own life, wealth and integrity.
This attitude of a person and this aspect of his nature bears obvious
evidence to the fact that neither does he regard good and evil to be alike
nor is he satisfied with the equal treatment of the two. His impartial verdict
is that both should be dealt with in a different manner. An obvious
corollary of this is that the Almighty should bring about a day in which He
deals with the righteous and the wrong-doers according to their deeds. If
He does not do so, it would mean that the righteous and the wrong-doers
are equal in spite of the fact that this would be against the nature endowed
by the Creator to human beings. Here, in this verse, it is this human nature
which is presented as evidence to prove the certitude of reward and
punishment. By doing so, the Qur’ān has actually borne witness against
the rejecters of the Day of Judgement who are bent upon denying the
warnings of the Qur’ān regarding the Day of Judgement even though they
are not able to deny this evidence of their own nature.
While explaining this verse, our exegetes have cited a narrative which
says that the Ansār tribe was plagued with the evil habit of weighing and
measuring dishonestly; it was this situation that occasioned the
revelation of this verse. However, firstly, this sūrah is Makkan and not
Madīnan. Moreover, even if it is supposed that this bad habit was found
in the Ansār, then it could only have been to the extent that it was found
in the Makkans. In fact, there was a much greater chance of it to be
found in the Makkans because they were generally traders by profession
whereas the real profession of the Ansār was agriculture. The strongest
point is that the purport of this verse is not meant to censure weighing
and measuring less. It is, in fact, meant to state the fact that a person is
fully capable of distinguishing justice from injustice, as is indicated
earlier. If he does evil, he goes against the evidence borne by his nature
to quench some base desire. This nature of a human being entails that a
day come in which the righteous and the wicked are completely
discriminated from one another. If a person denies such a day, then the
only reason for this attitude is that he wants to evade facing reward and
punishment even though this is a demand of his nature.
Sūrah Mutaffifīn

3

َ ُ ُ ْ َ ْ ُ َ َ َ ُ ُّ ُ َ َ َ
ِّ َ ُ
َ ْ َ (٤) ﻣﺒﻌﻮﺛﻮن
َ َ َ ْ ﻟﺮب
ُ َُ ََْ
(٦) اﻟﻌﺎﻟﻤﻦﻴ
أوﺤﻚ ﻛﻏﻬﻢ
ٍ ِ
ِ أﻻ ﻓﻈﻦ
ِ ( ﻳﻮم ﻓﻘﻮم اﺠﺎس٥) ﻋﻈﻴﻢ
ِ
ٍ ِ ﻮم

These verses express wonder at the attitude adopted by the

3. Do these people not think that they will be raised up one day for presence
in a great day? On the day when men will rise to stand up before the Lord of the
worlds.
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disbelievers. Everyone should be fearful of such a day since their own
nature bears testimony to its advent. If a person does not have this fear in
him, then it only means that he has turned a deaf ear to the calls of his
own nature. The fact of the matter is that it will not be an ordinary day: it
will be a great day, for people will rise on that day and will face the
Creator of the worlds. They will be held accountable for their deeds and
then rewarded or punished accordingly.
ِّ َ
َ َ َ ْ رب
The arguments concealed in the expression اﻟﻌﺎﻟﻤﻦﻴ
about the
ِ
majesty and need of such a day and the verdicts given therein have been
explained at many places in this tafsīr; readers are advised to refresh
them in their minds in order to appreciate the stress in these words.
Sūrah Mutaffifīn

4

َ
َ
ُ َ َ
ِّ
(٧) ﺳﺠﻦﻴ
ﺎﻠﻛ ِإن ِﻛﺘﺎب
ٍ ِ ﻟﻲﻔ
ِ اﻟﻔﺠﺎر
ِ
َ

The word ( ﺎﻠﻛcertainly not!) is meant to express the erroneous notion of
the addressees mentioned above viz. having no fear of the advent of day of
accountability and reward and punishment in which the righteous will be
distinguished from the wrong-doers. On the contrary, they think that no
such day will come and if ever it does, they will be blessed with more
favours because of their own noble creed and their deities. These verses
address them and refute their notions: they are told that they should not
ruin their fate by becoming entangled in such childish views; on that day,
the righteous and the wrong-doers will be as far apart from one another as
the East and the West are. The record of the wrong-doers will be in the
ِّ
sijjīn ( ) ِﺳﺠﻦﻴwhile that of the righteous, as referred to in the subsequent
verse, will be in the ‘illiyūn.
5

ٌ َ
َ َ ْ َ وﻣﺎ
ََ
ٌ ُ ْ َ ﻛﺘﺎب
ٌ ِّ أدراك َﻣﺎ
(٩) ﻣﺮﻗﻮم
(
٨
)
ﺳﺠﻦﻴ
ِ
ِ
ِّ

The word sijjīn ( ) ِﺳﺠﻦﻴin the previous verse is not in its literal
meaning; it is used as a name and therefore the Qur’ān has itself
explained what it refers to. Such names occur in the Qur’ān at a number
of places, and at all places the Qur’ān has explained what they refer to.
Some examples can be seen in Sūrah Dahr.6 Further ahead in this sūrah,
the words ‘illiyūn and tasnīm are also similar examples. As explained
earlier, it is the connotation of these words as terms which is implied
here and not their literal meaning.
4. Certainly not! Indeed, the record of the disobedient shall be in the sijjīn.
5. And what have you understood what the sijjīn is? A written register.
6. For example salsabīl and zanjabīl mentioned in verses seventeen and
eighteen and respectively of Sūrah Dahr.
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َْ ََ
ِّ
َ
َ
ٌ
َ
The sentence ( وﻣﺎ أدراك ﻣﺎ ِﺳﺠﻦﻴand what have you understood what the

Sūrah Mutaffifīn

sijjīn is?) is meant to express the awe and dread found in the word sijjīn
ِّ
() ِﺳﺠﻦﻴ. The addressees should not regard it to be something ordinary;
they should remember that he whose name or deeds are recorded in it
shall be doomed.
ٌ َ
ٌ ُ ْ َ ﻛﺘﺎب
The verse ﻣﺮﻗﻮم
ِ (a written register) states that it is a written record
of the sinners. The qualification that this record is preserved in writing is
meant to refer to the fact that there is no possibility of any error in it nor is
ِّ
there doubt in its certainty. Thus, sijjīn ( ) ِﺳﺠﻦﻴis actually the name of the
register in which the record of all the deeds of the sinners is being
preserved in writing; it is on the basis of this record that it will be decided
on the Day of Judgement about the category of Hell in which a person will
ْ
ِّ
be thrown into. The word sijjīn ( ) ِﺳﺠﻦﻴis from ( ِﺳﺠﻦsijn) which means “a
jail”. It is because of this root meaning of the word that the name of the
ِّ
register which records the deeds of the sinners is called sijjīn () ِﺳﺠﻦﻴ.
7

َ ُ ِّ َ ُ َ
ََْ ٌْ
َ ِّ َ ُ ْ ﻳﻮﻣﺌﺬ
ْ َ ﻳﻜﺬﺑﻮن
ِّ ﻧﻴﻮم ا
ﻟﻠﻤﻜﺬﻧﻦﻴ
(١١) ﻳﻦ
ﻳﻦ
ا
(
١٠
)
ِ
ِ
ِ ٍ ِ َوﻳﻞ
ِ
ِ
ِ

The addressees are warned that they should not be deceived by the fact
that if today no one is calling them to account, no one ever will; once the
day of reward and punishment arrives, those who rejected it will be
doomed. On that day, they will see that neither were any of their words
and deeds left out from their record nor is there any way of being shielded
from doom. َ When َ these
will seeْ their record, they will cry out:
َ َ ً َ sinners
َ َ َ
َ َ ْ
ًَ
َ
َ ﻓﻐﺎدر
ُ َ ُ اﻟﻜﺘﺎب َﻻ
ﻛﺒﺮﻴة ِإﻻ
وﻻ
ﺻﻐﺮﻴة
(٤٩ :١٨) أﺣﺼﺎﻫﺎ
ِ
ِ
ِ (what a strange book this
ِ
ِ ِ ﻣﺎل ﻫﺬا
is; it has not left out any small or great thing in its record, (18:49)).
8

َ َ ْ ُ ُّ ُ
ُ ِّ َ ُ َ
(١٢) أﻋﻴﻢ
ﺑﻪ ِإﻻ ﻞﻛ
ٍ
ِ ِ َوﻣﺎ ﻳﻜﺬب
ٍ ِ ﻣﻌﺘﺪ

In this verse, the type of people which are the most active in denying
the Day of Judgement are identified. The implication of the verse is that
no person can dare deny this day who has even the slightest semblance
of justice and mercy in him. Every person’s own nature testifies to such a
day of accountability and no external evidence is required for its proof.
A person can just see its reflection in the mirror of his heart. However,
people whose hearts are defiled by the rust of usurpation and
transgression are unable to envision it.
ْ
َ ْ
I have already explained the meanings of إﻋﺘﺪاء
ِ ِ (i‘tidā’) and ( إﺛﻢithm)
at various places in this tafsīr. The former refers to a person who seizes
7. Devastation shall be on that Day upon those who deny the Day of Retribution.
8. Only they deny this Day who are unjust and usurp rights.
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the rights of others while the latter refers to a person who does not
discharge the rights of others imposed on him. People who become used
to usurping the rights of others or do not discharge the rights of others
imposed on them, try to find out some way to evade reward and
punishment so that their conscience is not pricked by their injustices
mentioned in this verse.
I have indicated earlier that a person does not evade a reality merely
because he could not find an argument in its support; he actually adopts this
attitude because by accepting it his own desires and habits are adversely
affected. As long as he does not want to accept a reality, he keeps on
inventing excuses for himself however lame they may be.َ َ In Sūrah
ُ َ ْ َْ
Qiyāmah, this attitude
is
referred
to
in
the
following
words:
ﺒﻟ
اﻹﻧﺴﺎن
َ
ِ ﺑﻞ
ْ
َْ
َ ََْ ٌَ َ
َ
َ
ُ
َ
(١٥-١٤ :٧٥) ﻣﻌﺎذﻳﺮه
ﺑﺼﺮﻴة وﻟﻮ أﻟﻰﻘ
ِ
ِ ِ (in fact, man himself is a witness upon
ِ ﻏﻔﺴﻪ
his own self however much he may put up excuses, (75:14-15)).
Sūrah Mutaffifīn

9

َ َ َُ َ َْ َ َُْ َ
َ َ ْ أﺳﺎﻃﺮﻴ
ُ ِ َ َ ﻗﺎل
ﻋﻠﻴﻪ آﻳﺎﻳﻨﺎ
ِإذا ﻳﺘﻰﻠ
(١٣) اﻷوﻟﻦﻴ
ِ
ِ

Here, in this verse, the manners in which the disbelievers deny the Day
of Judgement is highlighted: they refute a reality even though this
attitude is against the calls of their conscience; they have no arguments
for this denial. So instead of responding to reasoning through reasoning,
they only express stubbornness and obduracy and humiliatingly regard
the verses of God recited out to them to be tales of antiquity.
َ
The word  آﻳﺎتrefers to the arguments and reasons which the Qur’ān
was informing them to substantiate the Day of Judgement. These
arguments are mentioned in the previous verses and also in the subsequent
ones. There is also a mention of the nations which were destroyed as a
result of denying the warnings of the Hereafter. They would deny these
warnings by just saying a single sentence: “They are tales of olden times;
none of them is worth paying heed to.”
10

َ ُ ْ َ ُ َ َ ْ ُُ ََ َ َ َْ َ
(١٤) ﻳﻜﺴﺒﻮن
ﻗﻠﻮﺑﻬﻢ ﻣﺎ ﺎﻛﻧﻮا
ِ
ِ ِ ﺎﻠﻛ ﺑﻞ ران ﺒﻟ

In this verse, the Qur’ān has stressed that it is wrong of these foolish
people to regard the verses of the Qur’ān as tales of antiquity. What it is
informing them of are undeniable facts which are evidenced by the world
around man and that within him as well by his intellect but such is the
extent of the rust which has settled on their hearts that not even a speck
of truth can pierce it.
َ ُ ْ َ ُ َ َ
The expression ﻳﻜﺴﺒﻮن
 ﻣﺎ ﺎﻛﻧﻮاrefers to their deeds that we have
ِ
9. When Our verses are recited to him, he says: “Tales of the ancients.”
10. Certainly not! In fact, the rust of their deeds has settled on their hearts.
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Sūrah Mutaffifīn

ْ
َ ْ
alluded to above in verse twelve under إﻋﺘﺪاء
ِ ِ (i‘tidā’) and ( إﺛﻢithm) about

which the Qur’ān has testified that the person who perpetrates these
always tries to find ُan َexcuseْ to deny
reward and punishment.
ُ َ َ َ َ َ
ْ
Mentioned in ﻗﻠﻮﺑﻬﻢ
ﺒﻟ
ران
ﺑﻞ
ﺎﻠﻛ
is
the
practice of God I have alluded to
ِِ
at various places in the Qur’ān: if a person honours and values the
arguments the Almighty has ingrained in human nature and uses the
faculty of intellect He has given him, these things will be of benefit to him.
However, if he does not use these things and instead starts following his
base desires, then gradually the rust of his misdeeds begins to settle on
these faculties and slowly engulfs them to the extent that nothing is able to
make its way into them.
11

َ
َ ُ ُ ْ َ َ َ ْ َ ْ ِّ َ ْ َ ْ ُ
رﺑﻬﻢ ﻳﻮﻣﺌِ ٍﺬ
(١٥) ﻟﻤﺤﺠﻮﺑﻮن
ِ ﺎﻠﻛ ِإﻏﻬﻢ ﻗﻦ

This verse refutes a baseless desire of the disbelievers: if ever the
Hereafter is to come, they will be blessed with position and status there
too the way they have been here; on the contrary, they will be punished for
keeping the eyes of their hearts and minds shut; this punishment will be
that they will be held away from their Lord, which in other words means
that they will be deprived of His blessings and favours and of observing
Him; they will not even get the chance to plead with their Lord.
12

ْ ُ ََ ْ ُ ُ
َ َ ُ َُ ُ
َ ُ ِّ َ ُ ْ ُ ُ
ﺑﻪ
(١٧) ﺗﻜﺬﺑﻮن
ِ ِ ( ﻋﻢ ﻓﻘﺎل ﻫﺬا ا ِ ي ﻛﻨﺘﻢ١٦) اﺠﻟﺤﻴﻢ
ِ ِ َ ﻋﻢ ِإﻏﻬﻢ ﻟﺼﺎﻟﻮا
ُ

The repetition of the word  ﻋﻢin these verses shows that they would be
told these things in an emphatic manner and the purpose would be to
humiliate them. They shall taste the consequences of what they had been
vehemently denying in the previous world.
13

ْ َ ْ ﻛﺘﺎب
َ َ َﺎﻠﻛ إن
َ ِّ ِّ اﻷﺑﺮار َﻟﻲﻔ
(١٨) ﻋﻠﻴﻦﻴ
ِ ِ ِ َ
ِ ِ
َ

The word ( ﺎﻠﻛcertainly not!) is meant to dispel the false notion of the
rejecters of the Day of Judgement the way it is in verse seven which is that
the righteous and the wrong-doers will be equal; just as there will be a
specific register for the wrong-doers, there will a specific register for the
righteous. The latter’s record of deeds will be in the ‘illiyyūn.

11. Certainly not! On that Day, they shall surely be held away from their Lord.
12. Then they shall be the ones who enter Hell. Then it shall be said to them:
“This is what you have been denying.”
13. Certainly not! Indeed, the record of the righteous shall be in the ‘illiyyīn.

Sūrah Mutaffifīn

َ ُّ ِّ َ َ َ ْ َ َ َ
14
(١٩) ﻋﻠﻴﻮن
ِ وﻣﺎ أدراك ﻣﺎ
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Just as in an earlier verse, this style is adopted to mention sijjīn in order
to strike awe and fear, here this very style is adopted to convey the
grandeur and magnificence of ‘illiyyūn. The implication is that how can
one imagine its splendour in this world: it is a register of the exalted ones
in which there will be a record of their deeds.
15

َ ُ َ ُْ ُ ُ َ ْ َ
ٌ َ
ٌ ُ ْ َ ﻛﺘﺎب
(٢١) اﻟﻤﻘﺮﺑﻮن
( ﻳﺸﻬﺪه٢٠) ﻣﺮﻗﻮم
ِ

Since the word ‘illiyyūn is not used in its literal sense but used as a term,
the verse explains what it refers to: it is a record which contains each and
every detail and it is in the custody
of exalted angels.
َ ُ َ ُْ ُ ُ َ ْ َ
Another meaning of اﻟﻤﻘﺮﺑﻮن
 ﻳﺸﻬﺪهcan be that since this record would
only be for the favoured ones, only they would be able to come and see
it; no one else would have access to it. Verse twenty eight mentions the
favoured ones.
16

ََ
َ ُ ُ َ
َ َ َ ََْْ
َ َ ْ ﺒﻟ
(٢٣) ﻳﻨﻈﺮون
اﻷراﺋﻚ
(٢٢) ﻧﻌﻴﻢ
ِ ِ
ٍ ِ ﻟﻲﻔ
ِ ِإن اﻷﺑﺮار

These verses mention the favour the righteous will enjoy. I have
َ
already explained the expression ﻧﻌﻴﻢ
ٍ ِ  ِﻲﻓin this tafsīr: it refers to the fact
that blessings will engulf the believers from all sides. Wherever they are
able to turn their gazes, they will find favours
َ ْ َ َ and blessings around them.
َ ُ ُ َ
َ
Consider next the verse: اﻷراﺋﻚ ﻳﻨﻈﺮون
( ﺒﻟreclining on thrones gazingَ
ِ ِ
ْ َ إﻏﻬﻢ
ْ ُ ﺎﻠﻛ
around).َ In an earlier verse, it is stated about the wrong-doers: ﻗﻦ
ِ
َ ُ ُ ْ َ
َ ْ َ رﺑﻬﻢ
ْ ِّ َ (certainly not! on that Day, they shall surely be held
ﻟﻤﺤﺠﻮﺑﻮن
ﻳﻮﻣﺌﺬ
ٍِ
ِ
away from their Lord.) Here, in this verse, it is stated that the righteous,
on the contrary, will recline on thrones and witness the favour and
blessings of God and observe His grandeur and various manifestations.
Further ahead in the sūrah, it is also explained that while sitting on
thrones they will alsoُ be shown the
fate of their enemies.
relevant
َ ْ َ The
َ
َ َ ْ َ ُ َ َ ُ ُ ْ َ ِّ ُ ْ َ َ ُ ُ َ
َ
( ﺒﻟreclining
verses read (٣٦-٣٥) اﻷراﺋﻚ ﻳﻨﻈﺮون ﻫﻞ ﺛﻮب اﻟﻜﻔﺎر ﻣﺎ ﺎﻛﻧﻮا ﻓﻔﻌﻠﻮن
ِ ِ
on thrones gazing around -- why! have not the disbelievers been duly
rewarded for what they did? ((35-36)
17

ُ َْ
ََ ْ َ ْ
ُ ُ ﻳﻌﺮف ﻲﻓ
(٢٤) اﺠﻌﻴﻢ
ِ ِ وﺟﻮﻫﻬﻢ ﻧﺮﻀة
ِ ِ
ِِ
ٌَ ْ َ
The word ﻧﺮﻀة
refers to freshness and bloom that reflects on the faces
14. And what have you understood what the ‘illiyyīn is?
15. A written register. In custody of the favoured ones.
16. Indeed, the righteous shall be in bliss, reclining on thrones gazing around.
17. The freshness of delight will reflect from their faces.
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of those who are engulfed with favours from all sides. Every one who
sees these people will witness this freshness on their faces.
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18

(٢٦) ﻮ ﹶﻥﺎِﻓﺴﺘﻨﺲ ﺍﹾﻟﻤ
 ﺎﹶﻓﺘﻨﻴﻚ ﹶﻓ ﹾﻠ
 ﻭﻓِﻲ ﹶﺫِﻟ ﻚ
 ﺴ
 ﻪ ِﻣ ﻣ ﺎ( ِﺧﺘ٢٥) ﻮ ٍﻡﺨﺘ
 ﻣ ﺭﺣِﻴ ٍﻖ ﻦ ﻮ ﹶﻥ ِﻣ ﺴ ﹶﻘ
 ﻳ

Among these favours, one is mentioned as an example: pure wine will
be given to them as a drink. This wine will be sealed with musk and it
will be opened for them.
Obviously, these few features of wine are mentioned to give a general
concept of this wine. Only those people will have an idea of its actual
taste and characteristics who will get the opportunity to drink it. It is
emphasized that to be able to be in a position to drink this wine is what
all efforts should be directed at. This is not only an exhortation for the
believers, it is also a sarcastic remark on people who are slaves of this
world: all their efforts are expended to earn the transient pleasures of this
world and there is no one to desire things that should really be desired.
19

َ ُ َ ُْ َ ُ َ َْ ًْ َ
َْ ْ ُ ُ َ َ
(٢٨) اﻟﻤﻘﺮﺑﻮن
( ﻗﻴﻨﺎ ﻳﺮﺸب ِﺑﻬﺎ٢٧) ﺗﺴﻨﻴﻢ
ِ
ٍ ِ وﻣﺰاﺟﻪ ِﻣﻦ

َ ِ refers to a liquid which is mixed with alcohol to
The word ﻣﺰاج
increase its serene effects or to make it more moderate.
ًْ َ
The word  ﻗﻴﻨﺎis declined in the accusative because of specification
َ
(nasb ‘ala al-ikhtisās) and the particle  بin  ِﺑﻬﺎis an adverb of place. I
have already explained this style in the tafsīr of Sūrah Dahr (76:6). The
most appropriate place to drink wine is on a river bank. The wretched
wine of this world is drunk wherever and in whatever form those fond of
it are able to lay their hands on it; however, in the Hereafter, pure wine
will be drunk by the favoured ones of God and the etiquette of this
consumption has its own unique norms.
Our exegetes have not been able to determine the true connotation of the
particle ب. So either they have not discussed it or have erroneously
interpreted it. The relevant expression is generally translated as: “They
drink from it.” However, this translation is absolutely meaningless. If this
is understood to mean that they drink َ from this fountain, then this has
ْ ْ ُ ُ َ
already been clearly expressed in ﺗﺴﻨﻴﻢ
ٍ ِ  ِﻣﺰاﺟﻪ ِﻣﻦ. So why should it be
repeated in a very vague manner. It may be worth noting that in eloquent
Arabic, it is very customary for the particle  بto connote an adverb of
18. Pure sealed wine shall be given to them to drink; the seal will be of musk.
And it is for this thing that those who wish to strive, should strive with
enthusiasm.
19. And it will be mixed with tasnīm, a special spring on whose banks these
favoured ones shall sit and drink.
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place (zarf). In particular, in such instances, there is no other possibility
than to interpret it in this manner.
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20

َ ُ َ ْ َ َُ َ
ُ َ ُ َْ َ َ
ْ ﺎﻛﻧﻮا
ﻣﻦ ا ِ ﻳﻦ آﻣﻨﻮا
ِإن ا ِ ﻳﻦ أﺟﺮﻣﻮا
(٢٩) ﻳﻀﺤﻜﻮن
ِ

This is a portrayal of the reversal of situation which will take place
when the results of the deeds of the sinners and the righteous will be
declared. This verse depicts what poor Muslims had to go through in this
world at the hands of the conceited rich.
21

َ َُ َََ ْ
ُّ َ َ َ
ﺑﻬﻢ
(٣٠) ﻓﺘﻐﺎﻣﺰون
ِ ِ و ِذا ﻣﺮوا

This can refer both to the fact that when these believers passed by them
or when the arrogant leaders of the Quraysh passed by the Muslims, they
would wink at one another and thereby hurt them in this fashion. It is
evident that the hurt caused by the stare is much greater than the wound
inflicted by the sword and the spear. The stare is a special weapon of
humiliating and debasing people. Inshallāh I will discuss some aspects of
this in the tafsīr of Sūrah Humazah.
22

َ َُ َ ْ ْ َ َ َُ َ َ َ
َ
(٣١) ﻓﻜﻬﻦﻴ
ِ ِ أﻫﻠﻬﻢ اﻧﻘﻠﺒﻮا
ِ ِ و ِذا اﻧﻘﻠﺒﻮا ِإﻰﻟ

The implication is that when they return to their people after
misbehaving with the believers they return engrossed as if they had
achieved some great success. This is in fact a reference to their
meanness: instead of feeling ashamed on their misbehaviour, they would
boast before their household how they disgraced
others. In Sūrah
ََ
َْ َ َ َ َ ُ َََ َ َ
Qiyāmah, this aspect is mentioned thus: أﻫﻠﻪ
إﻰﻟ
ذﻫﺐ
ﻋﻢ
وﺗﻮ
ﻛﺬب
وﻟﻜﻦ
ِ
ِ
ِ
ِ
َ َ َ (he denied the truth and, turning his back, went to his
(٣٣-٣٢ :٧٥) ﻓﺘﻤﻄﻰ
kinsfolk elated with pride, (75:32-33)).
Here one should keep in mind a characteristic of the believers mentioned
in the Qur’ān: they would always spend their lives among their family in a
very cautious manner so that any attitude of theirs should not give a wrong
lesson to others. For this would lead both them and those influenced by
them in such a manner to doom in the Hereafter. On the contrary, when
these mischievous people which the verse mentions would go to their
family after harassing the believers, they would boastfully narrate their
pranks so that their next generation also is led to follow their evil ways.
20. Those who remained sinners used to laugh at those who believed.
21. And used to make gestures through furtive glances when they passed
them by.
22. And when they would return to their people, they would return engrossed.
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ُ َ ْ ُ ْ ََ َ َ
َ ُّ َ َ َ ُ َ
(٣٢) ﻫﺆﻻء ﻟﻀﺎﻟﻮن
رأوﻫﻢ ﻗﺎﻟﻮا ِإن
و ِذا
ِ

The arrogant leadership of the Quraysh would also try to make sure that
no one should display a positive attitude in any form towards the believers.
Therefore, whenever they would see them, they would try to convince
other people that these believers have totally gone astray because they are
the enemies of their ancestral religion and regard all others except
themselves as the fuel of Hell. It should be kept in mind that many people
were positively influenced by seeing the deep roots of the belief in the
Hereafter in the Muslims. The Quraysh tried to counter this by trying to
prove to such people that these Muslims are irreligious people who are
deep in error. At various places in this tafsīr, I have already alluded to the
arguments which they fabricated to support this scheme of theirs.
24

ُ ُْ ََ
َ ﻋﻠﻴﻬﻢ
َ
ْ ْ َ َ أرﺳﻠﻮا
(٣٣) ﺣﺎﻓﻈﻦﻴ
ِ وﻣﺎ
ِِ
ِ

Generally people have understood this verse to mean that these
disbelievers were not deputed as the guardians and teachers over
Muslims that they may regard them as a strayed lot and censure their
beliefs and deeds. In my opinion, this sentence is actually a part of the
words uttered by the disbelievers. The complete discourse will be
something like this: When they would see the Muslims, they would
remark that these Muslims are deviants from the straight path; they
regard their deeds [ie of the disbelievers] to be polytheistic and mere
disbelief although these Muslims have not been deputed as guardians
over them that they object to every deed of theirs and take upon
themselves to reform them [ie the disbelievers].”
25

ُ ْ ْ
َ ُ َ ْ َ
ُ َ ﻳﻦ
َ ْ َ ْ َﻓﺎ
َ ِ ﻮم ا
اﻟﻜﻔﺎر
آﻣﻨﻮا ِﻣﻦ
(٣٤) ﻳﻀﺤﻜﻮن
ِ

After a portrayal of the attitude adopted by the disbelievers, this verse
now mentions the reversal of fortunes which will take place on the Day
of Judgement. In this world, it was the disbelievers who would laugh at
the believers; but on that day, it would be the other way round. This
making fun by the believers would be in line with justice: when the
believers had communicated the truth to them to the extent that they
were left with no excuse to deny it and they still did not mend their ways
23. And when they would see them, they would say: Indeed, they are the
strayed ones.
24. They were not sent to be their guardians.
25. But today these believers will laugh at these disbelievers.
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and on the contrary regarded the believers to be criminals, then they are
only worthy of not being shown any sympathy.
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26

ََ
َ ُ ُ َ
َ َ ْ ﺒﻟ
(٣٥) ﻳﻨﻈﺮون
اﻷراﺋﻚ
ِ ِ

The implication of this verse is that just as the believers would be able
to observe the favours and blessings of God while merely being seated
on their thrones, they would also while sitting there be able to peep into
Hell to see what the disbelievers are passing through; in fact, they would
even be able to question them as is specified elsewhere in the Qur’ān.
27

َ ُ َ ْ َ ُ َ َ ُ ُ ْ َ ِّ ُ ْ َ
(٣٦) ﻓﻔﻌﻠﻮن
ﻫﻞ ﺛﻮب اﻟﻜﻔﺎر ﻣﺎ ﺎﻛﻧﻮا

After receiving all these favours, the believers would be asked the
question mentioned in this verse merely to receive confirmation from
them.
َ ََُْ ُ َ َ
The expression  ﻣﺎ ﺎﻛﻧﻮا ﻓﻔﻌﻠﻮنalso includes the misbehaviour of the
disbelievers mentioned earlier.
With these lines,
theْ tafsīr of this sūrah comes to its completion.
ْ َ ََ
ُ ْ َ َ (so gratitude be to God for his blessings and
َ ْ ﻓﻀﻠﻪ َو
ﷲ
ﻓﺎاﺤﻟﻤﺪ
إﺣﺴﺎﻧﻪ
ﺒﻟ
ِ
ِ
ِِ
ِ
ِ
ِ
favours).
Rahmānābād,
14th August 1979 AD,
20th Ramadān al-Mubārak, 1399 AH
__________

26. Reclining on thrones gazing around.
27. – Why! Have not the disbelievers been duly rewarded for what they did?

Sūrah Inshiqāq
Central Theme and Relationship with the Preceding Sūrah

There exists an obvious meaningful relationship between this sūrah and
the previous one: Sūrah Mutaffifīn. Just as the rejecters of reward and
punishment are warned in the previous sūrah, they are cautioned and
prodded in this sūrah too. It was stated in the previous sūrah that a day
will definitely come when the Almighty will divide people in separate
groups on the basis of their faith and deeds. Those who had remained
obedient to him and were pious would be blessed with an eternal kingdom;
on the other hand, those who remained defiant and disobedient to Him will
face eternal humiliation. This sūrah also mentions that people will be
divided into two groups: one of them will be handed over their accounts in
their right hands and they will receive eternal success and the other will be
handed over their accounts from behind into their left hands and they will
face everlasting disgrace.
Both sūrahs address the affluent and wealthy sections of the society
who were caught in the notion that there will be no day of reward and
punishment in the first place, and if it ever comes they will be recipients
of honour and status on that day just as they are blessed with them in this
world. They are told that man’s nature is not devoid of the awareness of
justice and the Almighty has not made this world without a purpose.
Therefore, it is essential that a day come in which the righteous are
sorted out from the wrongdoers. On that day, those who lead their lives
whilst ignoring this obvious reality will be doomed.
The basis of reasoning in the previous sūrah is human nature, as is
explained in its tafsīr, and, in this sūrah, this reasoning is based on
certain signs of the physical world.
Analysis of the Discourse

Following is the sequence adopted in the discourse:
Verses (1-5): A brief mention of the cataclysm that will take place in the
heavens and in the earth at the advent of the Day of Judgement and an
explanation of the fact that on that day neither the heavens will dare
disobey the Almighty nor the earth. Both will obey their Lord without any
hesitation whatsoever and this attitude is but befitting for them. When God
has created them, it is their obligation towards Him to obey Him.
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Verses (6-15): Man is rebuked that he is being relentlessly pulled to

encounter His Lord and meet his fate. On that day, people whose account
is given in their right hands will have an easy reckoning and will happily
meet their people. However, those who regarded this world to be their
real destination and led a life of indifference to their actual destination
will be in trouble. They will be handed down their accounts from behind.
At every step, they will be faced with doom and perdition.
Verses (16-21): Evidence is presented from some physical phenomena of
this world to show that everything in this world progresses gradually and
everything at all times is in the grasp of God. Man too is gradually moving
forward to meet his Lord and one day he will have to face Him. If he is not
accepting this verdict of the Qur’ān, then it is only his foolishness.
Verses (22-25): People who are adamant in rejecting the Qur’ān are
warned and those who have embraced faith and are doing righteous
deeds after affirming the warnings of the Qur’ān are given glad tidings.
Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ
ْ
ُ َْْ َ َ
ْ َََْ
ْ ُ َ َ ِّ َ ْ َ َ َ
ْ َ ُ َ
َ وأﻟﻘﺖ َﻣﺎ
ﻓﻴﻬﺎ
(٣) اﻷرض ُﻣﺪت
( و ِذا٢) وﺣﻘﺖ
وأذﻧﺖ ِﻟﺮﺑﻬﺎ
ِإذا
ِ
ِ (١) اﻟﺴﻤﺎء اﻧﺸﻘﺖ
َ ُ َ ً ْ َ َ ِّ َ َ ٌ َ َ ُ َ ْ َ ُّ َ َ
ْ ََ
ْ ُ َ َ ِّ َ ْ َ َ َ
ﻓﻤﻼﻗﻴﻪ
ﺎﻛدح ِإﻰﻟ رﺑﻚ ﻛﺪﺣﺎ
ﻳﺎﻛﻓﻬﺎ
(
٥
)
وﺣﻘﺖ
وأذﻧﺖ ِﻟﺮﺑﻬﺎ
ِ اﻹﻧﺴﺎن ِإﻧﻚ
ِ (٤) َوﺨﺗﻠﺖ
ِ ِ
ِ
ََ
َْ َ َ
َْ َ ُ َ ََ
َ ُ َ َ َ ُ ﻣﻦ
ُ َ َ ُ ﻓﺴﻮف
ْ َ ﻓﺄﻣﺎ
ً َ ﺤﻳﺎﺳﺐ
ً َ ﺣﺴﺎﺑﺎ
(٦)
أﻫﻠﻪ
(٨) ﻳﺴﺮﻴا
(٧) ﻧﻴﻤﻴﻨﻪ
ِ ِ ِ ِ أوﻲﺗ ِﻛﺘﺎﺑﻪ
ِ ِ وﻳﻨﻘﻠﺐ ِإﻰﻟ
ِ
ِ
ِ
َِ
ُ
َْ َ َ
َ ْ ََ
ْ َ َ َ َ َُ َ َ
ُ ْ َ ﻓﺴﻮف
ْ َ َ (٩) ﻣﺮﺴورا
ً ُ ﻳﺪﻋﻮ ُﻋ
ً ُ ْ َ
ً َ وﻳﺼﻰﻠ
ﺳﻌﺮﻴا
(١١) ﺒﻮرا
(١٠) ِﻇﻬﺮه
ِ
ِ وأﻣﺎ ﻣﻦ
ِ َ أوﻲﺗ ِﻛﺘﺎﺑﻪ وراء
َ
ْ
َ َ ُ َ
َ َ ُ
َ ُ
ْ َ أن
َ ُ َ ﻟﻦ
ً ُ ْ َ ْ َ ﺎﻛن ﻲﻓ
ً َ ﺎﻛن ﺑﻪ
(١٥) ﺑﺼﺮﻴا
( َﺑﻰﻠ ِإن رﺑﻪ١٤) ﺤﻳﻮر
إﻧﻪ ﻇﻦ
( ِإﻧﻪ١٢)
ِِ
ِ ِِ
ِ
ِ (١٣) أﻫﻠﻪ ﻣﺮﺴورا
ْ
ََ
َ
َ
َ َ َ َ
َ
ًَ َ ُ َْ
ْ َ
َ َ واﻟﻠﻴﻞ
ْ َ ﻃﺒﻘﺎ
َ َ َ وﻣﺎ
َ َ إذا
ُ ْ ُ ﻓﻼ
وﺳﻖ
(
١٦
)
ﺑﺎﻟﺸﻔﻖ
أﻗﺴﻢ
(
١٧
)
ﻗﻦ
( ﻟﺮﺘﻛﻦﺒ١٨) اﺗﺴﻖ
ِ
ِ واﻟﻘﻤﺮ
ِ
ِ
ِ
ِ
َْ
َ ُ ُ َْ َ ُ ْ ُْ ْ َْ َ َ ُ َ َ
َ ُ ْ ُ َ ْ َُ َ َ
َ َ
َﺑﻞ ا ِ ﻳﻦ
(٢١) ﻋﻠﻴﻬﻢ اﻟﻘﺮآن ﻻ ﻳﺴﺠﺪون
ﻗﺮئ
( و ِذا٢٠) ﻳﺆﻣﻨﻮن
ِ ( ﻓﻤﺎ ﻟﻬﻢ ﻻ١٩) ﻃﺒﻖ
ِ
ٍ
ِ
َ َ ْ ُ ْ ِّ َ َ
َ ُ ُ َ َُْ َ ُ َ
َ ُ ِّ َ ُ ُ َ َ
َ ِ ( إﻻ ا٢٤) ﺑﻌﺬاب أَ ِ ﻢ
ﻓﺒﺮﺸﻫﻢ
(
٢٣
)
ﻳﻮﻋﻮن
( واﷲ أﻋﻠﻢ ِﺑﻤﺎ٢٢) ﻳﻜﺬﺑﻮن
ﻛﻔﺮوا
ﻳﻦ
ٍ ٍ
ِ
ِ
َ
ُ َ َ َُ
ُ ْ َ ﻟﺮﻴ
ْ ُ َ اﻟﺼﺎﺤﻟﺎت
ُ ْ َ أﺟﺮ
ٌ ْ ﻟﻬﻢ
وﻋﻤﻠﻮا
(٢٥) ﻣﻤﻨﻮن
ِ َِ
ِ آﻣﻨﻮا
ٍ

In the name of Allah, the Most Gracious, the Ever Merciful.
When the sky is rent asunder and obeys its Lord’s command and this
only is befitting for it. And when the earth is stretched out and casts out
all things within it and becomes empty and obeys its Lord and this is
what it should do. (1-5)
O Man! You also are being dragged relentlessly towards your Lord and
are going to meet Him. Then he whose record is given to him in his right
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hand will receive an easy reckoning, and he will go back to his people
rejoicing. As for he whose record is handed out to him from behind his
back, he will call for death and shall enter Hell. He remained engrossed
among his kinfolk. He thought that he would never have to return. Yes,
why not? His Lord was fully watching over him. (6-15)
Therefore, this is not so. I swear by the glow of the sunset, and the night
and the objects it envelops, and the moon when it grows full that you shall
certainly ascend gradually. (16-19)
So what has come over them that they are not professing faith, and
when the Qur’ān is recited before them they do not fall down in
prostration! In fact, those who have disbelieved are denying; and Allah
knows full well what they are accumulating. So give them glad tidings of
a painful torment. For those, however, who accepted faith and did
righteous deeds there is eternal reward. (20-25)
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َ
ْ ُ َ َ ِّ َ ْ َ َ َ
ْ َ ُ َ
(٢) وﺣﻘﺖ
وأذﻧﺖ ِﻟﺮﺑﻬﺎ
ِإذا
ِ (١) اﻟﺴﻤﺎء اﻧﺸﻘﺖ

Explanation
1

The new world which will be created after the Day of Judgement will
have new physical laws; the existing world of these heavens and the earth
will be annihilated before this happens, as is alluded to in the Qur’ān.2
َ
َ
ْ َ ُ َ
The words اﻟﺴﻤﺎء اﻧﺸﻘﺖ
 ِإذاconvey the same meanings as the words ِإذا
ْ َ َ َ ُ َ
اﻧﻔﻄﺮت
( اﻟﺴﻤﺎء٨٢:١) of Sūrah Infitār. Today it is not possible to estimate
the nature of this greatest turmoil that will take place in his universe. The
Qur’ān has mentioned this upheaval to alarm those foolish and naïve
people who were very proud of their fortresses and palaces. They were
not being able to comprehend how such strong structures would be
dented. They are informed that the very heavens and the earth in which
they have built their palaces, edifices, fortresses and castles would be
destroyed what to speak of these structures
themselves.
َ َََْ
َ َ َُ
ْ ُ َ َ ِّ َ ْ َ َ َ
In the expression أذﻧﺖ ِﻟﺮﺑﻬﺎ وﺣﻘﺖ
mean ُ ( ِإﺳﺘﻤﻊhe
ِ  وthe words أذن
ِ
accepted what َ he said; he obeyed his directive).
َ
The words ُ  ﺣﻖmean that it is essential for it to do this; it is befitting
for it to carry out this task.
1. When the sky is rent asunder and obeys its Lord’s command and this only
is befitting for it.
2. Reference is to the following verse:

ُ َْ ُ َُ ََْ
ُ َ َ َ اﻷرض
ْ َ ﻟﺮﻴ
َ ْ َ اﻷرض
(٤٨:١٤) واﻟﺴﻤﺎوات
ﻳﻮم ﻳﺒﺪل
ِ

Keep in mind the day when the earth is changed into a different earth and
the heavens also. (14:48)
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The implication is that people should come out of their ignorant
attitude of regarding the heavens and the earth as invincible. On that day,
they will be reduced to pieces at the behest of their Lord. They will be
asked by their God and they will obey Him without any hesitation
ْ ُ
whatsoever. The words  َوﺣﻘﺖmean that it is essential for it to do so.
When the Almighty has created it, how is it becoming for the sky to
disobey its Creator.
These sentences are meant to admonish and instruct these conceited
elements who were ready to engage in a heated discussion on every
point. They are warned instantaneously that the sky will be shattered to
pieces at the behest of its Lord and this is truly befitting of it; the naïve
who are only a trivial speck below this sky should contemplate how the
attitude they have adopted can be regarded as correct: they have the false
notion that no one would be able to displace them from their places when
they would get up to fight God.
Sūrah Inshiqāq

3

ْ ُ ُ َْْ َ َ
ْ ُ َ َ ِّ َ ْ َ َ َ
ْ ََ َ َ َ ْ َََْ
(٥) وﺣﻘﺖ
وأذﻧﺖ ِﻟﺮﺑﻬﺎ
(
٤
)
وﺨﺗﻠﺖ
ﻓﻴﻬﺎ
ﻣﺎ
وأﻟﻘﺖ
(
٣
)
ﻣﺪت
و ِذا اﻷرض
ِ
ِ

After the skies, a mention is now made of what will happen to the
earth. The implication is that whilst today in this world this earth is
uneven; it has many peaks and valleys, highlands and lowlands, seas and
mountains and there are several things which are hidden in its crests and
troughs and folds; however, on that day, this earth will be stretched out
like a sheet of cloth and it will expel whatever is hidden in its folds; this
reference is specially to raising of the dead, but the style adopted is
general. It includes everything that is buried in it including the treasures
of the affluent who areَ specially addressed
in this sūrah.
ْ َ
َ
َ ْ ََْ
The expression ( َوأﻟﻘﺖ ﻣﺎ ِﻓﻴﻬﺎ َوﺨﺗﻠﺖand casts out all things within her
and becomes empty) also gives the impression that the earth is burdened
with all these things just as a pregnant lady is burdened with the child
she is carrying. Consequently, it will feel the same relief in shedding its
burden as is felt by a pregnant
lady once she has given birth.
ْ ُ َ َ ِّ َ ْ َ َ َ
The verse وأذﻧﺖ ِﻟﺮﺑﻬﺎ وﺣﻘﺖ
ِ (and obeys its Lord and this is what it
should do) has already been explained above. It shows that both the sky
and the earth will obey their Lord on that day and it is only befitting for
them to do so. They will show obedience out of their own free will. At
another place in the Qur’ān, this
obedience
of the sky
and earth is
ًَْ َْ ًْ َ َ ْ
ْ َ ْ ََ َ َ َ
َ
َ َ ْ َ َ َ َ َ ﻛﺮﻫﺎ
mentioned thus: (١١:٤١) ﻃﺎﺋﻌﻦﻴ
اﺋﺘﻴﺎ ﻃﻮﺨ أو
ِ ِ َ ( ﻓﻘﺎل ﻟﻬﺎHe
ِ ِ ﻗﺎﺤﻛﺎ أﺗﻴﻨﺎ
ِ ِ وﻟﻸرض
said to the sky and to the earth: “Come forward both, willingly or
3. And when the earth is stretched out and casts out all things within her and
becomes empty and obeys its Lord and this is what it should do.
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unwillingly.” They replied: “We are here willingly.” (41:11))
4
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َ ُ َ ً ْ َ َ ِّ َ َ ٌ َ َ ُ َ ْ َ ُّ َ َ
(٦) ﻓﻤﻼﻗﻴﻪ
ﺎﻛدح ِإﻰﻟ رﺑﻚ ﻛﺪﺣﺎ
ِ اﻹﻧﺴﺎن ِإﻧﻚ
ِ ِ
ِ ﻳﺎﻛﻓﻬﺎ

Although the address of this sūrah is general, however, it is
specifically directed at the conceited people who were deeply engrossed
in this world and oblivious of the Hereafter. Whether they are aware of it
or not, they are being inexorably pulled towards their Lord and one day
they will be going to face Him.
The devotees and disciples of this world, being inebriated with their
worldly successes, always tend to forget their real destination. Triumph
after triumph and success after success engages and absorbs them so
much that they are not able to reflect on anything outside this sphere. So
occupied are they in their dash to go one after another achievement that
they do not even get the time to reflect on what their real destination is.
They regard some accomplishment of this world to be their final
destination whereas the final destination is the Hereafter. Bound by the
law of God, everyone is very helplessly moving towards it. If this aspect
of life had also caught their attention, they would never have deviated
from the right path; they would have in fact clearly seen that they are
progressing towards accountability with a speed much greater than the
one with which they
are moving to their coveted worldly goals,
ْ َ
The word  ﻛﺪحmeans “to make an effort in something with great
labour.” It very subtly conveys the fact that from the very day a person is
born he starts his journey to his final destination set by God: death. This
journey continues without any break. Whether the climate is harsh or easy,
whether a person is sick or healthy and whether the circumstances are
tough or smooth, this journey continues inexorably. Various phases from
birth to death like childhood, youth, middle age and old age are
encountered but this cycle never stops for a second. So tightly is man in
the grip of the law of providence that even if he does not want to traverse
this terrain he cannot resist it. The rich and the poor, the noble and the
lowly, the ruler and the ruled and the pious and the impious are equally
helpless before it.َ
ُ َ refers to the purpose of this journey. Man will not be
The word ِﻓﻤﻼﻗﻴﻪ
ِ
allowed to go unaccountable in this world; hence it is essential that all
people move inexorably to meet their Lord. The purpose of this meeting is
obviously to hold them accountable for their deeds, which was the very
objective for which this world had been created. Consequently, the
4. O Man! You also are being dragged relentlessly towards your Lord and are
going to meet Him.
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succeeding verses bring up the details.
5

ََ
َ ُ َ َ َ ُ ﻣﻦ
ُ َ َ ُ ﻓﺴﻮ َف
ْ َ ﻓﺄﻣﺎ
ْ َ َ (٧) ﻧﻴﻤﻴﻨﻪ
ً َ ﺤﻳﺎﺳﺐ
ً َ ﺣﺴﺎﺑﺎ
(٨) ﻳﺴﺮﻴا
ِ ِ ِ ِ أوﻲﺗ ِﻛﺘﺎﺑﻪ
ِ
ِ
ِ

These verses elaborate on what is discussed earlier. The implication is
that handing over their account to them in their right hand would be
guarantee enough for making them entitled to salvation. Their good
deeds outnumber their evil ones and they are worthy of forgiveness. It is
evident from this that they too should be called to account; however,
their good deeds will carry more weight and therefore their minor
blemishes will be ignored. On the other hand, those whose evil deeds
will carry more weight will be held accountable for each and every deed
of theirs and will have to bear their punishment.
6

َْ َ ُ َ ََ
ً ُ ْ َ أﻫﻠﻪ
(٩) ﻣﺮﺴورا
ِ ِ وﻳﻨﻘﻠﺐ ِإﻰﻟ
ِ

This verse comprehensively states their reward. There are a number of
self-obvious things which are encompassed in this style:
– The Almighty will unite them in Paradise with the believers among
their families even though these family members may not deserve the
high status these people had become worthy of. This will be done so that
all members of the family are able to enjoy the pleasures of Paradise by
living at the same place. It has already being explained in the twenty first
verse of Sūrah Tūr that for this union the Almighty will not lessen their
status; He will in fact upgrade the status of their family.
– Such people had not spent their lives with their family while
remaining indifferent to their fate in the Hereafter; they always were
more concerned about that their family achieving success in the
Hereafter than in this world. In the previous sūrah, the attitude of people
who were indifferent to the Hereafter is depicted by saying that when
they would be with their family, they would be very happy and would
contend that these blessings
of life will always remain with them. The
َ ْ َُ َ ُ ْ َ َ ْ َُ َ َ َ
َ
أﻫﻠﻬﻢ اﻧﻘﻠﺒﻮا
words are: (٣١:٨٣) ﻓﻜﻬﻦﻴ
ِِ
ِ ِ ( و ِذا اﻧﻘﻠﺒﻮا ِإﻰﻟWhen they return to
their own folk they return rejoicing, (83:31)). On the other hand, when
people who believed in the Hereafter would be happy at being united
with their family are stated in the
following verse ofَ Sūrah ُ Tūr ُ to
َُْ
ْ ُ َ ْ
َ
َ َ َ َ ََْ َ ُ
َ َ ﻣﺸﻔﻘﻦﻴ
َ
express these sentiments : ووﻗﺎﻧﺎ
ﻋﻠﻴﻨﺎ
ﷲ
ا
ﻓﻤﻦ
أﻫﻠﻨﺎ
ﻲﻓ
ﻗﺒﻞ
ﻛﻨﺎ
إﻧﺎ
ﻗﺎﻟﻮا
ِ
ِ
ِ
ِ
ِ
َ َ َ (They will say: “We were fearful of [the fate of]
(٢٧-٢٦ :٥٦) اﻟﺴﻤﻮم
ﻋﺬاب
ِ ُ
our family. So God has been gracious to us; He has preserved us from
5. Then he whose record is given to him in his right hand will receive an easy
reckoning.
6. And he will go back to his people rejoicing.
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the fiery scourge, (52:26-27)).
– The real requirement of the love a person has for his family is that he
should be concerned for their well-being in the Hereafter and also make
them show concern on this issue. It is this concern which will afford him
the real bliss of being united to them and of their love. If he loved his
family such that both remained indifferent to the Hereafter, then this love
will ultimately doom both of them and instead of rejoicing in the
Hereafter both will curse one another.
7

ْ َ َ َ َ َُ َ َ ُ ْ َ ََ
(١٠) ِﻇﻬﺮه
ِ وأﻣﺎ ﻣﻦ
ِ أوﻲﺗ ِﻛﺘﺎﺑﻪ وراء

This verse depicts the fate of the people who led their lives while being
indifferent to the Hereafter. Their account will be handed to them in their
left hands from behind their backs. Although there is no mention of the
fact that their account will be handed over to them in their left hands, yet
there is a strong contextual indication to this. It is mentioned earlier that
the first group will be handed over their accounts in their right hands so
that the good fortune which will befall them is evident from this.8
Moreover, in Sūrah Hāqqah, it is explicitly mentioned that their ُ account
ََ
ُ َ َ أوﻲﺗ
َ ﻛﺘﺎﺑﻪ
ْ َ وأﻣﺎ
َ ْ ﻣﻦ
will be handed ُ over
to
them
in
their
left
hands:
ﺑﺸﻤﺎ
ِ
ِ
ِ
ِ
ِ
ِ
ُْ ََُ
َ َ ْ ْ َ َ ْ َ ﻓﻴﻘﻮل َﻳﺎ
(And he who is given his record in his left
(٢٥ :٦٩) ﻛﺘﺎﻧﻴﻪ
ِ ِ ﺘﻲﻨ ﻟﻢ أوت
ِ
hand would say: “Would that I had not been given my record. (69:25))
If this verse is understood in the light of Sūrah Hāqqah, then it
becomes evident that this group will face two humiliations at the same
time. Firstly, their record will be handed over to them in their left hands.
Secondly, instead of being given this record from in front, they will be
handed it over from their backs. Further deliberation shows that like
criminals their hands will be tied behind their backs.
9

َْ َ َ
َ ْ ََ
َْ َ َ ُ
ُ ْ َ ﻓﺴﻮف
ً ُ ُ ﻳﺪﻋﻮ
ً ُ ْ َ أﻫﻠﻪ
ً َ وﻳﺼﻰﻠ
(١٣) ﻣﺮﺴورا
(١١) ﻋﺒﻮرا
ِ ِ ( ِإﻧﻪ ﺎﻛن ِﻲﻓ١٢) ﺳﻌﺮﻴا
ِ

Earlier on it is mentioned that the believers will happily return to their
kinfolk. In exact contrast, it is now mentioned that the other group will call
for their own death and destruction. The implication is that when they
enter Hell, the only option they will see before them to evade its torment
will be that death should destroy them. Alas! death too would not be there
to alleviate their misery.
7. As for he whose record is handed out to him from behind his back.
8. There seems to be a mistake by the author wherein he has mentioned the
people of the left hand instead of those of the right hand.
9. He will call for death and shall enter Hell. He remained engrossed among
his kinfolk.
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ُ ْ

Now, the sequence of verses should have been such that the words َﻳﺪﻋﻮ
َ ْ َ
ً ُ ُ (he will call for death) should have come after ﺳﻌﺮﻴا
ً َ ﻳﺼﻰﻠ
ﻋﺒﻮرا
(he shall
ِ
enter the blazing fire of Hell); however, to make the discourse more
forceful, the effect has been placed before the cause so that the good
fortune of the first group and the misfortune of the second be mentioned
in exact contrast.
The verse depicts that this group will be deprived of the delight of being
united with their kinfolk because whatever pleasure they could derive
from them they already did in the previous world. When in the previous
world they were neither concerned for their own fate nor that of their
kinfolk, how can they be entitled in the Hereafter to enjoy their company.
It is essential that a person has made the requisite sacrifice if he is to
benefit from any favour in the Hereafter.
10

َْ َ ُ
ْ َ أن
َ ُ َ ﻟﻦ
(١٤) ﺤﻳﻮر
ِإﻧﻪ ﻇﻦ

The implication is that they thought that after their death they would
not be raised to life again nor return to anyone. When this was so, why
should they have ruined the bliss of their worldly life. Whatever pleasure
they could derive from worldly resources, they did; they neither were
concerned of their fate in the Hereafter nor will they receive any share
when they rise there.
11

َ
َ َ ُ َ
ً َ ﺎﻛن ﺑﻪ
(١٥) ﺑﺼﺮﻴا
َﺑﻰﻠ ِإن رﺑﻪ
ِ ِِ

This is an immediate comment of rejection on their notion expressed
above. The fact of the matter is that their Lord is watching over them;
when this is a fact, then how is it even thinkable that He will not call
them to His presence? This would have been against His power, wisdom,
justice and mercy. At various places in the Qur’ān, this watching over by
the Almighty of His creatures has been presented as an argument in
favour of the Day of Judgement.

ََ
َ َ َْ َ
َ
ًَ َ ُ َ ََْ
ْ َ
َ َ واﻟﻠﻴﻞ
ْ َ ﻃﺒﻘﺎ
َ َ َ وﻣﺎ
َ َ إذا
ُ ْ ُ ﻓﻼ
وﺳﻖ
(
١٦
)
ﺑﺎﻟﺸﻔﻖ
أﻗﺴﻢ
ﻘﻤﺮ
واﻟ
(
١٧
)
ﻗﻦ
( ﻟﺮﺘﻛﻦﺒ١٨) اﺗﺴﻖ
ِ ِ
ِ ِ
ِ
ِ
َ َ
12
(١٩) ﻃﺒﻖ
ٍ

Here, at the end, three things mentioned in the form of oaths are

10. He thought that he would never have to return.
11. Yes, why not? His Lord was fully watching over him.
12. Therefore, this is not so. I swear by the glow of the sunset, and the night
and the objects it envelops, and the moon when it grows full that you shall
certainly ascend gradually.
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presented as evidence to substantiate the premise mentioned earlier in
verse six: “O man! You also are being dragged relentlessly towards your Lord
and are going to meet Him.” The muqsam ‘alayh of these oaths is verse
nineteen: you shall certainly ascend gradually. This, in other words,
means that it is certain for every person to meet his Lord; however, this
will be done gradually. The reason for this is that in this universe, it is
the unalterable practice of God that everything here reaches its
culmination in a gradual manner.
While keeping in view this summary, let us analyze the individual
parts of the discourse. ُ َ
َ
ُ ْ  َﻓﻼthe particle of negation  َﻻis mentioned in
In the verse ﺑﺎﻟﺸﻔﻖ
ِ
ِ أﻗﺴﻢ
ِ
َ
muchْ the sameُ way as it is in the first verse of Sūrah Qiyāmah (١ :٧٥) ﻻ
ْ
َ َ
ُ
اﻟﻘﻴﺎﻣﺔ
ِ ْ َ ِ أﻗﺴﻢ
ِ ِ ﻧﻴﻮم
ِ as well as in many other oaths. I have explained many a
time that this particle is neither superfluous nor is it meant to refute the
oath; it is in fact meant to refute in advance a false claim of the addresses
which is intended to be negated by the oath itself. The efficacy in this
style is that the speaker does not even wait to refute the false claim of his
addressees by first presenting an argument and then refuting it; he, on the
contrary, begins his speech with a refutation. This is a very natural style
and is found in all well-known languages of the world.
First an oath is sworn by the glow of the sunset and then by the night
and what it envelops. It is this reddish glow which becomes a prelude to
the night. As long as it stays, evening remains. It then gradually fades
away and night envelops the world.
َ َ َ ( َو َﻣﺎand the objects it envelops), an oath is sworn
In the expression وﺳﻖ
by things which the night envelops. Lexicographers explain it by saying:
َ
َ َ َ  َﻣﺎie things which the night gathers in it.13 Generally, our
ﻤﺟﻊ َو َﻣﺎ ﺿﻢ
exegetes have regarded this to refer to animals because they take refuge
in the night for taking rest; some others have regarded it to refer to
rivers, mountains and trees since the night enshrouds them. The question
arises however of the relationship of these things with the muqsam
‘alayh because oaths are sworn to substantiate what is mentioned as the
muqsam ‘alayh. For this reason, to me this refers to the stars which
appear at night and which embellish the night. In the first place, stars are
َ َ is a
َ َ َ وﻣﺎ
specifically related to nightfall and as such the expression وﺳﻖ
very apt description of them. Secondly, the Qur’ān, at various places, has
presented their appearing and setting, coming and going, kneeling and
prostrating to bear evidence to the fact that they are in subjugation to the
Almighty: they appear at His behest, then they gradually rise on a
prescribed path and then gradually start to disappear until they turn
Sūrah Inshiqāq
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towards their Creator. It is at the command of this Creator that they
appear. In other words, in them is a clearَ evidence
of the tremendous
ْ َ ِّ َ َ ٌ َ َ ُ َ ْ َ ُّ َ َ
ً
grasp of the law of God mentioned in: ﺎﻛدح ِإﻰﻟ رﺑﻚ ﻛﺪﺣﺎ
ِ اﻹﻧﺴﺎن ِإﻧﻚ
ِ ﻳﺎﻛﻓﻬﺎ
(O Man! You also َ are being
dragged
relentlessly
towards
your
Lord).
َ َ ْ َ (and the moon when it grows full) is a mention
َ َ واﻟﻘﻤﺮ إذا
The verse اﺗﺴﻖ
ِ ِ
َ َ encompass the stars
َ َ َ وﻣﺎ
of the specific after the general. The words وﺳﻖ
and all heavenly bodies whether moving or stationary. Here, in this verse,
one specific heavenly body – the moon is selected as their outstanding
representative and its waxing and waning is emphatically presented for a
certain reason. As per this reason, no other thing highlights what is stated
in verses six and nineteen14 to the extent the moon does. Consequently, in
Sūrah Yāsīn, the Qur’ānْ has specifically
underscored
aspect of the
ْ َ َ َ
َ َ َ ُ َ ْ َ this
َ
َْ َ
َ
ُ
ُ
َ
ْ
َ
ﺎﻛﻟﻌﺮﺟﻮن
ﻣﻨﺎزل ﺣ ﺨد
moon thus: (٣٩:٣٦) اﻟﻘﺪﻳﻢ
( واﻟﻘﻤﺮ ﻗﺪرﻧﺎهWe have
ِ ِ
ِ
ِ
ordained phases for the moon, passing through which it ultimately appears
like a withered twig of aَ date-palm. (36:39))
َ َ  إذاmeans when the moon grows into a full moon.
The expression اﺗﺴﻖ
ِ
Attention is focused on its gradual progress; it does not dare deviate from
its prescribed cycle and once it reaches its zenith, it does not have the
authority to remain there. It has to once again gradually begin its
downward journey and it cannot escapeَ doing
so.
َ ًَ َ ُ ََْ
َ
ْ
َ
The expression ﻃﺒﻖ
( ﻟﺮﺘﻛﻦﺒ ﻃﺒﻘﺎ ﻗﻦyou shall certainly ascend
ٍ
gradually) is the muqsam ‘alayh of these oaths. The implication is that
just as all these things are governed by a divine law and travelling
towards God, similarly man too after passing through various phases is
moving inescapably towards the Almighty. It is neither possible that he
remains where he is nor possible that he goes to some other destination.
His journey may be gradual – a practice of God found in all phenomena
of nature – but he is sure to reach this destination. It is thus only befitting
for him to not make haste nor deny the Hereafter on the basis that he was
not given a glimpse of it at his demand.
Sūrah Inshiqāq

15

َ ُ ْ ُ َ ْ َُ َ َ
(٢٠) ﻳﺆﻣﻨﻮن
ِ ﻓﻤﺎ ﻟﻬﻢ ﻻ

This is an expression of wonder at their state: They must have really
lost their senses if after all these blatant signs they are not professing
faith in the Hereafter and in reward and punishment.
َ ُ َ ً ْ َ َ ِّ

َ ٌ َ َ

ُ

ْ

َ ُّ َ

َ
َ
14. Verse six reads: ﻓﻤﻼﻗﻴﻪ
ﺎﻛدح ِإﻰﻟ َرﺑﻚ ﻛﺪﺣﺎ
ِ اﻹﻧﺴﺎن ِإﻧﻚ
ِ ِ
ِ ( ﻳﺎﻛﻓﻬﺎO Man! You
also are being dragged ً relentlessly
towards your Lord and are going). Verse
ُ َ ْ َ َ (you shall certainly ascend gradually).
َ َ ﻗﻦ
َ َ ﻟﺮﺘﻛﻦﺒ
ْ َ ﻃﺒﻘﺎ
nineteen reads: ﻃﺒﻖ
ٍ
15. So what has come over them that they are not professing faith?

Sūrah Inshiqāq

َ ُ ُ َْ َ ُ ْ ُْ ْ َْ َ َ ُ َ َ
16
(٢١) ﻳﺴﺠﺪون
ﻋﻠﻴﻬﻢ اﻟﻘﺮآن ﻻ
ﻗﺮئ
ِ
ِ و ِذا
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The implication of this verse is that when the Qur’ān is informing them
of this great fact, it was only befitting for them to have fallen down in
prostration before the Almighty whenever it would be recited to them.
This would have reflected their gratitude of acknowledging the greatness
of the Qur’ān and of the great news it was giving them; on the contrary,
their attitude is the direct opposite: they are arrogantly denying it.
Here worth considering the fact is a tradition of the Arabs and the
Egyptians: when they wanted to acknowledge the greatness and veracity
of someone’s discourse, they would bow down in prostration as soon as
they would observe it or listen to it. The magicians whom the Pharaoh
had gathered to contest Moses (sws) had acknowledged the veracity of
his message and the grandness of his miracles in a similar manner.
Famous contemporary poets of the Prophet’s times in Arabia while
acknowledging a couplet of the eminent Arab poet Labīd bowed down in
prostration before him and it was on this basis that his poetical
composition was hung in the Baytullāh and that he came to be regarded
as the “king of poets” of those times. Obviously, the Qur’ān is way
ahead in its veracity and literary efficacy than all these things; however,
people who were unaware of its value and worth, instead of prostrating
before it, showed arrogance and made fun of it.
17

ْ
َ ُ ِّ َ ُ ُ َ َ َ
(۲۲) ﻳﻜﺬﺑﻮن
َﺑﻞ ا ِ ﻳﻦ ﻛﻔﺮوا

This is a portrayal of the practical state of affairs: the disbelievers were
rejecting the Qur’ān what to speak of prostrating before it. They contended
that it has been fabricated by the person who is presenting it and he in fact
wants to overawe them by intimidating them about the Hereafter.
18

َ ُ ُ َ َُْ َ ُ َ
(۲۳) ﻳﻮﻋﻮن
واﷲ أﻋﻠﻢ ِﺑﻤﺎ

The implication is that the Almighty knows fully well the pebbles they
are accumulating after rejecting this pearl. The immediate gains of this
world have led them to this attitude; alas! the reality of whatever they are
accumulating is not known to them; only the Almighty is aware of it. It
is only on the day when what they have accumulated will come before
them that they will realize what they threw away and what they gathered.
16. And when the Qur’ān is recited before them they do not fall down in
prostration!
17. In fact, those who have disbelieved are denying!
18. And Allah knows full well what they are accumulating.
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َ ُ َ
The generality found in the words  ِﺑﻤﺎ ُﻳﻮﻋﻮنincludes the wealth they have

gathered as well as their deeds and the consequences of these deeds
which will necessarily come before them; however, their real awareness
will come to them in the Hereafter and not in this world.
19

َ َ َ ْ ُ ْ ِّ َ َ
ُ َ َ َُ َ
ُ ْ َ ﻟﺮﻴ
ْ ُ َ اﻟﺼﺎﺤﻟﺎت
ُ ْ َ أﺟﺮ
ٌ ْ َ ﻟﻬﻢ
َ
وﻋﻤﻠﻮا
آﻣﻨﻮا
ﻳﻦ
ا
إﻻ
(
۲۴
)
ﻢ
(۲۵) ﻣﻤﻨﻮن
ِ
ِ
ِ
ِ
ِ
ٍ ﺑﻌﺬاب أ
ٍ
ِ
ٍ
ِ ﻓﺒﺮﺸﻫﻢ

The implication is that if these people, being caught in the love of this
world, do not have the courage to adopt the path prescribed to them by
the Qur’ān, then the Prophet (sws) should give them glad tidings of a
painful doom – a fate they deserve because of their misdeeds.
In other words, if they are not ready to hear the good news of salvation,
then the Prophet (sws) should announce to them the good news of
torment. Only those people will be saved from this torment who profess
faith and do righteous deeds – the very message towards which the
Qur’ān is calling them. For such people indeed, there shall be eternal
reward.
With the grace of God, this brings us to the end of this sūrah’s tafsīr.
( اﻟﺴﻲﻌ ﻣﻲﻨ و اﻹﺗﻤﺎم ﻣﻦ اﷲ و ﺑﻴﺪه اﻟﻔﻀﻞ ﻠﻛﻪ و ﻫﻮ ﺒﻟ ﻞﻛ ﺷﻴﺊ ﻗﺪﻳﺮI can only
strive [for a task] and it is up to the Almighty to bring [it] to completion
and all blessings are in His hands and He has power over all things).
Rahmānabād
10th September 1979 AD
17th Shawwāl 1399 AH
______________

19. So give them glad tidings of a painful torment. For those, however, who
accepted faith and did righteous deeds there is eternal reward.

Sūrah Burūj
Period of Revelation and Subject Matter

This sūrah was revealed at the time when the disbelievers of the
Quraysh began persecuting people who were embracing Islam. They
were angry at people giving up their ancestral religion and accepting a
new one. In this sūrah, the Quraysh are warned that if they do not give
up their persecution and oppression they will soon be seized by the
Almighty and will never be released from His grasp. Simultaneously, the
oppressed Muslims are assured that they should not get intimidated by
this wave of coercion and tyranny let loose by the Quraysh; they should
remain steadfast on this new religion. However tough the circumstances
may be, they should remember that the God in whom they have
professed faith is all-powerful and no one can stop Him from
implementing His will. At the end, the disbelievers are warned that they
should not regard this Qur’ān which is informing them of this danger to
be something of the nature of magic and sorcery or poetry and
soothsaying; it is, in fact, revealed by the Almighty and its origin is the
guarded tablet (lawh-i mahfūz). Each and every word of it will come
true.
Analysis of the Discourse

Following is the sequence of the discourse of the sūrah:
Verses (1-4): Oaths are sworn by the sky consisting of forts and by the
Day of Judgement that the Day of Judgement is bound to come and there
is eternal doom for people who will be thrown in the pits of Hell.
Verses (5-11): Believers who were oppressed because they had professed
faith in the God of the heavens and earth are promised help and given
glad tidings of Paradise on the condition that they remain steadfast on
their faith. At the same time, people who have oppressed these Muslims
are threatened with torment. They are the ones who were not even
moved to repent from these acts of coercion.
Verses (12-16): A mention in the light of God’s attributes of majesty and
grandeur of the all-embracing nature of His punishment and of the extent
of His mercy and forgiveness for those who repent from this crime.
Verses (17-18): A reference to the tyranny and oppression of some
nations of the past who had persecuted believers in the way similar to

234
what the Quraysh were doing now and because of which they were
punished by the Almighty.
Verses (19-22): Sorrow is expressed at the misfortune of the Quraysh as
per which they were persisting to deny the warnings of the Qur’ān and
were inebriated with the lust for power; whereas these warnings are a
reality and there is no escape for them. They are not beyond God’s control.
He has surrounded them from all sides. The Qur’ān is not of the genre of
poetry and soothsaying as they allege. It is a very noble and majestic
discourse revealed by the Almighty and it originates from the guarded
tablet.

Sūrah Burūj

Text and Translation

َ َ َ ْ ِ ِۢ ا
اﻟﺮﺣﻴﻢ
ِ ِ ﷲ اﻟﺮﻤﺣﺎن
ْ
َ َ َ
َ ُ
َ
ُ َ ْ َ ﻗﺘﻞ
ُ ْ َ َ وﺷﺎﻫﺪ
ُ ْ َ ْ ﻮم
ُْ
أﺻﺤﺎب
ِ ْ َ ( َوا١) اﻟﺮﺒوج
ِ
ِ ُ ذات
ٍ
ِ
ٍ ِ َ (٢) اﻟﻤﻮﻋﻮد
ِ (٣) وﻣﺸﻬﻮد
ِ واﻟﺴﻤﺎء
َ
ْ
ْ
َ
ُ
َ
ُ
َ ََْ َ َ ْ َُ
ٌ ُ ُ َْ َ ْ ُ ْ
ُ ْ ُْ
َ ْ ُ ﻓﻔﻌﻠﻮن
ﺑﺎﻟﻤﺆﻣﻨﻦﻴ
( وﻫﻢ ﺒﻟ ﻣﺎ٦) ﻗﻌﻮد
(
٤
)
اﻷﺧﺪود
( ِإذ ﻫﻢ ﻋﻠﻴﻬﺎ٥) اﻟﻮﻗﻮد
ِ َ ذات
ِ
ِِ ِ
ِ اﺠﺎر
ِ
َْ
ْ
ُ ْ ُ َُ
ُْ ْ َ ْ ُْ ُ ََ َ َ
ٌ ُ ُ
ُ
َ
َ
َ
اﻟﺴﻤﺎوات
( ا ِ ي ﻣﻠﻚ٨) اﺤﻟﻤﻴﺪ
ِ ( وﻣﺎ ﻏﻘﻤﻮا ِﻣﻨﻬﻢ ِإﻻ أن٧) ﺷﻬﻮد
ِ ِ اﻟﻌﺰﻳﺰ
ِ ﻳﺆﻣﻨﻮا ِﺑﺎ
ِ
ِ ِ ﷲ
ٌ َ ْ َ ِّ ُ َ َ ُ َ
َ ْ ُْ َ َ ْ ُْ ََُ َ
َْْ َ
ْ َ واﻟﻤﺆﻣﻨﺎت ُﻋﻢ
ُ ُ َ ﻟﻢ
ﻓﺘﻮﺑﻮا
اﻟﻤﺆﻣﻨﻦﻴ
( ِإن ا ِ ﻳﻦ ﻓﺘﻨﻮا٩) ﺷﻬﻴﺪ
واﻷرض واﷲ ﺒﻟ ﻞﻛ
ِ
ِِ
ِ ِ
ِ ٍء
ُ َ َ َُ َ
ٌ
ُ َ وﻟﻬﻢ َﻋ
ُ َ َ ﻓﻠﻬﻢ
ْ ُ َ اﻟﺼﺎﺤﻟﺎت
ْ ُ َ َ ﺟﻬﻨﻢ
ْ ََُ
َ َ َ ﻋﺬاب
َ ْ ﺬاب
ﻟﻬﻢ َﺟﻨﺎت
وﻋﻤﻠﻮا
ِ َِ
ِ ( ِإن ا ِ ﻳﻦ آﻣﻨﻮا١٠) اﺤﻟﺮﻳﻖ
ِ ِ
َ ْ ُ ْ َْ َ َ ُ ََْْ َ َْ ْ
ُ ُْ َُ ُ
َْ
ٌ َ َ َ ِّ َ َ ْ َ
ُ
ذﻟﻚ اﻟﻔﻮز
ﻓﺒﺪئ
ِ ﺤﺗﺘﻬﺎ اﻷﻏﻬﺎر
ِ ( ِإن ﻧﻄﺶ رﺑﻚ١١) اﻟﻜﺒﺮﻴ
ِ ( ِإﻧﻪ ﻫﻮ١٢) ﻟﺸﺪﻳﺪ
ِ ﺠﺗﺮي ِﻣﻦ
ِ
ِ
ْ ُ
ْ
ٌ َ
َْ
ُ ُ َْ ُ ُ َْ َ ُ َ
ُ
ُ
ُ
َﻫﻞ َ َأﺗﺎك
َ
َ
َ
ُ
ُ
ْ
(١٦) ﻳﺮﻳﺪ
( ذو١٤) ( وﻫﻮ اﻟﻐﻔﻮر اﻟﻮدود١٣) وﻳﻌﻴﺪ
ِ
ِ َ
ِ اﻟﻌﺮش
ِ ( ﻓﻌﺎل ِﻟﻤﺎ١٥) اﻟﻤﺠﻴﺪ
َْ
ََ َ
ْ َ
ُ َ
َ ََُ َ َْ ْ
ُ ُ ْ ﺣﺪﻳﺚ
ْ ﷲ
ُ
اﺠﻟﻨﻮد
وﻋﻤﻮد
ﻓﺮﻋﻮن
(
١٧
)
ﻣﻦ
ﻲﻓ
ﻛﻔﺮوا
ﻳﻦ
ا
ﺑﻞ
(
١٨
)
ِ ُ ( َوا١٩) ﺗﻜﺬﻳﺐ
ِ
ِ
ِ
ِ
ِ
ٍ ِ
ُ
َُْ َْ
ٌ َ ٌ ُْ َ ُ َْ
ْ ََ
ٌ ِ وراﺋﻬﻢ
(٢٢) ﻮظ
ٍ ( ِﻲﻓ٢١) ﺠﻣﻴﺪ
ٍ ﻟﻮح ﺤﻣﻔ
ِ ( ﺑﻞ ﻫﻮ ﻗﺮآن٢٠) ﺤﻣﻴﻂ
ِِ
In the name of God, the Most Gracious, the Ever Merciful.
By the sky consisting of forts and the promised day and one who sees
and that what is seen. Doomed are the companions of the ditch of the
fuelled-fire when they will be sitting on it and will see what they had
been doing with the believers. (1-7)
And they merely expressed their wrath on them because they professed
faith in God, the Mighty, the Praiseworthy, to whom only belongs the
kingdom of the heavens and the earth, and God is watching every thing.
(8-9)
For those who persecuted believing men and believing women and did
not repent is surely the punishment of Hell and the torment of burning.
However, those who strongly embraced faith and did righteous deeds, for
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them are the gardens in which rivers flow. This, in fact, is great success.
(10-11)
Indeed severe is the grip of your Lord. He alone begins and He alone
will bring back. And He is all-Forgiving and all-Loving, Lord of the
throne, the glorious,1 doer of whatever He desires. (12-16)
Has the story of the forces reached you? Of the forces of the Pharaoh
and the Thamūd? But these disbelievers will continue to deny. And God
is surrounding them from all sides. [This is not something to be denied].
In fact, this is an exalted discourse. It is in a preserved tablet. (17-22)
Sūrah Burūj

Explanation
2

َ َ َ
ُْ
(١) اﻟﺮﺒوج
ِ
ِ ُ ذات
ِ واﻟﺴﻤﺎء

ْ ُ means forts and castles. It is used in this meaning both in
The word ﺑﺮج
Arabic and in the Qur’ān. Wherever it is used as an adjective qualifying
the heavens, it refers to the forts and observation posts in which angels of
God are always stationed to stop the devils from crossing a certain
boundary – the malā’ a‘lā – in the divine kingdom. If they dare try to
cross this boundary, then shooting stars are pelted at them, as is
mentioned in various other sūrahs of the Qur’ān. It is not possible for
anyone from the jinn folk or the men folk to enter the limits of the malā’
a‘lā or eavesdrop in divine matters.
The oaths sworn here are meant to bear evidence to a premise which is
mentioned further ahead. The addressees of this sūrah are the arrogant
leaders of the Quraysh of Makkah and Tā’if, as is indicated in the
introduction of the sūrah earlier. These leaders, being inebriated with the
lust for power, were persecuting weak Muslims and arrogantly regarded
their own forts and castles to be unconquerable. They never even thought
that the all-powerful God upon whose frail servants they have let loose
this wave of tyranny is not weak and helpless. In fact, He is the creator
and the master of the sky consisting of fortresses. He is not unconcerned
about the affairs of the world; in fact, His angels are continuously
guarding every nook and corner of this world from the fortresses in
which they are stationed. Whenever He desires, He can destroy all the
castles, pavilions and edifices of these people and bring down their pride
and conceit to ashes.
1. There has been an obvious mistake in the translation of verse fifteen by the
author, which ْ I have corrected here. Heْ has translated the verse by regarding the
ُ َ to qualify the noun اﻟﻌﺮش
َ
adjective اﻟﻤﺠﻴﺪ
ِ ْ ِ which of course is not the case since the
ِ
former is declined in the nominative and the latter in the genitive. (Translator)
2. By the sky consisting of forts.

Sūrah Burūj

ْ
ُ ْ َ ْ ﻮم
3
(٢) اﻟﻤﻮﻋﻮد
ِ ْ َ َوا
ِ
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Here in this verse, an oath is sworn by the Day of Judgement whose
advent has been promised by the Almighty. It is sworn by here, just as it
is in Sūrah Qiyāmah. Swearing by the Day of Judgement which is meant
to frighten people of it alludes to the fact that no sane person can deny it.
Thus it is said in Sūrah Qiyāmah that its testimony is present
man’s
ْ َ َ َ in
ُ َ ْ َْ
ٌَ َ
soul itself; no external
evidence
is
required
for
it:
ﺑﺼﺮﻴة
ﻏﻔﺴﻪ
ﺒﻟ
اﻹﻧﺴﺎن
ِ ِ ِ
ِ ﺑﻞ
ََْ ََْ
َ
َ
ُ
َ
( وﻟﻮ أﻟﻰﻘin fact, he himself is a witness upon his own self,
(١٥-١٤ :٧٥) ﻣﻌﺎذﻳﺮه
ِ
however much he may put up excuses, (75:14-15).
4

َ
ُ ْ َ َ وﺷﺎﻫﺪ
(٣) وﻣﺸﻬﻮد
ٍ
ٍ ِ َ

Both nouns are undefined so that they can connote generality. All the
testimonies and evidences of the Day of Judgement are thereby alluded
to which are found in every nook and corner of the world on the
condition that a person possesses keen eyes and a discerning heart. Thus,
for example:
-- Every object of this world, big or small, bears evidence to the power,
wisdom, mercy, providence and other superior attributes of the
Almighty. The obvious consequence of these attributes, as is explained
by the Qur’ān, is that this world should not just continue the way it is nor
end accidentally; in fact, it is essential that a day come in which the
Almighty discriminate between the pious and the impious. This is the
day when those who spent their lives according to the will of the
Almighty will receive reward and others who have spent their lives
without having any sense of accountability will be punished. If this does
not happen, then this would mean that the Creator of this world regards
good and evil to be equivalent.
-- The Qur’ān has narrated at many places the accounts of the
messengers and their struggle against their people and also the
consequence of this struggle. It has described how the Almighty
destroyed the people who denied His messengers even though these
people possessed great power and glory. It has urged man to learn a
lesson from the signs and remnants of such people. These remnants have
been preserved by the Almighty for the very reason that others should
learn a lesson from them: the Almighty will deal with them in the same
manner as He dealt with these people if they too followed in their
footsteps and became arrogant.
3. And the promised day.
4. And one who sees and that what is seen.

Sūrah Burūj

237

َ
ُ ْ َ
Together with this argumentative nature of the words ﺷﺎﻫﺪ
and ﻣﺸﻬﻮد
ٍ
ٍ ِ

there is also an element of intimidation hidden in them. This will manifest
itself on the Day of Judgement. By this element of intimidation, reference
is to the fact that no one should remain in the misconception that whatever
he is doing in this world is not known to the Almighty in any way; in fact,
whatever he does will come before him one by one and he will see
everything with his own eyes. His limbs themselves will bear witness to
all his words and deeds. Noble scribes as angels deputed by God will
present a report of all his good and bad deeds. The prophets of God, the
righteous and the reformers too will bear witness to what they taught their
people and how they reacted to their message.
5

َ
َ ُ
ُ ْ
ُ ْ ُ ْ أﺻﺤﺎب
ُ َ ْ َ ﻗﺘﻞ
اﻷﺧﺪود
(
٤
)
(٥) اﻟﻮﻗﻮد
ِ
ِ َ ذات
ِ اﺠﺎر
ِ
ِ

These verses do not represent the complement of oath (muqsam ‘alayh)
ie. the premise on which evidence is presented through an oath. An ellipsis
of the complement of oath has occurred here just as it has occurred in
Sūrah Qāf and some other sūrahs. It is replaced with verses which remind
and admonish those who were rejecting the Day of Judgement. This style
is adopted at places where the complement of oath is so obvious that a
person’s mind comprehends it even if it is not mentioned. This creates
brevity in the discourse as the whole complement of oath can be regarded
to have been suppressed since the context strongly occasions it. Here if the
complement of oath is unveiled in the light of the oaths sworn, it would be
something to the effect: The Day of Judgement is certain to come; nothing
is beyond the control of the Almighty; on that day, everyone will witness
the results of theirُ ْ deeds.
ُ ْ means “a pit” or “a ditch” or “a cavity”. It is qualified
The word ِاﻷﺧﺪود
َ
ُ ْ
by the words اﻟﻮﻗﻮد
which means that this pit will be filled with
ِ َ ذات
ِ اﺠﺎر
ِ
fuelled-fire. The words “fuelled-fire” intend to convey the fact that the
Almighty has made available ample fuel in order to make this fire burn
continuously. No one should think that this fire will dwindle once its fuel
starts to diminish.
In Sūrah Baqarah, this fuel is explained by the words:
ُ َ
َُ ُ
ُ
َ َ ِ ْ َ اﺠﺎس
َ
(٢٤ :٢) واﺤﻟﺠﺎرُة
اﻟﻲﺘ َوﻗﻮدﻫﺎ
ِ ( ﻓﺎﻳﻘﻮا اﺠﺎرthen fear the Fire whose fuel is
these men and these stones, (2:24)).ُ ْ
ُ ْ
ُ َ ْ َ (companions of the ditch),
While explaining the words اﻷﺧﺪود
أﺻﺤﺎب
ِ
our exegetes have recorded the account of a king without mentioning his
name and period. They have only recorded that he cast many believing
Christians into ditches of fire because they had refused to prostrate before
him. Even though history has recorded some incidents of burning of
5. Doomed are the companions of the ditch of the fuelled-fire.
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people at the stake in the times when various Christian sects were at
daggers drawn with each other, however the strange things written by our
exegetes in the explanation of this incident in particular are not acceptable
in any way; I would just tend to ignore what they have written. Here the
addressees are the leaders of the Quraysh, as is indicated earlier. They
were persecuting and oppressing weak Muslims. How could they have
learnt a lesson from the fate of a king whose identity was unknown to
them; the exegetes too have no knowledge of it. Moreover, this also needs
our consideration that the threatened punishment mentioned here in these
verses relates to the Hereafter and not to this world. If this threat is
regarded to relate to this world, then though this would certainly portray to
a small extent the oppressions they committed but the Qur’ān has not
mentioned any exemplary fate they would meet in this world that would
induce the Quraysh to learn a lesson from it. The fact that the fire initiated
by them reduced them and their settlements to ashes is something which
only our exegetes have mentioned. The Qur’ān has not alluded to it in any
way even though it was the real thing that needed to be mentioned for the
purpose under consideration.
In my opinion, these verses actually threaten the arrogant leaders of the
Quraysh who had let loose a wave of persecution over Muslims and were
harming them in various ways. They are warned that if they did not
desist from this tyranny and oppression, they will be thrown in that ditch
of Hell which will be fuelled by fire that will never die down.
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ٌ ُ ُ َ ْ ُْ َ ُ َ ْ َ َ ََ ْ ُ َ
ٌ ُ ُ ََْ َ ْ ُ ْ
(٧) ﺷﻬﻮد
ﺑﺎﻟﻤﺆﻣﻨﻦﻴ
ِ ِ ِ ( وﻫﻢ ﺒﻟ ﻣﺎ ﻓﻔﻌﻠﻮن٦) ِإذ ﻫﻢ ﻋﻠﻴﻬﺎ ﻗﻌﻮد

These verses depict the fate of this tyrannical lot. The implication is that
first they will be made to sit at the edge of the fire-filled ditch so that they
are able to see their future abode and then they will taste punishment of
ٌ ُ ُ
each of their evil deeds. In other words, the word  ﺷﻬﻮدdenotes the
outcome of the verb contained in it. Several examples of this style are
found in the Qur’ān.
Here it should be kept in consideration that if a criminal is shown his
abode before he is consigned to it, his agony is doubled. The Qur’ān has
alluded at many places that criminals shall first be made to sit at the edges
of the pit of Hell so that they are able to see where they will be going and
then they shall be cast into it. It is mentioned in the Qur’ān that the
Pharaoh and his people will be made to see Hell numerous times when
they would be residing in the world of Barzakh.
6. When they will be sitting on it and will see what they had been doing with the
believers.
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It is possible
that a question arise here in the mind of someone: The
ْ
particle  ِإذis used to remind someone of an incident that has occurred in
the past while I have taken it as portraying a future incident. The answer
to this question is that at many places in the Qur’ān incidents that will
take place on the Day of Judgement are mentioned in the past tense. This
style is explained by scholars as future incidents being mentioned in the
past tense to denote their certainty. I have explained this style at a
number of places in this tafsīr.
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ْ
ْ َ ْ ُْ ُ ََ َ َ
ُ ْ ُ أن
َ ْ ﻳﺆﻣﻨﻮا ﺑﺎﷲ
َ
(٨) اﺤﻟﻤﻴﺪ
اﻟﻌﺰﻳﺰ
وﻣﺎ ﻏﻘﻤﻮا ِﻣﻨﻬﻢ ِإﻻ
ِ
ِ ِ ِ ِ ِ ِ

The implication of this verse is that this wrath was not let loose on
Muslims because they were guilty of some offence; on the contrary, their
greatest virtue became their greatest crime in the eyes of these
oppressors, as a result of which they were punished. Their only crime
was that they believed in God, the Mighty, the Praiseworthy. The truth of
the matter is that by professing faith in the Almighty these people have
fulfilled their greatest obligation towards Him. Fulfilling this obligation
is something very commendable and noble and not worthy of revenge.
However, people who have lost their senses behave in this very manner
with their well-wishers.
َ ْ and
From
among the attributes of God, two are mentioned: اﻟﻌﺰﻳﺰ
َْ
ِ ِ
اﺤﻟﻤﻴﺪ
ِ ِ . The former depicts His power, honour and majesty while the latter
His mercy, providence and being worthy of praise and gratitude. The
purpose of mentioning them is that only the being Who has such
attributes is worthy of being professed faith in. Those who have
professed faith in Him have relied on the support of someone whose
support is the real support and it is only they who will succeed. The glad
tidings for oppressed Muslims and the threat for those disbelievers who
were harassing them found in between the lines of these verses does not
require any explanation.
8

ُ ْ ُ َُ
ٌ َ ْ َ ِّ ُ َ َ ُ َ ْ َ ْ َ
َ َ
(٩) ﺷﻬﻴﺪ
ء
ﻞﻛ
ﺒﻟ
ﷲ
وا
واﻷرض
اﻟﺴﻤﺎوات
ﻣﻠﻚ
ا ِي
ٍ
ِ
ِ
ِ

Here in this verse, further light is cast on the glad tidings and threat
referred to in the previous verse. The implication is that only He is
worthy of being professed faith in to whom belongs the kingdom of the
heavens and the earth and His refuge is sufficient for people who
7. And they merely expressed their wrath on them because they professed
faith in God, the Mighty, the Praiseworthy.
8. To whom only belongs the kingdom of the Heavens and the earth, and God
is watching every thing.
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professed faith in Him.
ٌ َ ْ َ ِّ ُ َ َ ُ َ
The expression ﺷﻬﻴﺪ
 واﷲ ﺒﻟ ﻞﻛdirects Muslims who are being
ِ ٍء
harassed by the enemies of faith to rest assured that the Being to Whom
belongs the kingdom of the heavens and the earth is not unaware of this
cruelty and when this is so how long will He put up with the cruelty
being meted out to His people in His own kingdom. Simultaneously, the
disbelievers are warned that they should not become conceited because
of the respite granted to them by the Almighty. The Almighty is not
unaware of their oppression; He is observing all what they are doing. It
would not be long before He will avenge the brutality faced by His weak
servants and powerful will be this revenge.
9

َ ْ ُْ َ َ ْ ُْ ََُ َ
ُ َ َ وﻟﻬﻢ
ُ َ َ ﻓﻠﻬﻢ
ْ ُ َ َ ﺟﻬﻨﻢ
ْ ُ َ َ ﻓﺘﻮﺑﻮا
ْ َ واﻟﻤﺆﻣﻨﺎت ُﻋﻢ
ُ ُ َ ﻟﻢ
َ َ َ ﻋﺬاب
َ ْ ﻋﺬاب
(١٠) اﺤﻟﺮﻳﻖ
اﻟﻤﺆﻣﻨﻦﻴ
ِإن ا ِ ﻳﻦ ﻓﺘﻨﻮا
ِ
ِِ
ِ
ِ ِ

The threat found in between lines in the previous verses is expressed
َْ
blatantly here. The word  ِﻓﺘﻨﺔspecifically denotes the oppression meted out
to people to force them to give up their religion. It is used in this meaning
at a number of places in the Qur’ān and this has been explained earlier.
Believing women are specially mentioned besides believing men
because the times of trial to which these verses relate were the ones in
which women, in particular slave-women, being the weaker sections of
the society, were severely oppressed. These oppressors and tyrants are
informed that if they want to live securely, they should repent and reform
themselves as soon as possible. For they should remember that if they
die in this state, they will go straight to Hell.
ُ َ َ
ُ َ َ (punishment of Hell), a mention of ﻋﺬاب
َ َ َ ﻋﺬاب
After
a mention of ﺟﻬﻨﻢ
َْ
اﺤﻟﺮﻳﻖ
(torment of burning) was apparently not needed. However, this
ِ ِ
mention is that of the specific after the general. Hell is the place of all
forms of torments; the greatest of these is the torment of burning. In
other words, these people are warned that besides other forms of torment
they will also have to bear the torment of burning and hence they must
thoroughly contemplate their fate.
10

ُ َ َ َُ َ
َ َ ُ ََْْ َ َْ ْ
ْ َ ٌ َ ْ َُ َ
ُ ْ َ ْ ذﻟﻚ
ُ َ ْ اﻟﻔﻮز
وﻋﻤﻠﻮا
(١١) اﻟﻜﺒﺮﻴ
ِ ﺤﺗﺘﻬﺎ اﻷﻏﻬﺎر
ِ ِ
ِ ِإن ا ِ ﻳﻦ آﻣﻨﻮا
ِ ﺠﺗﺮي ِﻣﻦ
ِ
ِ اﻟﺼﺎﺤﻟﺎت ﻟﻬﻢ ﺟﻨﺎت

This verse encourages the believers who remained steadfast on their
faith even in very trying circumstances. As per contextual indication, the
َُ
verb  آﻣﻨﻮاis used in its complete sense. The implication is that if in spite of
9. For those who persecuted believing men and believing women and did not
repent is surely the punishment of Hell and the torment of burning.
10. However, those who strongly embraced faith and did righteous deeds, for
them are the gardens in which rivers flow. This, in fact, is great success.
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the oppression of these tyrants, the believers who remain steadfast on their
faith and do righteous deeds will indeed be rewarded with gardens beneath
which rivers flow. َ ْ
ُ ْ َ ْ َ َ (this, in fact, is great success) refers to the
ُ
The sentence ﻟﻜﺒﺮﻴ
ِ
ِ ذﻟﻚ اﻟﻔﻮز ا
fact that this success should not be deemed ordinary: it is eternal and
everlasting; only he who attains it will come to know how great a kingdom
he was blessed with in return for a few days of trial.
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ٌ َ َ َ ِّ َ َ ْ َ
(١٢) ﻟﺸﺪﻳﺪ
ِ ِإن ﻧﻄﺶ رﺑﻚ

The warnings which have been sounded in the previous verses to the
disbelievers who were persecuting the believers and the glad tidings which
have been given to the oppressed Muslims are further emphasized and
substantiated here by the Almighty through reminding them of some of
His attributes.
So strong is the grip of God that no one should be in the misconception
that he will be able to save himself from Him through his clan,
supporters or deities. No one can save himself from God’s grip nor can
anyone else be of any help to him in this matter.
َ ِّ
If the address found in the word ( َرﺑﻚyour Lord) is related to the Prophet
(sws), then this would be in his capacity of a representative and advocate
of the Muslims.
12

ُ ُْ َُ ُ
ُ ُ َ ﻓﺒﺪئ
(١٣) وﻳﻌﻴﺪ
ِ ِإﻧﻪ ﻫﻮ
ِ

The punishment of Hell with which the oppressors were threatened in
the previous verses is substantiated here: no one should remain in the
misconception that the threat of the Hereafter is fake and that there is no
life or death after one dies. It is the Almighty only Who creates people and
when He does so He is also able to re-create them. When He faced no
difficulty in creating them the first time, why should He face difficulty in
re-creating them?
13

ٌ َ
ُ ُ َْ ُ ُ َْ َ ُ َ
ُ ُ ﻟﻤﺎ
ُ َ ْ اﻟﻌﺮش
َ ﻓﻌﺎل
ْ َ ْ ( ُذو١٤) اﻟﻮدود
(١٦) ﻳﺮﻳﺪ
(
١٥
)
اﻟﻤﺠﻴﺪ
وﻫﻮ اﻟﻐﻔﻮر
ِ
ِ
ِ
ِ

Since only He is all-forgiving and all-loving, if people want to be
emotionally attached to someone, then they should attach themselves to
Him. No one else can be of any help to people. He is the Lord of the
11. Indeed, severe is the grip of your Lord.
12. He alone begins and He alone will bring back.
13.And He is all-Forgiving and all-Loving, Lord of the throne, the glorious,
doer of whatever He desires.
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throne and He is the glorious. No one shares His kingdom and
sovereignty. He is dependent on no one and neither can anyone hinder
His plans.
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ْ ُ َ َ ََ ْ َ
َ ََُ َ َْ ْ
ُ
ُ
ﺣﺪﻳﺚ
(١٨)( ِﻓﺮﻋﻮن وﻋﻤﻮد١٧) اﺠﻟﻨﻮد
ِ
ِ ﻫﻞ أﺗﺎك

In order to substantiate the facts mentioned above, certain examples
from history are cited. Amongst the tales of nations mentioned in the
Qur’ān who were seized by the Almighty the wave of tyranny let loose
by the Thamūd and the Pharaoh is specially mentioned here. The leaders
of the Quraysh were overawed by the power and glory of these nations.
The Quraysh are urged to seek a lesson from their fate: they were
destroyed in the wink of an eye and no one was able to save them.
15

َْ
ْ َ
َ ِ ﺑﻞ ا
ُ َ َ ﻳﻦ
(١٩) ﺗﻜﺬﻳﺐ
ﻛﻔﺮوا ِﻲﻓ
ٍ ِ

ْ

A portion of the discourse is suppressed before the word  َﺑﻞbecause of
contextual indications. If we try to unveil it, the whole discourse would
be something like this: Whatever they are being read out is the truth
word for word. No one can possibly deny it; however, these rejecters of
the Day of Judgement after denying it deliberately have become so
stubborn that they are not ready to accept it.
16

ْ َ َ ﻣﻦ
ْ ﷲ
ٌ ِ ُ وراﺋﻬﻢ
(٢٠) ﺤﻣﻴﻂ
ِ ُ َوا
ِِ

َ َ means both “front” and “back”. The implication is that if
The word وراء
they are adamant in their denial, then let them be so; however, they should
remember that their denial cannot negate the reality. The Almighty is
surrounding them from all sides and they cannot run away from Him.
17

َُْ َْ
ٌ َ ٌ ُْ َ ُ َْ
(٢٢) ﺤﻣﻔﻮظ
ﻟﻮح
ٍ ( ِﻲﻓ٢١) ﺠﻣﻴﺪ
ٍ
ِ ﺑﻞ ﻫﻮ ﻗﺮآن
ْ

Before the letter  َﺑﻞ, a certain part of the discourse is suppressed
because it is considered to be understood and contextual indications
point to it. If this suppressed portion is unfolded, the whole discourse
would be something to the effect: The fate with which this Qur’ān is
threatening them is a certain reality; it is an exalted discourse; it is not of
14. Has the story of the forces reached you? Of the forces of Pharaoh and the
Thamūd?
15. [This is not something to be denied]. But these disbelievers will continue
to deny.
16. And God is surrounding them from all sides.
17. In fact, this is an exalted discourse. It is in a preserved tablet.
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the genre of poetry and soothsaying; it is, on the contrary, revealed by
the Almighty and its origin is the guarded tablet, which is inaccessible to
both jinn and men.
With the help and grace of God, the tafsīr of this sūrah stands
completed. ( ﻓﺎﺤﻟﻤﺪ ﷲ ﺒﻟ اﺣﺴﺎﻧﻪgratitude be to God for His blessings)

Sūrah Burūj

Lahore,
11th October, 1979 AD
18th Dhū al-Qa‘dah, 1399 AH
______________

Sūrah Tāriq
Central Theme and Relationship with the Preceding Sūrah

This sūrah is the counterpart of the previous one: Sūrah Burūj. Both
have the same central theme. The only difference between the two is the
style of the discourse and the arguments presented. If one views them
with regard to their introduction and ending also, one finds amazing
similarity between the two. In the light shed by the signs of the world
around man and the one within him as well as the attributes of the
Creator of this universe, the addressees are informed that they should not
regard the day of reward and punishment of which the Qur’ān has
threatened them to be a matter of jest. It is certain to come. The delay in
its advent should not mislead them to deny it. The Almighty is in fact
giving them respite so that they are left with no excuse to deny the truth
and their end is drawing near. Compelling is the scheme of God. Thus
He does not show haste in seizing the arrogant; but when He does, no
one is able to free himself from His clasp.
Analysis of the Discourse

Following is the sequence adopted in the discourse:
Verses (1-4): Heavens and earth are called to witness on the fact that
nothing is beyond the eyes of God. He has deputed guardians on every
soul. Both men and jinn are under surveillance. He can seize anyone at
anytime He wants to and punish him. No one is beyond His control.
Verses (5-8): The rejecters of the Day of Judgement are urged to reflect
on the fact that the substance from which man has been created is not
rare so as to be beyond God’s access; on the contrary, he is made from a
drop of fluid which emanates from his own body. When the Almighty
has the power to fashion a drop of his fluid into a living being, how can
He be powerless to re-create him.
Verses (9-10): A mention of the fact that the Almighty is fully aware of
all the words and deeds and even secrets of the hearts and all hidden
details. One day, all these secrets shall be examined and assessed. On
that day, no person will have any of his own support and backing which
can be of any help to him nor will any intercession be of any benefit to
him.
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Verses (11-14): A general physical phenomenon is presented to argue

that the Day of Judgement with which the Qur’ān is threatening its
addressees is no matter of jest; it is, in fact, a certain reality which is
bound to waylay them one day; people should try to prepare themselves
for this day instead of making fun of it.
Verses (15-17): The Prophet (sws) is assured that the schemes devised by
his enemies in order to reject him should not lead him to despair; he
should give them some respite. The bait thrown to them by His Lord in
seizing them after they gradually entangle themselves in deeper sin is
bearing results. Soon they will be facing their fate.
Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ
ْ َ ُّ ُ ْ
ُ
َ أدراك
َ َ ْ َ وﻣﺎ
َ َ (١) واﻟﺴﻤﺎء َواﻟﻄﺎرق
ُ
ُ ْ
ﻣﺎ
اﺠﺠﻢ
(٢) اﻟﻄﺎرق
ﻏﻔﺲ ﻟﻤﺎ
ِ َ َ
ِ
ٍ ( ِإن ﻞﻛ٣) اﺨﻛﺎﻗﺐ
ِ ِ
ِ
َْ ْ ُ َُْ
ُ َ ْ ْ ُ َْ َ
ٌ َ ََْ َ
َ َ ْ َ ُ
َ ُ اﻹﻧﺴﺎن ﻣﻢ
ﻧﻦﻴ
ﻣﻦ
ﺨﻳﺮج
(
٦
)
داﻓﻖ
ﻣﺎء
ﻣﻦ
ﺧﻠﻖ
(
٥
)
ﺧﻠﻖ
ﻓﻠﻴﻨﻈﺮ
(
٤
)
ﺣﺎﻓﻆ
ٍ
ِ
ِ
ِ
ِ
ِ ﻋﻠﻴﻬﺎ
ِ
ِ
ِ
ِ
ٍ
َ
ََ ُ ْ َُ َ َ
ْ ُّ
َ
َُْ َ َْ
ْ َ َ ُ
ٌ َ رﺟﻌﻪ
َ َ اﻟﺼﻠﺐ
ُ ِ َ ﻳﺒﻰﻠ
( ﻓﻤﺎ ِﻣﻦ ﻗﻮةٍ وﻻ٩) اﻟﺮﺴاﺋﺮ
( ﻳﻮم٨) ﻟﻘﺎدر
ِ ِ ِ ( ِإﻧﻪ ﺒﻟ٧) واﻟﺮﺘاﺋﺐ
ِ
ِ
ِ
ٌ ْ َ ٌْ ََ ُ
َ َ َ
َ َْْ َ
ْ
ْ
َ
َ( َوﻣﺎ١٣) ﻓﺼﻞ
ِ
ذات
(١٠) ﻧﺎﺮﺻ
ذات
(١١) اﻟﺮﺟﻊ
( ِإﻧﻪ ﻟﻘﻮل١٢) اﻟﺼﺪع
ِ
ِ
ِ
ِ واﻟﺴﻤﺎء
ِ واﻷرض
ٍ ِ
ْ ِّ َ َ
ًَْ َ ُ
ً ْ َ ُ ََ
ُ ْ ْ َ اﻟﺎﻜﻓﺮﻳﻦ
ْ ُ (١٤) ﺑﺎﻟﻬﺰل
ْأﻣﻬﻠﻬﻢ
َ إﻏﻬﻢ
ْ َ ْ ﻫﻮ
َ ِ َ ْ ﻓﻤﻬﻞ
َُ
ﻛﻴﺪا
ﻳﻜﻴﺪون
(
١٦
)
ﻛﻴﺪا
وأﻛﻴﺪ
(
١٥
)
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ًَُْ
(١٧) روﻳﺪا
In the name of Allah, the Most Gracious, the Ever Merciful.
The sky and those which appear in the night bear witness – and what
have you understood what those which appear in the night are? Glittering
stars – that there is not a soul which does not have a guardian over it. (1-4)
Let man reflect on what he has been created from. He has been created
from a trivial squirting fluid that comes out from between the spine and
the ribs. Indeed, He is fully capable of creating him again. (5-8)
On that day, all secrets will be scrutinized. Then at that time neither
will he have any power nor any helper. (9-10)
The sky when rain bursts forth from it and the earth which splits
asunder bear witness that this is a decisive word. And it is no jest. (1114)
They are conniving a plot and I am also devising a plan. So give
respite to these disbelievers; leave them a while. (15-17)
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ُ
َ أدراك
َ َ ْ َ وﻣﺎ
َ َ (١) َواﻟﺴ َﻤﺎء َواﻟﻄﺎرق
ُ
ُ ْ (٢) اﻟﻄﺎرق
ﻣﺎ
(٣) اﺨﻛﺎﻗﺐ
ِ
ِ اﺠﺠﻢ
ِ ِ
ِ

Explanation
1

Just as in the previous sūrah, the sky consisting of fortresses is sworn
by, here in this sūrah, the sky and its glittering stars are sworn by. This
oath, as has been explained, is meant to testify to a premise which is
stated ahead.
ٌ َ
The literal meaning of the word ﻃﺎرق
ِ is “one who comes in the night”;
here it refers to the stars which appear in the night. The Qur’ān itself has
ُ
ُ ْ ( اﺠglittering stars).
explained this word by the expression اﺨﻛﺎﻗﺐ
ِ ﺠﻢ
َ
ْ
َ َ وﻣﺎ
َ َ (what have you understood?)
The question posed by the words أدراك
is to direct attention to the magnificence and importance of this
testimony. The implication is that no one should regard this testimony to
be an ordinary one. It is indeed a potent testimony if the serious minds
are able to deliberate on it and don’t make fun of it.
ُ
ُ ْ
The expression اﺠﺠﻢ
اﺨﻛﺎﻗﺐ
(glittering stars) does not refer to some
ِ
specific star. It only refers to the genre of stars which is very similar to
َ ََُْ ْ ُ ْ
َ
its usage in the following verse: (١٦:١٦) ﻫﻢ ﻓﻬﺘﺪون
وﺑﺎﺠﺠﻢ
ِ
ِ (and through the
stars are they rightly guided, (16:16)). In some other verses also, it is
used thus to connote the genre the way it is here. However, the adjective
ُ
اﺨﻛﺎﻗﺐ
(glittering) signifies that only those stars are referred to here whose
ِ
light reaches us of its own accord and for whose observation advanced
telescopes are not required; every person can observe them through the
naked eye and learn from them the lesson which the Qur’ān intends to
teach here. It must be kept in consideration that the number of stars
cannot be gauged by merely counting what one can see; this is just a
small part of the great treasure trove. Who else than the Almighty can
know the number of worlds and the number of stars.
2

ٌ َ َ ْ َ َ َ ْ َ ُّ ُ ْ
(٤) ﺣﺎﻓﻆ
ِ ﻏﻔﺲ ﻟﻤﺎ ﻋﻠﻴﻬﺎ
ٍ ِإن ﻞﻛ

This is the premise which is meant to
َ be substantiated from the oath
sworn earlier. The use of the word  ﻟﻤﺎis rather unique. For this very
reason, grammarians have differed in its interpretation. I have already
alluded to my research in this regard while explaining verse one hundred
and eleven of Sūrah Hūd and verse thirty five of Sūrah Zukhruf.
One of the aspects of the premise to which stars bear witness viz. the
Almighty has appointed a guardian over every soul is that man should
1. The sky and those which appear in the night bear witness – and what have
you understood what those which appear in the night are? glittering stars.
2.– that there is not a soul which does not have a guardian over it.
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reflect on these divinely appointed innumerable eyes which remain awake
all night and stare relentlessly at the inhabitants of the earth; no one can
dare escape their gaze. The greatest of telescopes invented by science do
not have the power of the most ordinary star of the firmament: the light
from these stars pierces various layers of atmosphere and reaches the
earth. Only a very naïve person can think that there can be things which
are beyond the notice of God – the God Who is displaying such majesty of
His power every night as depicted in this verse.
The second aspect is the same as referred to in the previous sūrah and
as mentioned at other places in the Qur’ān: the Almighty has built forts
and observation posts in these stars from which devils who dare to enter
the prohibited territory are pelted with shooting stars. This system set up
by God bears testimony to the fact that this world is not an un-minded
lot. At every nook and corner of this universe, He has deputed sentinels
who guard everything day and night; hence it is obvious that a Day of
accountability is bound to come and no one would be able to escape this
accountability.
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ْ ُّ
َْ ْ ُ َُْ
ُ َ ْ ْ ُ َْ َ
َ َ ْ َ ُ
َ ُ اﻹﻧﺴﺎن ﻣﻢ
َ َ اﻟﺼﻠﺐ
واﻟﺮﺘاﺋﺐ
ﻧﻦﻴ
ﻣﻦ
ﺨﻳﺮج
(
٦
)
داﻓﻖ
ﻣﺎء
ﻣﻦ
ﺧﻠﻖ
(
٥
)
ﺧﻠﻖ
ٍ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ ﻓﻠﻴﻨﻈﺮ
ٍ
َ
ْ َ ََ ُ
ٌ َ رﺟﻌﻪ
3
(٨) ﻟﻘﺎدر
ِ ِ ِ ( ِإﻧﻪ ﺒﻟ٧)

In these verses, attention is focused on the sense of responsibility
which should arise in a person who has grasped the reality that this world
is not unattended; its Creator is watching over each and every thing;
when He is doing so, then it is essential that He bring about a day when
virtuous deeds and the consequences which correspond to them are
brought before the virtuous and evil deeds, and the consequences which
correspond to them are
brought before the evil.
ُ َ ْ ْ ُ َْ َ
In the words اﻹﻧﺴﺎن
ِ  ﻓﻠﻴﻨﻈﺮman’s attention is directed at his own being:
if he merely reflects on it, he will find such majestic manifestations of
God’s power, wisdom and creativity that he will cry out that the
Almighty Who can create him with such great abilities from such an
insignificant drop of fluid is fully capable of creating him again after
death.
The greatest doubt raised by the rejecters of the Day of Judgement was
that they regarded being re-created after death to be an impossibility. In
order to dispel this doubt, the Qur’ān has asked them at various places to
just reflect on their existence. In Sūrah ‘Abas, such people are chided in
3. Let man reflect on what he has been created from. He has been created
from a trivial squirting fluid that comes out from between the spine and the
ribs. Indeed, He is fully capable of creating him again.
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the following words:

َ
ُ ُ َ َ َ ُ َ َ َ َ ْ ُ ْ ُ َ َ َ ْ َ ِّ َ ْ ُ َ َ ْ َ َ ُ َ ْ ْ َ ُ
ُ َ َ اﻟﺴﺒﻴﻞ
ﻳﺮﺴه
ﻋﻢ
ﻏﻄﻔﺔ ﺧﻠﻘﻪ ﻓﻘﺪره
ٍء ﺧﻠﻘﻪ ِﻣﻦ
اﻹﻧﺴﺎن ﻣﺎ أﻛﻔﺮه ِﻣﻦ أي
ٍ
ِ
ِ
ِ ﻗﺘﻞ
َ
َ
َ
ْ
ْ
َ
ُ
َ
َ
َ
َ
ُ َ ُﻋﻢ
ُ َ ﺷﺎء
ُ َ َ أﻣﺎﺗﻪ
َ ﻓﺄﻗﺮﺒه ﻋﻢ إذا
(٢٢-١٧ :٨٠) أﻧﺮﺸه
ِ

Woe to man! How ungrateful he is! From what has his Lord created
him? From a drop of fluid. He made him and proportioned him. Then
smoothed out the path for him. He then gave him death and had him
placed in a grave. Then He will raise him again whenever He desires.
(80:17-22)

ْ ُّ

ْ

ُ َْ

َ

َ

ُ

ْ ﺨﻳﺮج
ْ ﺧﻠﻖ
َ
َ َ ﻣﻦ َﻧﻦﻴ اﻟﺼﻠﺐ
Consider next the verses: واﻟﺮﺘاﺋﺐ
ٍ ﻣﻦ
ِ ُ داﻓﻖ
ِ ِ (he
ِ
ِ ِ
ِ
ٍ ِ ﻣﺎء
has been created from a trivial squirting fluid that comes out from
between the spine and the ribs). In these verses, the nature of this fluid,
its way of exit and the place of its origin are pointed out. This is done so
that man comes to know that this fluid is not a rarity nor does it originate
from a place which is beyond the jurisdiction of God; it bursts forth from
between the spine and chest and later providence fashions it into
whatever form and structure it wants to and then brings it from the womb
of the mother. The implication is that how is it not possible for the
Almighty whose great power and wisdom a person is able to witness in
his own self to bring him back to life. Sūrah Infitār discusses this very
aspect in the following words:

َ ْ َ ِّ َ َ َ َ ُ َ ْ َ ُّ َ َ
َ ََ ََ َ َ َ َ ََ َ
َ ُ أي
ِّ َ ﻓﻌﺪﻟﻚ ﻲﻓ
ﺻﻮرة َﻣﺎ
اﻟﻜﺮﻳﻢ ا ِ ي ﺧﻠﻘﻚ ﻓﺴﻮاك
اﻹﻧﺴﺎن ﻣﺎ ﻏﺮك ِﺑﺮﺑﻚ
ٍ
ِ ِ
ِ
ِ ﻳﺎﻛﻓﻬﺎ
ْ
َ
َ َ َ َ َ
ِّ َ ُ ِّ َ ُ َ
(٩-٦ :٨٢) ﻳﻦ
ِ ﺷﺎء ر ﺒﻚ ﺎﻠﻛ ﺑﻞ ﺗﻜﺬﺑﻮن ِﺑﺎ

O Man! What is it that has lured you away from your Beneficent
Lord, Who made your sketch, then fashioned you and then gave you
due proportion and He put you together in whatever shape He pleased.
[There is no doubt about the power of this God]; in fact, you want to
deny reward and punishment; [for this reason, you are putting forth
such doubts]. (82:6-9)

ََ

ْ

ََ ُ

ٌ
َ
The verse ﻟﻘﺎدر
ِ رﺟﻌﻪ
ِ ِ  ِإﻧﻪ ﺒﻟrefers to the fact that the Almighty Who has
displayed such majestic power and wisdom in creating man is certainly
ْ َ
able to re-create him once he dies. The antecedent ofْ the pronoun
in رﺟﻌﻪ
ِِ
َْ
ُ َ
ُ
ُ
َ
َ
ْ
is the “man” who is asked in the verse ﺧﻠﻖ
ِ اﻹﻧﺴﺎن ِﻣﻢ
ِ  ﻓﻠﻴﻨﻈﺮto reflect on
his creation. It should be kept in consideration that though the words
used are general, the real address is directed at the Quraysh. It was the
Quraysh who wanted to render ineffective the Qur’ānic indhār by
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creating such senseless doubts.
4

َُْ َ َْ
ُ ِ َ ﻳﺒﻰﻠ
(٩) اﻟﺮﺴاﺋﺮ
ﻳﻮم

Mentioned in this verse is the nature of accountability people will be
faced on that day. The implication is that not only perceptible words and
deeds will be assessed, but covert deeds, ill-intentions and evil secrets
will also be examined. The Almighty has instruments which are able to
detect and record deeds done and words uttered in the most concealed of
places. These instruments will be able to disclose the extent of sincerity
or lack of it in each and every deed. It should be kept in mind that on that
day even the limbs of a person will bear witness to all his deeds. So
when limbs will bear witness, what possibility is left for a secret to
remain a secret?
5

َ ََ ُ ْ َُ َ َ
(١٠) ﻧﺎﺮﺻ
ٍ ِ ﻓﻤﺎ ِﻣﻦ ﻗﻮةٍ وﻻ

On that day, a person will neither have his own power and strength to
defend himself nor anyone from amongst his supporters and comrades or
even his deities and intercessors to back and support him. The inner and
outer selves of a person will be exposed like an open book. Only the
decision of God will be implemented without any hindrance or hesitation.
6

َ َ َ
َ َْْ َ
ْ
ْ
ِ
ذات
(١١) اﻟﺮﺟﻊ
(١٢) ذات اﻟﺼﺪع
ِ
ِ
ِ
ِ واﻟﺴﻤﺎء
ِ واﻷرض

In the previous verses, the Hereafter and life after death are
substantiated through man’s being and existence. Here, in these verses,
this premise is substantiated through some physical phenomena.
ٌ ْ
The word  َرﺟﻊis explained by linguists to mean ( ﺍﳌﻄﺮ ﺑﻌﺪ ﺍﳌﻄﺮcontinuous
rain). Such rain, of course, is instrumental in blessing the earth with life
and greenery.
ٌ ْ َ
The word  ﺻﺪعmeans “to split asunder”. Rain opens the pores of the
earth and it swells by absorbing water and very soon becomes lush and
verdant. Though this bloom is not mentioned in words, there is a strong
contextual indication to it. There is great brevity in the style adopted,
since the premise is substantiated through swearing oaths.
At other places in the Qur’ān, it is expressed in various styles that recreating mankind is no difficult a proposition for God at all. Those who
4. On that day, all secrets will be scrutinized.
5. Then at that time neither will he have any power nor any helper.
6. The sky when rain bursts forth from it and the earth which splits asunder
bear witness.
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were doubting this are censured; they are chided for denying something
they witness every day. In Sūrah Anbiyā, such doubters are referred to
thus:
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َ ََُ
َْ َ َ َ َ ُ َ َْ َ َ ًَْ ََ َ َ ْ َْ َ
َ
َوﺟﻌﻠﻨﺎ ِﻣﻦ
َ
ﻛﻔﺮوا أن
اﻟﺴﻤﺎوات واﻷرض ﺎﻛﻏﺘﺎ رﻳﻘﺎ ﻓﻔﺘﻘﻨﺎﻫﻤﺎ
ِ
َ ُ ُْ َََ َ
(٣٠:٢١) ﻳﺆﻣﻨﻮن
ِ أﻓﻼ

َََْ
َﻳﺮ ا ِ ﻳﻦ
َ َ أوﻟﻢ
َ ُ َْ
اﻟﻤﺎء ﻞﻛ ْ ٍء

Are the disbelievers unaware that the heavens and the earth were
joined in one solid mass which We tore asunder, and that We have
enlivened everything from water. (21:30)
One can look up the explanation of the above verse in this tafsīr. The
fact that the sky and the earth were blocked alludes to the fact that
neither did water rain down from the sky nor did the earth sprout any
vegetation. However, when the Almighty opens the pores of the sky and
sends down water, the earth also opens up the doors of its treasures.
Similarly, whenever God wants, He will make mankind rise from this
earth in which it is buried.
7

ٌ ْ َ ٌْ ََ ُ
َ َ (١٣) ﻓﺼﻞ
ْ َ ْ وﻣﺎ ُﻫ َﻮ
(١٤) ﺑﺎﻟﻬﺰل
ِإﻧﻪ ﻟﻘﻮل
ِ
ِ

Just as in the previous sūrah, the rejecters of the Day of Judgement are
warned to not make fun of the admonition sounded to them by the Qur’ān
and that this Qur’ān is an exalted discourse revealed from the guarded
tablet, similarly, at the end of this sūrah also a new style is adopted to
inform its addressees of the fact that the day of accountability which the
Qur’ān is informing them of is an indubitable reality; one day, they shall
have to face it come what may; hence they should not make fun of it;
prudence demands that they should listen to it carefully and understand it
and prepare for the advent of that day.
8

ًَْ َ ُ
ً ْ َ ُ ََ
َ ْ ُ
(١٦) وأﻛﻴﺪ ﻛﻴﺪا
ِ (١٥) ﻳﻜﻴﺪون ﻛﻴﺪا
ِ ِإﻏﻬﻢ

Here in these verses, the Prophet (sws) is assured that if people are
making fun of his admonition then it is not because they really have
some doubts in their hearts which could be removed through reasoning
or by seeing some miracle. These doubts are being put forward only to
escape the reality. The objective is that neither they should listen to the
Prophet (sws) nor allow the common man to accept his teachings. In this
manner, their religious leadership will remain intact and they will be able
7. That this is a decisive word. And it is no jest.
8. They are conniving a plot and I am also devising a plan.
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to follow the whims
they have been following.
ً ْ َ ُ ََ
The verse وأﻛﻴﺪ ﻛﻴﺪا
ِ (I am also devising a plan) is the Almighty’s
response to the plot they were conniving. As per this plan, He is giving
them respite so that they reach their prescribed term and when they are
seized by Him, they will be left with no excuse. The naive people are
regarding this respite given to them as their success. In reality, they have
been caught in the noose of the Almighty’s law of retribution. The more
time they are being given, the tighter is becoming the Almighty’s clasp.
This, in fact, is just an explanation in different words of what is said in
ٌ ُ وراﺋﻬﻢ
ْ َ َ ﻣﻦ
ْ ﷲ
the previous sūrah thus: (٢٠ :٨٥) ﺤﻣﻴﻂ
ِ
ِ ُ َوا: (and Allah is
ِِ
surrounding them from all sides, (85:20)).
9

َ ْ ْ ِّ َ َ
ً َْ ُ ْ ُْ َْ َ
أﻣﻬﻠﻬﻢ
اﻟﺎﻜﻓﺮﻳﻦ
ﻓﻤﻬﻞ
(١٧) روﻳﺪا
ِ
ِ
ِ

The implication is that when the Almighty is surrounding them from
all sides, whatever respite they get should not be any cause of alarm for
the Prophet (sws); therefore, he too should grant them reprieve for some
time; he, while getting tired of their demands and accusations, should
also not desire from the Almighty to show them a sign of the promised
punishment or to even obliterate
them completely.
ً َْ ُ ْ ُْ َْ
The expression روﻳﺪا
أﻣﻬﻠﻬﻢ
is
an explanation of the initial part of the
ِ
verse: the respite is not to be of an unspecified duration; it is only for a
short time so that they can revel in whatever merrymaking they want to;
they will have to meet their fate one day.
A special thing worth considering here is that the Prophet (sws) is
being asked to give them respite, which, in other words, means that the
reins of their fate have been handed over to him by the Almighty; He
only desires that the Prophet (sws) should give them a little more time.
This brings us to the end of the tafsīr of this sūrah. ﻓﺎﺤﻟﻤﺪ ﷲ ﺒﻟ اﺣﺴﺎﻧﻪ
(gratitude be to God for His blessings).
Lahore,
23rd October, 1979 AD
1st Dhū al-Hijjah, 1399 AH
______________

9. So give respite to these disbelievers; leave them a while.

Sūrah A‘lā
Central Theme and Relationship with the Preceding Sūrah

Sūrah Tāriq, the previous sūrah ended on urging the Prophet (sws) to
show patience and to wait for the decision of God. He was told that those
who have become persistent in denying him have been given respite by
the Almighty according to His established practice in this regard and this
period is soon to end. He was asked to give them respite also; soon they
will see the consequences of their rebellious attitude; he should rest
assured that they will not be able to escape God’s grasp; He has total
control over them.
Now, in this sūrah, while ignoring these stubborn elements from among
the Quraysh, the Prophet (sws) is addressed directly and given glad
tidings that every work of God manifests itself in a gradual and sequential
way and this gradual and sequential way is based entirely on His wisdom.
The Prophet (sws) should trust Him; soon the time is going to arrive when
his efforts will bear fruit and all hindrances which stand in his way shall
be removed. This change in address is evident in at least the next ten
sūrahs. If ever the adversaries are addressed, they are addressed in a
secondary manner. It is the Prophet (sws) who is primarily addressed and
through various styles all his worries and fears which came his way
during the course of his preaching or which were expected to come are
dispelled.
Analysis of the Discourse

Following is the sequence of the discourse of the sūrah:
Verses (1-5): The Prophet (sws) is directed to continuously extol the
Almighty and is reminded of those of God’s attributes which testify that
all His works manifest in a gradual and sequential manner. Just as
vegetation gradually becomes lush and dense, similarly a person’s
physical and intellectual abilities also reach their culmination in a
gradual manner.
Verses (6-8): Glad tidings are given to the Prophet (sws) that he too will
be dealt with in accordance with the above outlined law. The favour of
revelations that he is receiving will gradually reach its culmination and
will be taught to him in such a thorough manner that he will not forget
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even a word of it except if the Almighty wants him to leave aside
something. He is aware of the apparent and the hidden. He fully knows
the circumstances the Prophet (sws) is facing or will be facing. From
within hardships, He will create ease for him.
Verses (9-13): The Prophet (sws) is directed not to go after the stubborn
and the obdurate. He is not responsible for making those listen who do
not want to listen. Only they will listen who have fear of the Almighty
and the Hereafter. The unfortunate will evade it and then see their fate.
Verses (14-15): Glad tidings of success are given to the fortunate who
purified themselves and remembered their Lord and prayed to Him.
Verses (16-19): The disbelievers are addressed and admonished on their
real mistake: giving preference to this world over the next. It is for this
reason that the message of the Prophet (sws) does not find roots in their
hearts even though it is the life of the Hereafter which is better than this
life and also eternal. All previous prophets and scriptures have taught this.
Sūrah A‘lā

Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ ْ َ ْ َ ِّ َ َ ْ ْ ِّ َ
َ ََ َ َ
َ َ ْ َ ( َوا ي٣) ﻓﻬﺪى
َ َ َ ( ا ي١) اﻷﺒﻟ
َ َ ﺧﻠﻖ
( َوا ِ ي ﻗﺪر٢) ﻓﺴﻮى
ﺳﺒﺢ اﺳﻢ رﺑﻚ
أﺧﺮج
ِ
ِ
َ
ْ
ََ َ ُ ُْ َ
َ ْ َْ
ُ اﷲ
ُ َ َ َ َ (٤) اﻟﻤﺮﻰﻋ
ُ ﺷﺎء
َ ْ ﻟﺜﺎء
ُ َ ْ َ إﻧﻪ
َ ْ َ ﻓﻌﻠﻢ
َ َ ( إﻻ َﻣﺎ٦) َ ﻓﻼ َﺗﻨ
ً َ ُ ﻓﺠﻌﻠﻪ
اﺠﻟﻬﺮ
ﺳﻨﻘﺮﺋﻚ
(٥) أﺣﻮى
ِ
ِ
ِ
ََْ ََ
َ َْ ْ َ ُ َ َ
ْ َ َ َ ْ ْ ِّ َ َ
َ ُ ِّ َ ُ َ (٧) ﺨﻳﻰﻔ
َ ْ ُ ْ ِ وﻧﻴﺮﺴك
َ ْ ِّ ﻏﻔﻌﺖ ا
( ﻓﺬﻛﺮ ِإن٨) ﻟﻠﻴﺮﺴى
وﻣﺎ
(١٠) ﻣﻦ ﺨﻳ
( ﺳﻴﺬﻛﺮ٩) ﻛﺮى
َ
ْ
َ
َ
ْ
َ ْ َ
َ ْ
َْ
ُ ُ َ ( ُﻋﻢ ﻻ١٢) اﻟﻜﺮﺒى
َ ﻓﻤﻮت
َُ َ َََ
َ ْ َ ﻓﻴﻬﺎ َوﻻ
َ ﻳﺼﻰﻠ
َ ْ ُ اﺠﺎر
( ﻗﺪ١٣) ﺤﻳﻴﺎ
( ا ِ ي١١) وﻳﺘﺠﻨﺒﻬﺎ اﻷﺷﻰﻘ
ِ
َ َ َْ َ ُ ْ ُ ْ َ
ُ َ ْ َ (١٦) ﻏﻴﺎ
َ َ ِّ َ اﺳﻢ
َ ْ ُّ اﺤﻟﻴﺎة ا
ْ َ أﻓﻠﺢ
َََْ
ٌ ْ َ واﻵﺧﺮة
َ ْ وذﻛﺮ
َ َ ﻣﻦ
َ َ َ َ (١٤) ﺗﺰﻰﻛ
ﺧﺮﻴ
ﺗﺆﺛﺮون
ِ
ِ ( ﺑﻞ١٥) رﺑﻪ ﻓﺼﻰﻠ
ِ
ُْ
َ َ
َََْ
َ ُ َ َ َْ
ُ ُّ ﻫﺬا َﻟﻲﻔ
ُ ُ (١٨) َ اﻷو
اﻟﺼﺤﻒ
إن
(
١٧
)
وأﻧﻰﻘ
(١٩) وﻣﻮ
إﺑﺮاﻫﻴﻢ
ِ ِ ﺻﺤﻒ
ِ
ِ
ِ
ِ

In the name of Allah, the Most Gracious, the Ever Merciful.
Glorify the name of your Lord! The Most High, Who made a sketch
and then perfected it, and Who set destinies and then gave guidance and
Who brought forth vegetation and then made it lush green. (1-5)
We shall recite to you, then you will not forget except what Allah
pleases. He knows what is apparent and what is hidden. And We shall lead
you towards ease. (6-8)
So, remind them, if reminding is beneficial. The fearful will benefit
from it and the wretched will evade it. He will enter the Great Fire. Then
neither will he die nor live in it. (9-13)
Successful shall be he who purified himself and remembered his
Lord’s name and then prayed. (14-15)
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But you people give preference to this worldly life even though the life
to come is better and more lasting. This is the teaching of the earlier
scriptures as well – the scriptures of Abraham and Moses. (16-19)
Sūrah A‘lā

َ ْ َ ْ َ ِّ َ َ ْ ْ ِّ َ
ﺳﺒﺢ اﺳﻢ
(١) رﺑﻚ اﻷﺒﻟ

Explanation
1

It has been explained at many places in this tafsīr that the word tasbīh
serves to absolve the Almighty of all things which are against His
majesty. It is the true comprehension of God which is the fountainhead
of knowledge and cognizance, power and belief. If an error creeps into
this comprehension, man is led away from true knowledge and gets
caught in the tentacles of Satan. The result is that the heart of a person
becomes devoid of the blessing of belief and trust and of the light of
inner satisfaction. He also becomes bereft of the resolve to persevere and
persist against the vicissitudes of life. It is the true comprehension of
God and His remembrance which strengthens the heart
ْ and
َ َ
ُ ُ ْ ُّ ofَ ْ aَ person
ُ
keeps it content and on the right path: (٢٨:١٣) ﻳﻄﻤﻦﺌ اﻟﻘﻠﻮب
أﻻ
اﷲ
ِ
ِ ﺑﺬﻛﺮ
ِ
ِ
ِ
(surely in the remembrance of God all hearts are comforted, (13:28))
It has been explained at various places in this tafsīr that the highest
form of tasbīh is the prayer, especially the tahajjud prayer. However, just
as air is the most essential requirement for the physical existence of a
human being, similarly, the remembrance of God is essential for his
spiritual existence. For this reason, not only during the prayers, it is
essential that one keeps his heart fresh with the remembrance of God
while carrying out other routines of life so that Satan is not able to get
the better of a person. I have already explained
aspect َunder َ the
ً this
َ
ْ َ َ
ً
َ
following verse of Sūrah Muzzammil: (٧:٧٣) ﻃﻮﻳﻼ
ِإن ﻟﻚ ِﻲﻓ
ِ اﺠﻬﺎر ﺳﺒﺤﺎ
ِ
(During the daytime also, you have a lot of time for glorifying the
Almighty, (73:7)).
Here the Prophet (sws) has been directed to do tasbīh to attain fortitude
and perseverance; hence the word is used in its comprehensive meaning
here.
2

ََ َ ا ي
َ َ ﺧﻠﻖ
(٢) ﻓﺴﻮى
ِ

In this verse and some of the subsequent ones, attention is directed at
certain attributes of the Almighty – attributes which show that all of
Almighty’s works and plans are carried out in a gradual manner – a
scheme which itself is totally based on His wisdom. Thus it is essential
1. Glorify the name of your Lord! The Most High.
2. Who made a sketch and then perfected it.
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for a person to fulfil the directives of God with patience and
steadfastness and remain in the hope that the final destination of the path
on which He has directed a person to tread will soon come with all its
blessings. Any delay in this is based on the wisdom of God and any
hardships he may encounter in this way will carry benefits for him not
only in this world but also in the Hereafter.
َ َ َ is “to create”; however, it also
The common meaning of the word ﺧﻠﻖ
means “to make a sketch or an effigy of َ something”.
For example,َ itُ isَ
ُ ُ َ ْ
ُ
ََْ
َ
ِّ ﻣﻦ
ُ ْ
َ ِّ ﻟﻜﻢ
ﻛﻬﻴﺌﺔ
اﻟﻄﻦﻴ
أﺧﻠﻖ
used in thisْ meaning ُ in the verse: ﻓﻴﻪ
ِ
ِ ِ اﻟﻄﺮﻴ ﻓﺄﻧﻔﺦ
ِ
ِ
ًْ َ ُ َ َ
(٤٩:٣) اﷲ
ِ ﺑﺈذن
ِ ِ ِ ( ﻓﻴﻜﻮن ﻃﺮﻴاfrom clay I will make for you the effigy of a
bird. Then I shall breathe into it and, by God’s leave, it shall become a
living bird, (3:49))
ٌَ َْ
َ
The word ﺗﺴﻮﻳﺔ
ِ (verbal noun of  )ﺳﻮىmeans “to improve something”,
“to flatten something” and “to perfect something”. Contextual indication
shows that here it is used in the last of these meanings. The implication
is that if man only reflects upon his own creation, he will come to realize
that he has not been made instantaneously; he has reached culmination
after passing through many stages. Initially, a sketch is made of him and
slowly he passes through various stages and ultimately becomes a
complete individual.
Sūrah A‘lā

3

َ ََ َ َ
َوا ِ ي ﻗﺪر
(٣) ﻓﻬﺪى

Same is the case regarding the development of a person’s abilities and
in his reaching the pinnacle of his material and spiritual skills. The
Almighty has also placed in him the thirst for things on which he is
dependent and has also provided for him the means and resources to
acquire these things, and also blessed him with the ability to benefit from
these. For example, if a child needs milk, then he has been provided with
it through the bosoms of his mother and has also been guided to suck her
bosoms and feed himself with it.
Later, when his needs expand, each person is provided from the
repositories and treasures of this earth. He has also been given the
intellect required to search for these treasures and adopt ways to reach
them and invent means to benefit from them.
Similarly, for this spiritual and moral development, the Almighty has
ingrained in him the awareness of good and evil and sent prophets and
messengers to him for his guidance. These personalities were sent to
instruct him about the path which is in accordance with his nature and
benefiting from which will make him attain salvation and also to
3. And Who set destinies.
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delineate to him the path which is incongruous with his nature and will
lead him to doom.
Moreover, the Almighty has destined for man all phases and places,
tests and trials he is going to encounter from his birth to death. He has
also divulged to man the way to deal with all these things. If he adopts
this way, he will safely pass through the vicissitudes of life and if he
deviates from it and follows his own whims and desires, he will end up
doomed. Such are the comprehensive meanings implied in this brief
verse. The details abound and it is not possible to exhaustively state them
here. I have already explained
these under
the following
verse of Sūrah
ْ َ
َ َ ُ ُ َْ َ ْ َ ُ
َ ُّ َ َ َ
َ
Tāhā: (٥٠:٢٠) ٍء ﺧﻠﻘﻪ ﻋﻢ ﻫﺪى
“( ﻗﺎل رﺑﻨﺎ ا ِ ي أﻗﻄﻰ ﻞﻛOur Lord,” he
replied, “is He that gave all creatures their physical form and then rightly
guided them,” (20:50))
Sūrah A‘lā

4

َ ْ َْ َ َ ْ َ
ُ َ َ َ َ (٤) اﻟﻤﺮﻰﻋ
َ ْ َ ﻟﺜﺎء
ً َ ُ ﻓﺠﻌﻠﻪ
(٥) أﺣﻮى
َوا ِ ي أﺧﺮج

There is a literary complexity which arises in these verses. It needs to
be understood first so that the real stress of these verses can be
appreciated.
َ ْ َ ﻟﺜﺎء
ً َ ُ as “black
Generally, people have translated the expression أﺣﻮى
ُ
ً َ in Arabic means
litter” or “black waste material”; although the word ﻟﺜﺎء
ْ َ
َ
froth and waste material, however, the word  أﺣﻮىis never used for
blackness which results from decay, decomposition and old age; it, on the
contrary, is used for reddish or greenish blackness which is evident on
something because of freshness, fertility and luxuriance. It is often used as
an adjective for vegetation and orchards and without any exception is used
for their luxuriant growth and intense lushness. From this root meaning, it
came to be used for a strong, burly and robust young man. The reason for
this is that people who are very healthy and who have plenty of blood in
their bodies have blackish red lips. Thus, the famous poet of the jāhilliyah
period, Ta’bbata Sharran, while extolling a person says:

ﻣﺴﺒﻞ ﻲﻓ اﻟ ّ أﺣﻮى رﻓﻞ
و اذا ﻳﻐﺰوا ﻓﺴﻤﻊ أزل
(In this manner, he remains a well-dressed, fair and red complexioned
young smart person; however, when he enters a battle field, he
becomes a lion of the jungle.)5
4. And Who brought forth vegetation and then made it lush green.
5. Khatīb al-Tabrizī, Sharh diwān al-hamāsah, vol. 1 (Beirut: Dār al-qalam,
n.d.), 344.
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َُ

ً
The word ﻟﺜﺎء
though means the froth of butter and the waste material
of flood water, it is also very commonly used for the vegetation which
becomes dense and blackish because of fertility of the land. Imām Farāhī
in his Mufradāt al-Qur’ān has furnished a number of couplets from
classical Arabic poetry of the jāhiliyyah period to substantiate this
meaning. For the sake of brevity, I will confine myself to citing just one
couplet of Qattāmī which he wrote while praising a valley. He says:

ﺣﻠﻮا ﺑﺄﺧﺮﻀ ﻗﺪ ﻣﺎﻟﺖ ﺮﺳارﺗﻪ
ﻣﻦ ذي ﻏﺜﺎء ﺒﻟ اﻷﻋﺮاض اﻧﻀﺎد
(They descended in a lush green valley on the borders of which
luxuriant and thick undergrowth was enmeshed and stacked on each
other in layers.)6

َُ

ً
In the verseَ under discussion, since the word ﻟﺜﺎء
is qualified by the
ْ
َ
adjective  أﺣﻮىhence it is necessarily used in the second of the meanings
referred to above otherwise there would be great disagreement between
the noun and the adjective which qualifies
it. The reason, as I have
َ ْ َ is never used for the blackness
pointed out above, is that the word أﺣﻮى
which is the result of decay, decomposition and old age of something.
There is no example of such usage in classical Arabic. Moreover, the
context and placement of the verse also does not accept this meaning, as
shall َ be presently
explained. Hence the correct meaning of the verses:
ْ ً َ ُ َُ َ َ َ َ ْ َْ َ َ ْ َ
َ
 َوا ِ ي أﺧﺮج اﻟﻤﺮﻰﻋ ﻓﺠﻌﻠﻪ ﻟﺜﺎء أﺣﻮىwould be that one should extol the
Almighty Who brings forth vegetation in the form of delicate stem-stalks
and then makes them luxuriant and blackish green.
7

َ ْ َ َ َ َ ْ َْ ُ َ ْ َ ُ ُ َ َ َ
َ َ ََ َ ُ ُْ َ
(٧) وﻣﺎ ﺨﻳﻰﻔ
( ِإﻻ ﻣﺎ ﺷﺎء اﷲ ِإﻧﻪ ﻓﻌﻠﻢ اﺠﻟﻬﺮ٦) ﺳﻨﻘﺮﺋﻚ ﻓﻼ ﺗﻨ
ِ

These verses state the real message which was meant to be put across
to the Prophet (sws) and for which the previous verses served as an
introduction. The implication is that the law of gradual development
which is in currency to perfect man’s being and to apportion and destine
abilities and energies and to nurture them and which is instrumental in
producing vegetation and making it grow, the same law will be
6. Hamīd al-Dīn al-Farāhī, Mufradat al-qur’ān, 1st ed. (Azamgarh: Matba‘ alislāh, 1358 AH), 58.
7. We shall recite to you, then you will not forget except what Allah pleases.
He knows what is apparent and what is hidden.
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employed by the Almighty in dealing with him. The phases of his
prophethood and the divine revelation sent down to him will also reach
their culmination in a gradual manner. Soon the time will arrive when he
will surmount all the difficulties of the path he has been asked to tread
and will reach his destination
َ َ ََ َ ُ ُْ َ
The context and occasion of the verse
ﺳﻨﻘﺮﺋﻚ ﻓﻼ ﺗﻨ
is exactly the
ِ
same as the following verses
of Sūrah Tāha
Sūrah
Qiyāmah
ََ
ْ and
َ َْ َ ْ ُ َ َْ
ُُْ َ ﻚ
َ ْ َ وﻻ
ْ ُ ْ ﻳﻌﺠﻞ
respectively: (١١٤:٢٠) وﺣﻴﻪ
ِإ
ﻗﺒﻞ أن ﻓﻘ
ﻣﻦ
ﺑﺎﻟﻘﺮآن
(and
be not in
ِ
ِ
ِ
ِ
haste with the Qur’ān before its revelation
is completed to you, (20:114))
َ َ ْ َ َ َ
ْ ِّ َ ُ َ
and (١٦ :٧٥) ﺑﻪ
( ﻻdo not move your tongue swiftly to
ِ ِ ﺑﻪ ِﻟﺴﺎﻧﻚ ِ َﺤﻛﻌﺠﻞ
ِ ِ ﺤﺗﺮك
hastily acquire this [Qur’an], (75:16)). While explaining these verses, I
have written in detail that the only support to the Prophet (sws) to combat
the hindrances and opposition he was facing in this period of his preaching
mission was this divine help which was sent down to him in the form of
revelations. This would provide necessary resources to him to tread this
path and the guidance that was needed in future. Similarly, this would also
help him in answering the objections and responding to the demands
raised by his adversaries. For these multifarious reasons, he would always
be waiting for divine revelation to descend to him and when it would
come, he would show haste and eagerness in acquiring it. This impatience
is similar to the one shown by an infant in reaching out for its mother’s
bosom. The Prophet (sws) would be so enthusiastic at this instance that he
would want to acquire all the revelation in one go and since the Qur’ān
was also a great asset which was being entrusted to him by the Almighty,
he would repeat each and every word of the revelation lest any of it might
slip away from his memory.
The Almighty has assured him at his eagerness and hastiness: He has
been told to not show haste; the Almighty Himself has set a timeline for
it according to which it would be revealed and there is great wisdom in
this scheme.
The Almighty has also assured the Prophet (sws) that he should not fret
over its preservation. The Almighty Himself has taken upon Himself to
preserve it in such a foolproof manner that the Prophet (sws) will not
forget it. In Sūrah Qiyāmah, this assertion is made in the following
words:
Sūrah A‘lā

َ َ َْ َ َ َ
ُ َُ ْ ُ ْ َ ُ َََْ َ َ َُ ْ ُ َ ُ َ ْ َ ََْ َ
ْ ِّ َ ُ َ
ﻗﺮآﻧﻪ ﻋﻢ ِإن
ﻓﺎﺗﺒﻊ
ﻗﺮأﻧﺎه
ﻓﺈذا
وﻗﺮآﻧﻪ
ﻤﺟﻌﻪ
ﻋﻠﻴﻨﺎ
إن
ﺑﻪ
ﺤﻛﻌﺠﻞ
ﻟﺴﺎﻧﻚ
ﺑﻪ
ﺤﺗﺮك
ﻻ
ِ
ِ
ِ
ِ
ِ ِ
ِ
ِ
ِ
ََْ َ
ُ َ َ َ ﻋﻠﻴﻨﺎ
(١٩-١٦ : ٧٥) ﻧﻴﺎﻧﻪ

Do not move your tongue hastily on it. Indeed, upon Us is its
collection and recital. So when We have recited it out, follow this

259

Sūrah A‘lā

recital. Then upon Us is to explain it. (75:16-19)

َ َ

َ ﺎء
َ ( إﻻ ﻣﺎ ﺷexcept what Allah pleases) alludes to the
The expression اﷲ
ِ
fact that only temporary and interim things are an exception to this rule.
The Almighty will Himself inform the Prophet (sws) when their term
expires. The reference is to the temporary directives which were later
abrogated.
َ ْ َ َ َ ْ َْ ُ َ ْ َ ُ
The sentence اﺠﻟﻬﺮ َوﻣﺎ ﺨﻳﻰﻔ
( ِإﻧﻪ ﻓﻌﻠﻢHe knows what is apparent and what
is hidden) implies that the Almighty is not unaware of the circumstances
the Prophet (sws) is passing through. He is fully aware of them and knows
what is apparent and what is hidden in this regard. The implication is that
the Almighty is aware of all his worries as well as his prayers and also
aware of the open pranks and the hidden conspiracies of his enemies.
When everything is in His knowledge and He also possesses power and
authority, the Prophet (sws) should rest assured that he will be provided
whatever help he requires. This subject is mentioned in even more detail in
Sūrah Tāha in the following words:

َ
ُ َ ﺑﺎﻟﻘﻮل
َ َ ﺑﻴﻨﻬﻤﺎ
َ َ اﻷرض
َ َ اﻟﺴﻤﺎوات
ْ َ ْ وﻣﺎ ﻲﻓ
َ ْ َ وﻣﺎ
َ ُ َ ْ َ وﻣﺎ
ْ َ ْ ﺠﺗﻬﺮ
ْ َ ْ َ اﻟﺮﺜى َو ن
َ ﺤﺗﺖ
َ َ
ﻓﺈﻧﻪ
ُ َﻣﺎ ِﻲﻓ
ِ
ِ
ِ
ِ ِ
ِ
ِ
َ ْ َ ِّ ُ َ ْ َ
(٧-٦ :٢٠) ﻓﻌﻠﻢ اﻟﺮﺴ َوأﺧﻰﻔ
In His control is what is in the heavens and the earth and all that lies
between them and also what is beneath the earth. Whether you speak
aloud or silently, He has knowledge of all that is hidden and what is
most hidden. (20:6-7)
It should be kept in consideration that that true faith and trust in God
emanates from a strong awareness of His all-embracing knowledge and
His all-encompassing power.
8

َ ُ ِّ َ ُ َ
َ ْ ُ ْ ِ وﻧﻴﺮﺴك
(٨) ﻟﻠﻴﺮﺴى

These words give glad tidings to the Prophet (sws) in very clear words:
the hardships he is currently facing will one day end and the Almighty will
َ ْ ُ is an adjective of a suppressed noun
lead him towards ease. The word ﻳﺮﺴى
َْ َ
ْ ْ
similar in meaning to ﻃﺮﻳﻘﺔ
ِ ٍ
ِ . I have already explained the meaning of ﺗﻴﺴﺮﻴ
at some place in this tafsīr. It means to prepare something for a higher
objective. It is evident from this word that the difficulties the Prophet (sws)
is currently passing through are meant to train and discipline him and so
that the Almighty can make him entitled to His favours and blessings in the
8. And We shall lead you towards ease.
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future. This is actually
the
natural ْ corollary
stated above
َ َ َ of God
َ ْ َ َ َ ْ َ ofَ theَ َ law
ُ َ َ َ َ اﻟﻤﺮﻰﻋ
َ ْ َ ﻟﺜﺎء
ً َ ُ ﻓﺠﻌﻠﻪ
ﻗﺪر ﻓﻬﺪى وا ِ ي أﺧﺮج
( َوا ِ يand Who set
in the words: أﺣﻮى
their destinies and then gave guidance and Who brought forth vegetation
and then made it lush green).
In other words, the hardships he is encountering are right in accordance
with the law of God to train and discipline him. The way ahead is clear.
He should rest assured that he will be guided and it is only after
difficulties that ease comes.
Sūrah A‘lā

9

ْ َ َ َ ْ ْ ِّ َ َ
َ ْ ِّ ﻏﻔﻌﺖ ا
(٩) ﻛﺮى
ﻓﺬﻛﺮ ِإن

The verse implies that the Prophet (sws) should not get perturbed and
distressed. It is not his responsibility to force down his message on
others. His only responsibility is to remind others when he thinks that
they are inclined to listen to him; otherwise he should leave them to their
fate.

َ ُ
َ ْ
َ َْْ َُ َ َََ
َ
َ ْ ُ ْ اﺠﺎر
( ﻋﻢ ﻻ١٢) اﻟﻜﺮﺒى
( ا ِ ي َﻳﺼﻰﻠ١١) وﻳﺘﺠﻨﺒﻬﺎ اﻷﺷﻰﻘ
(١٠)

َ َْ ْ َ ُ َ َ
ﺳﻴﺬﻛﺮ ﻣﻦ ﺨﻳ
ََ َ ُ ُ َ
َ ْ َ وﻻ
10
(١٣) ﺤﻳﻴﺎ
ﻓﻤﻮت ِﻓﻴﻬﺎ

These verses inform the Prophet (sws) of the type of people who will
pay heed to his message and those who will evade it. The implication is
that those who are evading his calls are not doing so because there is
some shortcoming in it or in its preacher; in fact, it is because they
themselves have something wrong in them. They regard this life to be all
that there is. They have no fear of the Hereafter. Such unfortunate people
should be left to themselves. They shall be flung in the great Fire which
is ready for them. They will neither live in it nor die and will remain in
its eternal torment. They will wish for death but it will not come to
relieve them of their miseries.
Here it might be appropriate to refresh our memories about the practice
of God that I have explained at many places in this tafsīr: people who
honour and protect the light with which the Almighty has lit up their
nature find the message of a prophet as the call of their hearts. Even if
this light has dimmed, soon or late they wake up after being prodded and
prompted by their prophet; however, in people in which this light has
been totally extinguished, they are rather like the dead; only the trumpet
blown on the Day of Judgement will awaken them.
9. So, remind them, if reminding is beneficial.
10. The fearful will benefit from it and the wretched will evade it. He will
enter the Great Fire. Then neither will he die nor live in it.
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In the following verse of Sūrah Ghāshiyah, the succeeding sūrah and
counterpart of this sūrah, this subject is referred to in even more detail:
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ْ َ ُ ْ ْ َ َ َ ْ َ ٌ ِّ َ ُ َ ْ َ َ ْ ِّ َ َ
ُ ُ ِّ َ ُ َ ﻔﺮ
ْ َ ﺑﻤﺴﻴﻄﺮ إﻻ
ُ ﻓﻴﻌﺬﺑﻪ
َ َ ﻣﻦ
َ َ َ ﺗﻮ َو
ﻓﺬﻛﺮ ِإﻏﻤﺎ أﻧﺖ ﻣﺬﻛﺮ ﻟﺴﺖ
اﷲ
ِ ٍ ِ
ِ
ِ ﻋﻠﻴﻬﻢ
ُ ْ َُ َ ََْ
ََْ َ
َ َ َْ
ْ ُ َ َ ﻋﻠﻴﻨﺎ
َ َ ْ َ ْ اﻟﻌﺬاب
(٢٦-٢١ :٨٨) ﺣﺴﺎﻧﻬﻢ
إﻳﺎﻧﻬﻢ ﻋﻢ ِإن
ﻨﺎ
إ
إن
اﻷﻛﺮﺒ
ِ
ِ ِ ِ

Just remind them, for your duty is only to remind them; you are not to
force them. [He who will embrace faith, will succeed]. As for he who
turns away and denies, God will punish him gravely. Indeed, to Us
will they return. Then it is upon Us to call them to account. (88:21-26)

َْ َْ َ َ َْ

َ
These verses mention the words اﻷﻛﺮﺒ
اﻟﻌﺬاب
(the great torment) and in
َ ( اﺠthe great fire). Both
َ ْ ُ ْ ﺎر
the verse under discussion the words are اﻟﻜﺮﺒى
refer to the same thing in slightly different styles, and, God willing, I
shall explain them in the tafsīr of the next sūrah.
11

َْ
َ َ رﺑﻪ
ِّ َ َ ْ َ َ َ َ (١٤) ﺗﺰﻰﻛ
ْ َ أﻓﻠﺢ
َ َ ْ َ ﻗﺪ
َ َ ﻣﻦ
(١٥) ﻓﺼﻰﻠ
ِ وذﻛﺮ اﺳﻢ

In the previous verses, the fate of people who had evaded the calls of
the Prophet (sws) is mentioned. Now in these verses is mentioned the
َ َْ ْ َ ُ َ َ
ﺳﻴﺬﻛﺮ ﻣﻦ ﺨﻳ
reward of people who are referred to earlier by the words
(he who is fearful will benefit from it). They are the ones who benefited
from the reminders of the Prophet (sws) and who purified and cleansed
themselves from the filth of polytheism and disbelief. For them there is
success in this world and in the Hereafter also they will receive the
pleasure and blessings of theَ Almighty.
َ َ ِّ َ اﺳﻢ
َ ْ وذﻛﺮ
َ َ َ (and remembered his Lord’s name and
The words رﺑﻪ ﻓﺼﻰﻠ
ِ
then prayed) mention the foremost manifestation of this purification and
its real method also. I have indicated above that the fountainhead of all
knowledge is the names of God. It is from these names that the attributes
of God become evident and it is evident from only these attributes what
our beliefs should be and the obligations these beliefs impose on us
regarding God and His people. In other words, the prayer is mentioned as
the foremost manifestation of belief in the Almighty. I have elaborated at
various places in this tafsīr that the foremost manifestation of belief is
the prayer and then it is that belief which is the foundation of all the
directives of the sharī‘ah and is its guardian also. More details of this
can be found in the explanation of the initial verses of Sūrah Mu’minūn.

11. Successful shall be he who purified himself and remembered his Lord’s
name and then prayed.
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َََْ ٌْ َ ُ َ ْ َ
َ َ َْ َ ُ ْ ُ ْ َ
َ ْ ُّ اﺤﻟﻴﺎة ا
12
(١٧) وأﻧﻰﻘ
ﺗﺆﺛﺮون
واﻵﺧﺮة ﺧﺮﻴ
(١٦) ﻏﻴﺎ
ِ
ِ ﺑﻞ

Here at the end the Quraysh are addressed and the real reason of their
adversity is unravelled: It is their blind love for this world which is the
actual cause of this animosity. They are not ready to believe in the
Hereafter nor ready to give up their illegitimate vested interests for it and
for this reason they invent baseless doubts and spread them among the
commoners to give them the wrong impression that they are justified in
rejecting Islam; however, they must remember that they are being very
naïve in losing the eternal kingdom of heaven by giving in to the love of
this very transient world; they should also consider the fact that the
Hereafter is more lasting and permanent and if they have any sense they
should try to reap its rewards.
13

(١٩)

ُْ
َ َ
َ ُ َ َ َْ
ُ ُ (١٨) َ اﻷو
ُ ُّ ﻫﺬا َﻟﻲﻔ
إﺑﺮاﻫﻴﻢ وﻣﻮ
اﻟﺼﺤﻒ
ِإن
ِ ِ ﺻﺤﻒ
ِ
ِ
ِ

The implication of this verse is that whatever the Prophet (sws) is
telling his addressees is not something new or unique. Earlier prophets
too taught no different a message. The message they gave was that real
life is the life of the Hereafter and there only a person’s own deeds will
be of any benefit to him. No other person will bear any other person’s
burden. In Sūrah Najm, this aspect is stated in the following words:

ٌَ َ ُ َ َ
َ ْ وازرة
َ ْ ُ وزر
:٥٣) أﺧﺮى
ِ ِ ﺗﺰر
ِ ﻛﻻ

َ َ ْ َو
ﺑﺮاﻫﻴﻢ ا ِ ي َو
ِ ِ

َ ُ
ُ ُ ﺑﻤﺎ ﻲﻓ
َ ْ َُ َْ َْ
ﺻﺤﻒ ﻣﻮ
ِ
ِ ِ أم ﻟﻢ ﻳﻨﺒﺄ
(٣٨-٣٦

Has he not been informed of the teaching of the Scriptures of Moses
and of Abraham, who passed every test he was put in; [it is written]
that no soul shall bear another’s burden. (53:36-38)
The scriptures given to Moses and to a number of prophets sent to the
Israelites are today found in the books of the Bible. Even though they have
been altered quite a lot and their status is not much different than books of
history, however, all of these very clearly and very effectively depict the
teachings of monotheism and life in the hereafter at numerous occasions.
So moving are these scriptures that whichever is read, one’s faith is
revived. Though Abraham (sws) did not leave a scripture for the guidance
of his people and it was more in the shape of oral sermons and
12. But you people give preference to this worldly life even though the life to
come is letter and more lasting.
13. This is the teaching of the earlier scriptures as well – the scriptures of
Abraham and Moses.
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exhortations, however one branch of his progeny – the Israelites – had
preserved them in writing and their prophets continued to remind them of
these teachings in their respective eras. Irrefutable testimony to this is
found even today and their scriptures, and the Qur’ān has also referred to
it at various instances.
The other branch of Abraham’s progeny – the Ishmaelites – did not
preserve his teachings in writing. The reason for this was that they were
unlettered people not conversant with writing. They did preserve his
teachings in the form of traditions for some time; however, with the
passage of time they were gradually thrown into oblivion and religious
innovations dominated these teachings to such an extent that they were
totally forgotten. After the advent of the Prophet Muhammad (sws), these
teachings were not only revived, they were also completed and it was
these teachings that came to be regarded as the foundation of this perfect
religion which is now the real religion of God till the Day of Judgement.
With the grace and blessings of God, the tafsīr of this sūrah comes to
its completion. ( ﻓﺎﺤﻟﻤﺪ ﷲ ﺒﻟ إﺣﺴﺎﻧﻪall gratitude be to God for his
favours).
Sūrah A‘lā

Lahore
2nd November, 1979 AD
11th Dhū al-Hijjah 1399 AH
______________

Sūrah Ghāshiyah
Central Theme and Relationship with the Preceding Sūrah

This sūrah forms a pair with Sūrah A‘lā, the previous sūrah.
There is no essential difference between the central themes of both
sūrahs. Just as the previous sūrah sounds assurance to the Prophet (sws),
this sūrah also sounds assurance to him. However, there is a difference
between the two as regard their style of address, methodology of
reasoning and their brief or comprehensive treatment of motifs. Initially,
in this sūrah is depicted the difference in fate which the good and the
wicked will meet in the Hereafter and it is proven that this fate is an
obvious outcome of the attributes of power, providence and mercy of the
Creator of this universe. At the end, the motif “remind them if reminding
them is beneficial,” (97:8) briefly referred to the previous sūrah is
explained: the responsibility of the Prophet (sws) is only to communicate
the truth. It is not his responsibility to force others to accept it. He is told
not to go after the stubborn and the obdurate; he should leave their
matter to God who is enough to deal with them.
Analysis of the Discourse
Verses (1-6): A mention of the fate to be encountered by people who live

in this world in complete disregard to the next world.
Verses (7-16): A portrayal of the success and triumph of people who live
in this world while fearing the next.
Verses (17-20): A reference to certain prominent signs of the world
which show that the Creator of this universe has great power and
wisdom, He is very compassionate and is very gracious and affable to
His creatures. It is the obvious outcome of His attributes of power,
mercy, wisdom and providence that He one day bring about a day of
justice in which He rewards the pious and punishes the wicked. If this
world continues without the advent of such a day, then this will negate
all these attributes of God; in fact, it will, God forbid, prove that He has
made this world to be a place which is not governed by moral laws and
that good and evil are equal in His eyes.
Verses (21-26): The Prophet (sws) is assured that what he is warning
people of is an obvious reality; signs which point to it are very manifest.
He should not despair and lose hope because of the attitude of the
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stubborn. His responsibility is to only communicate the truth. The
Almighty will not hold him accountable if people accept or reject it. He
should submit the matter of those who are not willing to listen to him to
God. They will one day have to return to God and He will definitely call
them to account.

Sūrah Ghāshiyah

Text and Translation

ََْ
اﻟﺮﺣﻴﻢ
ِِ َ ﷲ اﻟﺮﻤﺣﺎن
ِ ِۢ ا
َ
ٌ
ٌ
ٌ
َ ْ َ
ُ َ َ ََ ْ َ
َ ْ َ وﺟﻮه
َ َ ﻳﻮﻣﺌﺬ
َ َ ( َﺨﻣﻠﺔ٢) ﺧﺎﺷﻌﺔ
َ َ ْ ﺣﺪﻳﺚ
ٌ ُ ُ (١) اﻟﻐﺎﺷﻴﺔ
ً َ ﺗﺼﻰﻠ
ﻧﺎرا
(٣) ﻧﺎﺻﺒﺔ
ِ
ِ ِ
ٍِ
ِ ﻫﻞ أﺗﺎك
ِ
ِ
َ
َ
َ
َ
ًَ َ
ُْ َ ُ ُْ
َْ ْ َ ُْ
َ ﻣﻦ
ٌ َ َ ﻟﻬﻢ
َ ﻗﻦﻴ
ْ ﻃﻌﺎم إﻻ
ْ ُ ﻟﻴﺲ
َ ْ (٥) آﻏﻴﺔ
ﻓﻐﻲﻨ
ﻣﻦ
ﺗﺴﻰﻘ
(
٤
)
ﺣﺎﻣﻴﺔ
وﻻ
ﻳﺴﻤﻦ
ﻻ
(
٦
)
ﺮﺿﻳﻊ
ِ
ِ
ِ
ٍ
ِ
ِ
ٍ
ِ
ٍ
ِ
ِ
َ
ٌ
ٌ
َ
َ ْ َ (٨) ﻧﺎﻋﻤﺔ
َ ْ َ وﺟﻮه
َ َ ﻳﻮﻣﺌﺬ
َ َ ﻟﺴﻌﻴﻬﺎ
ُ َ ْ ( ﻻ١٠) ( ﻲﻓ َﺟﻨﺔ َﺨ َﺔ٩) راﺿﻴﺔ
ْ
ٌ ُ ُ (٧) ﺟﻮع
ٍ ُ ﻣﻦ
ﺗﺴﻤﻊ
ِ
ِ ٍِ
ٍ ِ ٍ
ِ
ِ
ِ ِ
ٌ َ ُ ْ َ ٌ َ ْ ََ
ٌَ َُْ ٌ ُ ُ َ
ٌَ َ ٌَْ َ
ًَ َ َ
(١٤) ( وأﻛﻮاب ﻣﻮﺿﻮﻋﺔ١٣) ( ِﻓﻴﻬﺎ ﺮﺳر ﻣﺮﻓﻮﻋﺔ١٢) ﺟﺎرﻳﺔ
ِ ِﻓﻴﻬﺎ
ِ ( ِﻓﻴﻬﺎ ﻗﻦﻴ١١) ﻻﻟﻴﺔ
َ
ْ َ َ ُ َُْ ََ
ٌَ ُ ْ َ ُ َََ
ٌ َ ُ ْ َ ُّ َ َ َ
ْ َ ُ ََْ
(١٧) ﺧﻠﻘﺖ
ِ اﻹﺑﻞ ﻛﻴﻒ
ِ ِ ( أﻓﻼ ﻓﻨﻈﺮون ِإﻰﻟ١٦) ( وزرا ِ ﻣﺒﺜﻮﺛﺔ١٥) وﻏﻤﺎرق ﻣﺼﻔﻮﻓﺔ
ِ
ِ
َْ َ
ْ
َ
َ
َ
َ
َ
َ
ََْ
ُ
ْ
ْ
ْ
ْ
َ
ْ
َ
َ
ُ
َ
َو ِﻰﻟ
اﻷرض ﻛﻴﻒ
( َو ِﻰﻟ١٩) ﻧﺼﺒﺖ
ِ َ
ِ
ِ اﻟﺴﻤﺎء ﻛﻴﻒ
ِ اﺠﻟﺒﺎل ﻛﻴﻒ
ِ ِ ( و ِﻰﻟ١٨) رﻓﻌﺖ
ْ َ ُ
ْ َ ُ ْ َْ َ َ ْ َ
َ ْ َ إﻏﻤﺎ
َ ﻓﺬﻛﺮ
ْ َ ( إﻻ٢٢) ﺑﻤﺴﻴﻄﺮ
ْ ِّ َ َ (٢٠) ﺳﻄﺤﺖ
َ َ ﻣﻦ
ٌ ِّ َ ُ أﻧﺖ
َ َ َ ﺗﻮ َو
ﻣﺬﻛﺮ
ﻋﻠﻴﻬﻢ
ﺴﺖ
ﻟ
(
٢١
)
ﻔﺮ
ِ
ِ
ِ
ِ
ِ ِ
ٍ
َ
ْ
ْ
ْ
َ
ُ
ََْ َ
ُ ُ ِّ َ ُ َ (٢٣)
َ َ َ ﷲ
ْ ُ َ َ ( إن إ ْ َﻨﺎ٢٤) اﻷﻛﺮﺒ
ْ ُ َ َ ﻋﻠﻴﻨﺎ
ََ
ُ ﻓﻴﻌﺬﺑﻪ ا
اﻟﻌﺬاب
(٢٦) ﺣﺴﺎﻧﻬﻢ
( ﻋﻢ ِإن٢٥) إﻳﺎﻧﻬﻢ
ِ
ِ ِ ِ

In the name of Allah, the Most Gracious, the Ever Merciful.
Has the news of the all-engulfing calamity reached you?! Many faces
on that day will be downcast and worn out. They will enter the blazing
fire. They will be made to drink from a sizzling spring. Their only food
will be thorny bushes, which will neither fatten them nor satisfy their
hunger. (1-7)
Many faces on that day will be fresh, pleased with their endeavours, in a
lofty garden where they will hear no useless talk. In it, there will be a
running spring. In it, there will be thrones set high, and goblets wellarranged, and carpets well set out, and cushions spread all over. (8-16)
Do they not see the camels, how they have been made? And do they not
behold the sky, how it has been raised high? And do they not look at the
mountains, how they have been set aloft? And do they not see the earth,
how it has been spread out. (17-20)
Just remind them, for your duty is only to remind them; you are not to
force them. As for he who turns away and denies, God will punish him
gravely. Indeed, to Us will they return. Then it is upon Us to call them to
account. (21-26)
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ُ َ َ ََ ْ َ
َ َ ْ ﺣﺪﻳﺚ
(١) اﻟﻐﺎﺷﻴﺔ
ِ ِ
ِ ﻫﻞ أﺗﺎك

Explanation
1

Questions expressed in such style are not meant to elicit an answer;
they are meant to express the horror or majesty of something. The
address in the verse can also be considered as general, however intrinsic
evidence shows that the Prophet (sws) is addressed. Consequently,
giving due
regard
to this
aspect, the words at the end of the sūrah are:
َ ْ َ إﻏﻤﺎ
َ ﻓﺬﻛﺮ
ْ ِّ َ َ (just remind them, for your duty is only to
ٌ ِّ َ ُ أﻧﺖ
(٨٨:٢١) ﻣﺬﻛﺮ
ِ
remind them,ٌ (21:88)).
َ َ means “something which engulfs and enshrouds”. Here in
The word ﺬﻟﺷﻴﺔ
ِ
this verse it is used as an attribute for the Day of Judgement. The reason for
this is that the calamity of this day would be all-embracing; no one will be
َ
able to escape from it. Though the news (ﺣﺪﻳﺚ
ِ ) of this calamity is described
to the Prophet (sws); however, the purpose, as will be evident from
subsequent verses, is to inform the disbelievers who in the first place did not
even believe in the Hereafter, and if for some reason they did, they had no
fear of it because they thought that they would be blessed with even more
than what they had been given in this world.
2

ٌَ َ ٌَ َ
ٌَ َ
ََْ ٌ ُ
(٣) ﻧﺎﺻﺒﺔ
ِ (٢) ﺧﺎﺷﻌﺔ
ٍ ِ ُوﺟﻮه
ِ ﻳﻮﻣﺌﺬ
ِ ﺨﻣﻠﺔ

As pointed out earlier, the question mentioned in the previous verse
was not meant to elicit an answer; it was only meant to warn people that
they should clearly hear what is being sounded to them. After this, the
Qur’ān has itself replied that many faces on that day will be downcast
and worn out.ٌ
ٌَ َ
َ َ means “downcast and turned downwards”, while ﺨﻣﻠﺔ
The word ﺧﺎﺷﻌﺔ
ِ
ِ
ٌَ َ
means “tired because of hard work” and ﻧﺎﺻﺒﺔ
ِ means “worn out”. The
implication is that when against their hope they would have to face Hell
because of their misdeeds they would become pale with fear.
ٌ ُ ُ (faces) is used to imply people, the word وﺟﻮه
ٌ ُ ُ is
Although the word وﺟﻮه
used to refer to their inner state because it is the face which is the most
expressive of one’s inner state.
3

ًَ َ ً َ َ ْ َ
َْ ْ َ ُْ
َ
(٥) آﻏﻴﺔ
ِ ﺗﺼﻰﻠ ﻧﺎرا ﺣ
ٍ ِ ﻗﻦﻴ
ٍ ( ﺗﺴﻰﻘ ِﻣﻦ٤) ﺎﻣﻴﺔ

The verses mention the cause of the anxiety and apprehension

1. Has the news of the all-engulfing calamity reached you?!
2. Many faces on that day will be downcast and worn out.
3. They will enter the blazing fire. They will be made to drink from a sizzling
spring.
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َ
mentioned in the previous verses. The word آﻏﻴﺔ
ٍ ِ means “something which

is boiling and seething.”
It is evident from other places of the Qur’ān that the anxiety of the
sinners mentioned in this verse relates to the time when it becomes
certain to them that they would be thrown into Hell:

ٌ َ َ َ َ َ ْ ُ ْ َ ُّ ُ َ ٌ َ َ َ ْ َ ٌ ُ ُ َ
(٢٥-٢٤ :٧٥) ﻓﺎﻗﺮة
ِ ﺑﺎﺮﺳة ﻳﻈﻦ أن ﻓﻔﻌﻞ ِﺑﻬﺎ
ٍ ِ ووﺟﻮه
ِ ﻳﻮﻣﺌﺬ

And some faces will be gloomy on that Day apprehending that there
is going to befall them that which breaks their backs. (75: 24-25)
Generally, people have understood that this state of the sinners is the
one which will result after they have been cast into Hell; however, this is
not true. Once these sinners are cast into Hell, their faces will not merely
be anxious; they will be dragged on the fire and whatever else will
happen to them is mentioned elsewhere in the Qur’ān.
4

ُْ َ ُ ُْ َ
َ ْ
ٌ َ َ ْ َُ َ ْ َ
ْ ﻓﻐﻲﻨ
ٍ ُ ﻣﻦ
(٧) ﺟﻮع
ِ ِ ﻳﺴﻤﻦ َوﻻ
ِ ( ﻻ٦) ﺮﺿﻳﻊ
ٍ ِ ﻟﻴﺲ ﻟﻬﻢ ﻃﻌﺎم ِإﻻ ِﻣﻦ

After food, this is a mention of the water which will be given to the
َ
sinners in Hell. ﺮﺿﻳﻊ
ٍ ِ is a thorny and poisonous bush which no animal
touches.
The purpose of the sentence is not to say they will not be fed with
anything else except thorny bushes; the word  ِإﻻis used here as a severed
َ
exception (istithnā munqati‘). To convey the above meaning, ﺮﺿﻳﻊ
ٍ ِ
should have belonged to the genre of edibles in any way. When this is
not so, the exception is only meant to convey the fact that when they
would find nothing to eat they will, out of frustration, try to eat the
thorny bushes available to them there. This negation also does not refute
the fact that other similar things would be present for the dwellers of
Hell and which they would be compelled to eat. Thus it is mentioned in
another verse that these sinners will have to consume zaqqūm:

َ ْ ُ َ َ ُّ َ َ َ
َ
ﺷﺠﺮة
ِإن
(٤٤-٤٣ :٤٤) اﻷﻋﻴﻢ
ِ
ِ ِ اﻟﺰﻗﻮم ﻃﻌﺎم

Indeed, the bush of zaqqūm shall be the food of sinners. (44:43-44)

Similarly, another verse mentions ghislīn:

َ ُ َْ
ُ ُ ُ ْ َ ﻏﺴﻠﻦﻴ َﻻ
ْ ْ
ٌ َ َ ََ
(٣٧-٣٦ :٦٩) اﺨﻟﺎﻃﺆون
إﻻ
ﻳﺄﻛﻠﻪ
ِ
ِ
ٍ ِ ِ وﻻ ﻃﻌﺎم ِإﻻ ِﻣﻦ

4. Their only food will be thorny bushes, which will neither fatten them nor
satisfy their hunger.
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And their food shall be the fluid in which wounds are washed. Only
the sinners will eat it. (69:36-37)
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It is evident from this that the dwellers of Hell shall not be given any
food; they shall be given just those things which are not only are not
edibles but also those which can only be swallowed by the dwellers of
Hell.
ُْ َ ُ ُْ َ
ْ ﻓﻐﻲﻨ
ٍ ُ ﻣﻦ
Consider now the next verse: ﺟﻮع
ِ ِ ﻳﺴﻤﻦ َوﻻ
ِ ﻻ. The uses of food
are two: to provide energy to the body and to satisfy the pangs of hunger.
However, what will be served to the dwellers of Hell will fulfil neither of
these uses. They will have to go through the agony of only chewing and
swallowing it.
5

ٌَ َ ََْ ٌ ُ ُ
ٌَ َ َ ْ َ
َ
(١٠) ﺟﻨﺔ َﺨ ِ َ ٍﺔ
ِ ﻳﻮﻣﺌﺬ
ٍ ( ِﻲﻓ٩) راﺿﻴﺔ
ٍ ِ وﺟﻮه
ِ ﻟﺴﻌﻴﻬﺎ
ِ ِ (٨) ﻧﺎﻋﻤﺔ

In these verses, the state of the believers is described. In Sūrah
ٌَ
َ ْ َ وﺟﻮه
ٌ ُ ُ
Qiyāmah, َ this state is described in the following words: ﻧﺎﺮﺿة
ٍِ
ِ ﻳﻮﻣﺌﺬ
ٌ َ َ َ ِّ َ
ﻧﺎﻇﺮة
ِ ( ِإﻰﻟ رﺑﻬﺎ٢٣-٢٢ :٧٥) (some faces will be joyous on that Day awaiting
the graciousness of their Lord, (75:23-24)).
The previous verses mention the dejectedness, fatigue and frustration
of the rejecters of the Day of Judgement. These verses, in contrast,
mention the believers who spent their life for the Hereafter and
succeeded in their test. Their faces will reflect the glow and radiance of
eternal triumph. ٌ
َ ْ َ shows that their faces will glow and sparkle
َ َ ﻟﺴﻌﻴﻬﺎ
The expression راﺿﻴﺔ
ِ
ِ ِ
because the fruits of their labour will be before them. They toiled in the
previous world to harvest these results. They will be fully satisfied with
this outcome that they were generously rewarded for their deeds and the
Almighty fulfilled all His promises He made with them. Details are
forthcoming in the subsequent verses and the next sūrah also mentions a
specific aspect in this regard. God willing, I will attempt to unfold some
of its subtle implications.
َ َ  ﻲﻓdescribes their abode in the Hereafter. They will
The verse ٍﺟﻨﺔ ﺨ ِ َﺔ
ٍ
ِ
be lodged in gardens situated on high ground. Arabs cherished gardens
which were situated in lofty places and which were encircled by tall
date-palms so that they appear elegant from far off and are also protected
from calamities such as scorching winds and floods.

5. Many faces on that day will be fresh, pleased with their endeavours, in a
lofty garden.
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ًَ َ َ َُ َْ َ
6
(١١) ﻻﻟﻴﺔ
ِ ﻻ ﺗﺴﻤﻊ ِﻓﻴﻬﺎ
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The Qur’ān mentions at various places that the dwellers of Hell will start
to curse each other as soon as they enter it: they will blame others for
misleading them and had they not misled them, they would have remained
rightly guided. Leaders and their followers will have an argument there.
The followers will demand that their leaders be given double punishment
because they misled them. The leaders will reply that they guided their
followers to what they themselves believed and it is the followers who
deliberately followed them and thus called for their own doom. On the
other hand, the dwellers of Paradise will welcome one another with
salutations and congratulations as a victorious team does. They will meet
one another in a blissful mood. Love and sincerity will abound for one
another. This atmosphere is portrayed in Sūrah Wāqi‘ah thus:

َْ َ َْ َ َ ُ َ ْ َ َ
َ َ ً َ َ ً
ً
ً
ً
(٢٦-٢٥ :٥٦) ﺗﺄﻋﻴﻤﺎ ِإﻻ ِﻗﻴﻼ ﺳﻼﻣﺎ ﺳﻼﻣﺎ
ِ ﻻ ﻳﺴﻤﻌﻮن ِﻓﻴﻬﺎ ﻟﻐﻮا َوﻻ

There they shall hear no worthless conversation nor sinful speech.
The atmosphere will resound with greetings of peace. (56:25-26)
Also worthy of note is the fact that the liquor drunk by the dwellers of
Paradise will not make them lose their senses or make them delirious. It
will not intoxicate them so that they have no control over their speech.
7

ٌَ َ ٌَْ َ
(١٢) ﺟﺎرﻳﺔ
ِ ِﻓﻴﻬﺎ ﻗﻦﻴ

After a portrayal of the blissful atmosphere of Paradise, this verse
portrays its picturesque sights. The spring mentioned here is only the one
used to water the orchard. It does not entail that there will only be a single
spring there. Consequently, Sūrah Dahr mentions multiple springs and
their distributaries; however, the nature of these blessings, as is explained
above, will be entirely different. There is no contradiction between these
two statements.
8

ٌَ ُ ْ َ ُ َََ
ٌ َ ُ ْ َ ٌ َ ْ ََ
ٌَ َُْ ٌ ُ ُ َ
ٌَ ُْ
َ َ َ (١٥) ﻣﺼﻔﻮﻓﺔ
وﻏﻤﺎرق
(
١٤
)
ﻣﻮﺿﻮﻋﺔ
( وأﻛﻮاب١٣) ﻮﻋﺔ
(١٦) وزرا ِ ُّ َﻣﺒﺜﻮﺛﺔ
ِﻓﻴﻬﺎ ﺮﺳر ﻣﺮﻓ
ِ

These verses mention what will be available to the dwellers of Paradise
for their comfort and luxurious living. Various sūrahs mention various
details of this. In most cases, this difference relates to brevity and its
6. Where they will hear no useless talk.
7. In it, there will be a running spring.
8. In it, there will be thrones set high, and goblets well-arranged, and carpets
well set out, and cushions spread all over.
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elaboration; however, in some instances, it also takes into account the
difference in status of the dwellers of Paradise. Moreover, while reading
them, one should also keep in mind that this description is in the form of
parables and an unseen world can only be described through parables
and for this the only option is to borrow words from the language and
culture the addressees
generally aware of.
ٌ َ ُ ْ are
َ
ٌ
ُ ُ shows that the dwellers of Paradise will sit
The expression ﺮﺳر ﻣﺮﻓﻮﻋﺔ
on lofty thrones. This mention is in accordance with the kings and nobles
of Arabia at that time. However, Paradise will be according to what each
of its dwellers desires.ٌ He will find
it embellishedْ to
his taste and wishes.ُ
ٌ َ َ
ٌ ْ
ٌ َْ َ
ُ
َ
َ
ْ
In the expression  أﻛﻮاب ﻣﻮﺿﻮﻋﺔthe word  أﻛﻮابis the plural of ﻛﻮب
which is the same as “a cup”. It is used alike for a cup, a mug and goblet.
َ ُ ْ َ means “well-arranged”.
The word ﻣﻮﺿﻮﻋﺔ
ٌَ ُ ْ َ ُ ََ
ُ ََ
The word ﻏﻤﺎرق
in ﻏﻤﺎرق ﻣﺼﻔﻮﻓﺔ
refers to carpets and rugs. The
ِ
ِ
implication is that the sitting places of the dwellers of Paradise will have
carpets arranged in a consecutive sequence and they will be adjacent to
one another. There will
no empty space.
ٌ َ ُ be
ٌ ْ ُ
ْ َ ُّ َ َ
َ َ in ﻣﺒﺜﻮﺛﺔ
The word ُّ ِ زرا
ِ  زراis the plural of زرﺑﻴﺔ
ِ . It refers to pillows
and cushions. The implication is that pillows and cushions will be
scattered all over the carpets. They will act as comfortable seats to them
wherever they want to sit. Today, sofas are in vogue; however, they too
are decked with cushions.
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ْ َ َ ُ َُْ َََ
َ َ
ْ َ ُ ََْ َ
ْ َ ُ ََْ
َ ْ ( َو َﻰﻟ١٨) رﻓﻌﺖ
اﺠﻟﺒﺎل
ﻛﻴﻒ
اﻟﺴﻤﺎء
ﻰﻟ
و
(
١٧
)
ﺧﻠﻘﺖ
ﻛﻴﻒ
اﻹﺑﻞ
ِ
ِ
ِ
ِ ِ
ِ
ِ
ِ ِ ِ أﻓﻼ ﻓﻨﻈﺮون ِإﻰﻟ
َ
ْ
َ
ْ َ ُ َْ
ْ َ ُ ََْ
ْ ( َو َﻰﻟ١٩) ﻧﺼﺒﺖ
9
(٢٠) ﺳﻄﺤﺖ
ِ
ِ ﻛﻴﻒ
ِ اﻷرض ﻛﻴﻒ
ِ

In these verses, people who were leading their lives while remaining
indifferent to the reward and punishment of the Hereafter referred to above
are cautioned. Their attention is directed to some very conspicuous signs
in the world around them. They are urged to reflect on these signs which
bear evidence to the attributes of providence, power, wisdom and majesty
of the Almighty. So blatant is this evidence that any person who has even
a slight inclination to accepting the truth cannot deny the reward and
punishment of the Hereafter. The implication is that in the presence of
these signs why are they still adamant in demanding to see some sign of
punishment or the Day of Judgement itself in order to profess faith in the
Prophet (sws).
9. Do they not see the camels, how they have been made? And do they not
behold the sky, how it has been raised high? And do they not look at the
mountains, how they have been set aloft? And do they not see the earth, how it
has been spread out
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Their attention is directed foremost to the camel. Why don’t they
reflect on something which is their everyday companion; it remains with
them wherever they go and serves all their needs. It is completely
obedient to them and even risks its life for them. It is the Almighty who
has created it with all these wondrous qualities. The camel is an example
of docility to man and in spite of being so huge and massive, people can
lead it anywhere by a nose-string. It walks behind them in total
compliance. It is their companion at home and during travels. It carries
all their burdens and is like a ship for them in desert journeys. For weeks,
it fights thirst and hunger and fills its stomach with thorny bushes and
never disobeys its master however tough the errand assigned. Its flesh,
hide and milk are of use to his master and even his faeces have their
benefit. What needs to be reflected upon is: did the camel with such
multifarious benefits come into existence of its own accord and was it
mere coincidence that man tamed it into submission? Or was it that the
Almighty created it through His profound power and wisdom and put it
in the service of man? Obviously, sense and reason vouch for the second
of these possibilities. If this second possibility is the only acceptable one,
then is it not the responsibility of man to lead his life while remaining
grateful to the Almighty. For it is the Almighty Who blessed him with
these comforts of life even though it was not his right. If he does not
show gratitude, he should get ready to face the Almighty and be held
accountable before him and face punishment for denying all His favours.
It should be kept in consideration that a camel has been mentioned
because certain of its characteristics alluded to above. The purpose is to
remind man of all the animals which the Almighty has put into his
service and on which depend his livelihood. At other places, the Qur’ān
has also named these animals and the purpose of this mention is to make
man realize that every favour entails gratitude to its bestower. An
obvious outcome of this is that it is essential that a day come when the
grateful are rewarded for their gratefulness and the ungrateful are
punished for their ungratefulness. In the tafsīr of Sūrah ‘Ādiyāt, this
issue shall be discussed at length. َ
َ
ْ َ ُ َْ
Consider now the verse: رﻓﻌﺖ
( َو ِﻰﻟand do they not behold
ِ َ
ِ اﻟﺴﻤﺎء ﻛﻴﻒ
the sky, how it has been raised high?!). Since the purpose, as referred to
earlier, is to mention prominent signs, once an animal as tall as the camel
was mentioned, attention was immediately directed to the heavens: Why
don’t people reflect on how its roof was raised high? The implication is
that such a limitless expanse was raised high without any pillars. Even
stranger is the fact that the time which has elapsed on it is also unknown
but the most competent of engineers with the most powerful of
telescopes is unable to point to any minutest flaw in it. Even more weird
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272
is the fact that no one knows how far off it is from the earth; however,
the sun, the moon, the planets and the stars suspended in it provide light
and heat to the earth and are a means of sustaining life on it and are a
source of its embellishment too.
Man should reflect that if such is the extent of the power and wisdom
of the Creator that He can make the heavens, will it be difficult for Him
to re-create man once he is reduced to dust? Consequently, at a number
of places, the Qur’ān has asked man whether re-creating him is more
difficult or creating the heavens.
ْ َ ُ ََْ َْ َ َ
Consider now the verse: ﻧﺼﺒﺖ
ِ اﺠﻟﺒﺎل ﻛﻴﻒ
ِ ِ ( و ِﻰﻟand do they not look at
the mountains, how they have been set?) After the eyes are urged to
observe the sky and its majesty, they are exhorted to look at the earth and
attention is directed at the most prominent sign of God’s power and
wisdom that lies between the sky and the earth: the mountains. They
maintain the balance of the earth lest it should tilt on one side together
with everyone. They also control the winds and the clouds so that they
cause rain at certain places in accordance with the will and wisdom of
God. Even though they are made of rocks, providence has made
provisions of streams and rivulets of water to flow from them for the
benefit of the creation. They contain countless treasures of priceless
worth hidden within them. Man is constantly in the process of
discovering these treasures and using them for the development of the
society. Among them are mountains which are insurmountable; however,
the Almighty has taken out passes and passages through them so that
they do not cause hindrance in communication between people of
various nations. Man should reflect that is not all this a testimony to the
great power and wisdom of the Creator and to His all-embracing
providence. He should further deliberate that will the Creator Who has
such attributes leave man unaccountable for all his deeds; will He not
bring a Day in which He holds everyone accountable for his deeds and
reward and punish people accordingly? Is not this reward and
punishment an obvious requirement of His providence and wisdom? Can
anyone claim that this is beyond His power?
ْ َ ُ ََْ
ْ َ ْ ( َو َﻰﻟand do they not see the
Consider next the verse ﺳﻄﺤﺖ
ﻛﻴﻒ
اﻷرض
ِ
ِ
ِ
earth, how it has been spread out?). The eyes are now directed from the
mountains to the earth. Man should see how it contains various things in
each and every place to nurture and nourish him. They are able to make
houses in its outspread lands. Its fields contain their crops and orchards.
Its springs, wells and rivulets supply water to these crops and orchards.
Its forests and valleys contain limitless resources to feed their animals
and livestock. Man should reflect on all this and think that the Being
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Who has placed them in a house that He has built for them and which
very efficiently caters for all their needs, will He become indifferent to
the way these inhabitants lead their lives? Will He not differentiate those
among them who lead their lives according to His will and who show
pride and vanity by considering all these favours as an inheritance
received from their forefathers. Intellect, obviously, endorses the fact
that He should deal differently with the two categories. If He does not do
so, then this would, God forbid, mean that either He is insensitive and
unintelligent and devoid of the awareness of good and evil or is
absolutely helpless and feeble. However, the being whose signs of
power, wisdom, providence and glory one has witnessed and which are
alluded to in these verses can neither be regarded as someone who is
unaware or someone who has no sense of honour; similarly, He can also
not be regarded as someone who is powerless and helpless. When this is
a fact, then it shall have to be believed that by settling these inhabitants
in this house, He wants to test and try them. One day, the period of time
allotted for this trial will end and He will gather all mankind and show
them the good and bad deeds that they did. Those who would have led
their lives in accordance with His wishes will be blessed with His
favours and those who created disorder will be punished for their
misdeeds.
ْ َ ُ ََْ
The questions
posed
in
the
words
ﺧﻠﻘﺖ
ِ ( ﻛﻴﻒhow it has been created)
ْ َ ُ ََْ
and رﻓﻌﺖ
ِ ( ﻛﻴﻒhow it has been raised high) are very terse and brief.
Other sūrahs of the Qur’ān elaborate upon this brevity. The explanation
afforded above is actually in the light shed by these sūrahs and has been
limited to what was essential for the explanation of this sūrah. If
someone wants to study all the claims which the Qur’ān makes by citing
the above mentioned things as evidence, he would need to study all the
verses of the Qur’ān where the sky, earth, mountains and camels are
mentioned in some way.
The sequence of the discourse is also very unique here. It combines
both ascending and descending order sequences. The purpose, we have
indicated above, is to direct one’s attention to some prominent signs so
that the stubborn are left with no excuse. Thus the most conspicuous of
things in close proximity is the camel whose benefits no one among the
addressees could have denied. After this, attention is directed to the sky
and then when it was to be directed to the earth since mountains lie in
between, attention was focused on them. After the mountains, focusing
attention to the out-stretched earth creates a natural attraction in it.
Two of these signs, the camel and the earth, are prominent with regard
to providence and two others, the sky and the mountains, are prominent
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with regard to God’s power and wisdom. On these attributes of the
Creator rests the philosophy of the Hereafter and the reward and
punishment one will encounter in it. We have alluded to these aspects at
various places in this tafsīr.

Sūrah Ghāshiyah

10

ْ َ ُ ْ َْ َ َ ْ َ
َ ْ َ إﻏﻤﺎ
َ ﻓﺬﻛﺮ
ْ ِّ َ َ
ٌ ِّ َ ُ أﻧﺖ
ﻣﺬﻛﺮ
(٢٢) ﺑﻤﺴﻴﻄﺮ
ﻋﻠﻴﻬﻢ
ﻟﺴﺖ
(
٢١
)
ٍِ
ِ
ِ ِ

After a citation of arguments to substantiate the warnings sounded by
the Qur’ān, the discourse shifts and addresses the Prophet (sws); he is
assured that those who are denying his warnings are not doing so because
his warnings are not well-substantiated, for signs and arguments in their
favour are numerous all around them; the fact of the matter is that they are
of benefit only to those who have fear of God. In the previous sūrah, such
َ َْ ْ َ ُ َ َ
( ﺳﻴﺬﻛﺮ ﻣﻦ ﺨﻳhe who has fear
people are referred by the words: (١٠ :٨٧)
will benefit from it, (87:10)). As far as people whose hearts have hardened
are concerned, they will not be able to َ benefit
from these signs. They are
َ ْ ْ َُ َ َََ
referred to by the words, (١١ :٨٧) وﻳﺘﺠﻨﺒﻬﺎ اﻷﺷﻰﻘ
(and the wretched will
evade it (87:11)) in the previous sūrah. The implication is that the Prophet
(sws) should continue to preach and remind them irrespective of the
consequences and rest assured that his responsibility is only to preach and
remind people. It is not his responsibility that he should necessarily be
able to make them accept faith. God has sent him to remind people and He
will not be responsible if his addressees do not embrace faith.
11

ُ ُ ِّ َ ُ َ (٢٣) ﻔﺮ
َ َ َْ ﷲ
َ َ ْ َ ْ اﻟﻌﺬاب
ُ ﻓﻴﻌﺬﺑﻪ ا
َ َ َ َو
(٢٤) اﻷﻛﺮﺒ
Before the particle of exception ِإﻻ

ْ َ إﻻ
َ َ ﻣﻦ
ﺗﻮ
ِ

an ellipsis of some words has
occurred which can be determined through contextual indications. If these
suppressed words are unfolded, the whole discourse would be something
to the effect: “Those who are blessed with the urge for guidance, will
benefit from your message; as for those who turn away and deny, the
Almighty will gravely
ْ َ ْ punish
َ َ ْ them.”
َ
َ
َ
The expression  اﻟﻌﺬاب اﻷﻛﺮﺒrefers to the torment of Hell which will be
the greatest among the torments of this world. No other torment of this
world can rival it neither in extent
nor in perpetuation. In the previous
ُ
َ ْ ُ اﺠﺎر
sūrah, this torment is called اﻟﻜﺮﺒى
(the great fire); however, there is
no difference in meaning between the two.

10. Just remind them, for your duty is only to remind them; you are not to
force them.
11. As for he who turns away and denies, God will punish him gravely.
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ُ
ََْ َ
ْ ُ َ َ ﻋﻠﻴﻨﺎ
ْ ُ َ َ إن إ َ ْ َﻨﺎ
12
(٢٦) ﺣﺴﺎﻧﻬﻢ
( ﻋﻢ ِإن٢٥) إﻳﺎﻧﻬﻢ
ِ
ِ ِ ِ
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The implication of these verses is that no one should make the mistake
of thinking that what has been said above is merely a threat; on the
contrary, it is an indubitable reality. It is to God that everyone will return
and to no one else and it is incumbent upon God to take account and
reward or punish people accordingly. If the Almighty does not do so,
then this will mean that this world is merely a playground of children
and a meaningless and purposeless creation whereas the fact of the
matter is that its Creator does nothing which is bereft of wisdom.
With the blessing of God, I come to the end of the tafsīr of this sūrah.
( و ﻫﻮ اﻤﻟﻮﻓﻖ ﻟﻠﺨﺮﻴ و اﻟﺴﺪادit is only He who impels a person to virtue and to
what is right).
11th November, 1979 AD
20th Dhū al-Hijjah, 1399 AH
Lahore
(Translated from Tadabbur-i Qur’ān by Shehzad Saleem)

______________

12. Indeed, to Us will they return. Then it is upon Us to call them to account.

Sūrah Fajr
Central Theme and Relationship with the Preceding Sūrah

The previous sūrah, while directing our attention to certain signs and
phenomena found in the heavens and the earth, ended on the note that no
one can deny the immense power and wisdom and the infinite
providence of the Almighty who has created all this. The purpose is to
bring to the fore the fact that when He possesses great power and
wisdom and has also generously provided for humanity in all spheres,
then these attributes of His entail that He bring a day in which He calls to
account people who were blessed with favours and still swindled others
and reward people who led a life of obedience and gratitude to Him. If
He does not do this, then this is not only against His mercy and
providence but also against His power and wisdom.
After this, the Prophet (sws) has been assured that the heavens and the
earth are replete with signs and indications of what he is informing
people. His only responsibility is to warn them through these signs even
if they are not able to see them. He cannot guide the blind.
Here in this sūrah, some important events and incidents from the
history and surroundings of the Quraysh are presented before them to
prove to them that the reins of everything in this world are in the hands
of the Almighty. He gives respite to whomsoever He wants for as along
as He wants to and pulls the strings whenever He desires. Nothing can
dare exceed the limits prescribed for it. Similar is His dealing with
nations. The respite they have to thrive in this world is due to His
permission and when they are seized, it is at His behest. He is in control
of all nations. He is testing whether blessing someone with favours
makes him grateful or conceited and whether depriving someone of
favours makes him steadfast or frustrated. The first attitude guarantees
eternal success and the second eternal failure. He shall be counted among
the blessed servants of God who returned to Him with a peaceful soul.
Neither favours made him proud nor the trial of poverty disturbed him.
His Lord will be happy with him and he will be happy with his Lord.
Analysis of the Sūrah

Following is the analysis of the meanings of the sūrah:
Verses (1-5): Certain phenomena of this world are alluded to which testify
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that the reins of everything in this world are in the hands of the Almighty.
He gives respite to a thing to the extent He wants to and pulls the reins
whenever He desires. Nothing can dare cross or fall short of the limits He
has prescribed for it.
Verses (6-14): The fate of certain great nations of the world is cited to
substantiate the fact that their reins are also in the hands of God. When
they wrongly use their freedom to exercise their will and cross the limits
set for them by the Almighty, they are given respite till a specific time;
after this time expires, they are seized and are seized so strongly that in
spite of all their power and glory, they are helpless before it.
Verses (15-20): A reference to the misguided behaviour of man: when he
is blessed with favours, he thinks that this was his right and erroneously
believes that God regards him to be a person of high status and that is
why he has been honoured with such favours. Similarly, if he is deprived
of favours, he thinks that God has not valued him. The truth of the matter
is that whether a person is blessed with favours or deprived of them is
something which is governed by the Almighty’s law of trial. In the first
case, the Almighty wants to see whether a person after being blessed
with favours becomes grateful to Him and fulfils the rights of his fellow
human beings or ends up proud and conceited and usurps the rights of
others. In the second case, the Almighty wants to see whether a person is
content and happy with what the Almighty has apportioned for him or
despairs before the Almighty and shows despondency and timidity. The
fact is that instead of complaining to the Almighty, he should take a look
at his own deeds: how should he have behaved with the orphans and the
poor after receiving the favours of the Almighty and how he actually
behaved with them after being infatuated with the love of wealth.
Verses (21-26): A portrayal of the helplessness and hopelessness on the
Day of Judgement of people who remained inebriated with the love of
wealth and could not make their wealth a means of their salvation.
Verses (27-30): A portrayal of the prosperity and success of people who
remained content and resigned to the will of the Almighty in the
vicissitudes of life: if they were blessed with favours, they became
grateful to the Almighty and duly carried out their responsibilities
towards their fellow human beings, and if they were tested with trying
circumstances, then instead of despairing and losing hope, they showed
patience and resolve and expressed contentment on what the Almighty
ordained for them.
Sūrah Fajr
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Text and Translation

َ َ َ ْ ِ ِۢ ا
اﻟﺮﺣﻴﻢ
ِ ِ ﷲ اﻟﺮﻤﺣﺎن
َْ
َ َ
ْ َ َََ
ْ َْ َ ْ َ
َْ َ ْ َ
ْ َْ َ
ٌ َ َ ذﻟﻚ
ﺎل
واﻟﺸﻔﻊ
(٢) ﻋﺮﺸ
ﻗﺴﻢ ِ ِ ي
(٣) واﻟﻮﺗﺮ
ِ ( ﻫﻞ ِﻲﻓ٤) ﻳﺮﺴ
ِ
ٍ ( و١) واﻟﻔﺠﺮ
ٍ
ِ واﻟﻠﻴﻞ ِإذا
ِ
ِ
ِ
َ ُّ َ َ َ َ َ ْ َ َ َ ْ َ َ
ْ
َ ُ ْ ﺨﻳﻠﻖ
ْ َ ْ ُ ﻟﻢ
َ رﺑﻚ
َ ْ إرم َذات
َ َ (٦) ﺑﻌﺎد
ْ َ ( اﻟﻲﺘ٧) اﻟﻌﻤﺎد
ﻣﺜﻠﻬﺎ ِﻲﻓ
( أﻟﻢ ﺗﺮى ﻛﻴﻒ ﻓﻌﻞ٥) ﺣﺠﺮ
ِ
ِ
ٍ
ِ
ِ
ِ
ِ
ِ َ
ٍ ِ
ْ َْ
َ ْ
َ َْ ْ َ
َْ ْ
َ ََُ
ْ َ َ ﻳﻦ
ُ َ ﻳﻦ
َ ِ ( ا١٠) اﻷوﺗﺎد
َ ِ وﻋﻤﻮد ا
ﻃﻐﻮا ِﻲﻓ
وﻓﺮﻋﻮن ِذي
ﺟﺎﺑﻮا
(٨) اﻛﻼد
ِ
ِ ِ
ِ َ ِ اﻟﺼﺨﺮ
ِ (٩) ﺑﺎﻟﻮادي
َ ْ
َ َ َ ْ َ َ ُّ َ ْ ْ َ َ
َ
َ َ َْ َ
َ َ (١٢) اﻟﻔﺴﺎد
ُ َ ْ َ َ (١١) اﻛﻼد
( ِإن َرﺑﻚ١٣) ﻋﺬاب
ﺳﻮط
رﺑﻚ
ﻋﻠﻴﻬﻢ
ﻓﺼﺐ
ﻓﻴﻬﺎ
ﻓﺄﻛﺮﺜوا
ِ
ِ
ِ
ٍ
ِ
ََ
ْ َ ِّ َ ُ ُ َ َ ُ َ َ َ ُ َ َ ْ َ َ ُ ُّ َ ُ َ َ ْ َ َ ُ َ ْ َ َ
ْ َ
َ
َ
ْ
َ
( وأﻣﺎ١٥) اﻹﻧﺴﺎن ِإذا ﻣﺎ اﻧﺘﻼه رﺑﻪ ﻓﺄﻛﺮﻣﻪ وﻏﻌﻤﻪ ﻓﻴﻘﻮل ر أﻛﺮﻣﻦ
ِ
ِ ِ
ِ ( ﻓﺄﻣﺎ١٤) ﻛﺎﻟﻤﺮﺻﺎد
َ
ْ
ََ
َ
َ
َ
ُ
َ
ََُ َُْ ْ َ َ َ ََ ُ َْ َ َ
َ ُ ْ ُ
َ َ ِّ
َ َ ﺗﻜﺮﻣﻮن ا
( وﻻ١٧) ﺘﻴﻢ
( ﺎﻠﻛ َﺑﻞ ﻻ١٦) ﻓﻴﻘﻮل َر أﻫﺎﻧﻦ
ﻋﻠﻴﻪ ِرزﻗﻪ
ِإذا ﻣﺎ اﻧﺘﻼه ﻓﻘﺪر
ِ
ِ
ِ
ْ
َ
َ َ َ ُّ َ َ
ُ
ْ
ْ
ْ
ً
َ
َ
ُ
ُ
َ َ ُّ َ
َ
َ ُّ َ
َ
ْ
َ وﺤﺗﺒﻮن
اﻟﻤﺎل ُﺣﺒﺎ ﻤﺟﺎ
ِ َ َ ﺤﺗﺎﺿﻮن ﺒﻟ
ِ (١٩) ( َوﺗﺄﻛﻠﻮن اﻟﺮﺘاث أﻛﻼ ﻟﻤﺎ١٨) اﻟﻤﺴﻜﻦﻴ
ِ ِ ِ ﻃﻌﺎم
ُ َ َ ْ َ َ ُّ َ َ َ َ
َ َ ُ َْْ ْ ُ َ َ
َ
َ
َ
ْ
َ
َ
َ
ﻣﺌﺬ
ٍ ِ ( و ِ ء ﻳﻮ٢٢) ( وﺟﺎء رﺑﻚ واﻟﻤﻠﻚ ﺻﻔﺎ ﺻﻔﺎ٢١) ( ﺎﻠﻛ ِإذا دﻛﺖ اﻷرض دﺎﻛ دﺎﻛ٢٠)
ْ ِّ ُ َ َ َ ُ َ ْ ْ ُ َ َ َ َ ْ َ َ َ َ
ُ َُ
َ َ ﻗﺪﻣﺖ
ُ ْ َ ﻓﻘﻮل َﻳﺎ َ ْ َﺘﻲﻨ
َ
(
٢٣
)
(٢٤) ِ ﺤﻟﻴﺎ
اﻹﻧﺴﺎن وﻛ
ِﺠﺑﻬﻨﻢ
ﻛﺮى
ا
ِ
ٍِ
ِ ﻳﻮﻣﺌﺬ ﻓﺘﺬﻛﺮ
ِ
َ
َ
َ
ُ َ ْ ُْ ُ ْ
ٌ َ َُ ََ ُ ُ ََ
ٌ َ ُ َ َ َ ُ ِّ َ ُ َ َ ْ َ َ
َ ُ َ (٢٦) أﺣﺪ
ﻳﺎﻛﻓﺘﻬﺎ اﺠﻔﺲ
ﻳﻮﺛﻖ وﺛﺎﻗﻪ
اﻟﻤﻄﻤﺌﻨﺔ
ِ ( وﻻ٢٥) ﻓﻴﻮﻣﺌﺬ ﻻ ﻓﻌﺬب ﻋﺬاﺑﻪ أﺣﺪ
ٍِ
ِ
َ
ً
ً
َ
ْ
ُ ْ َ
ُ
َ
َ
ْ
ِّ َ
َ
ْ َ َ رﺑﻚ
(٣٠) ﺟﻨﻲﺘ
(٢٩) ﻋﺒﺎدي
(٢٨) ﻣﺮﺿﻴﺔ
ِ ِ ﻓﺎدﺧﻲﻠ ِﻲﻓ
ِ راﺿﻴﺔ
ِ ِ ارﺟﻲﻌ ِإﻰﻟ
ِ ِ (٢٧)
ِ وادﺧﻲﻠ
ِ
ِ
In the name of Allah, the most Gracious, the ever Merciful.
The dawn bears evidence, and the ten nights and the even and the odd
and the night when it begins to leave. Is there in this an evidence for a
sensible [person]? (1-5)
Did you not see what your Lord did with the ‘Ād! – the Iram of the
pillars – who had no parallel in the lands. And with the Thamūd who
carved rocks in the valley! And with the Pharaoh, he of the pegs! These
people were rebellious in their lands and spread great evil therein. So
your Lord let loose on them the lash of His punishment – Indeed, your
Lord is in ambush. (6-14)
But as for man, when his Lord tests him by honouring him and
bestowing favours on him, he says: “My Lord has raised my majesty.”
And when He tests him and reduces his living resources, he says: “My
Lord has humiliated me.” Certainly not! In fact you do not show
kindness to the orphans and do not urge one another to feed the poor and
grab hold of the inheritance and devour it and are infatuated with the
love of wealth. (15-20)
Certainly not! They should remember the day when the earth shall be
pounded even, and your Lord shall appear in the company of the angels
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standing in rows and Hell shall be brought near. On that Day, man shall
come to think. But then what will this thinking avail him? He will say:
“Ah! Would that I had done something for my life!” Thus, on that Day,
none shall punish as He punishes and none shall bind as He binds. (21-26)
O you whose heart remained firmly attached [with his Lord] proceed
towards your Lord such that He is pleased with you and you are pleased
with Him. Enter among My servants and enter My Paradise. (27-30)
Sūrah Fajr

Explanation
1

ْ َ َََ
ْ َْ َ ْ َ
َْ َ ْ َ
ْ َْ َ
ﻋﺮﺸ
ﺎل
و
(
١
)
ﺠﺮ
(٤) ﻳﺮﺴ
إذا
واﻟﻠﻴﻞ
(
٣
)
واﻟﻮﺗﺮ
واﻟﺸﻔﻊ
(
٢
)
ِ
ٍ
ِ
ٍ
ِ
ِ واﻟﻔ
ِ
ِ

I have already explained in the introduction to the sūrah that the oaths
sworn by here are meant to substantiate the claim that the real schemer of
this world is God, the one and only. In His hands are the reins of
everything. It is He Who brings forth everything and it is He Who makes
them disappear. It is He Who grants respite to something for as long as He
wants to and it is He Who pulls its strings whenever He intends to.
Nothing can dare cross the limits He has prescribed for it or intervene in
His authority.
ْ َ
The word ﻓﺠﺮ
refers to the time when the darkness of the night
ِ
disappears and the light of the day appears from the horizon.
ْ ُ َ ْ َ While
ْ ُُ
َ
mentioning
the directives
ofَ the ْ fast, the
Qur’ān says: َو ﻮا واﺮﺷﺑﻮا ﺣ
َ
ْ
ْ
َ
ْ َ َ َ ْ
ُ َْ
َْ َ
َ َ َ َ (١٨٧ :٢) (and eat and drink
ُ ْ َ ﻟﻜﻢ
ُ ُ ﻳﺘﺒﻦﻴ
اﻷﻧﻴﺾ ِﻣﻦ
اﺨﻟﻴﻂ
اﻟﻔﺠﺮ
اﻷﺳﻮد ِﻣﻦ
اﺨﻟﻴﻂ
ِ
ِ
ِ
until the white thread of the dawn is totally evident to you from the black
ْ َ
ْ ُ
thread of night, (2:187)). In contrast to ﻓﺠﺮ
(dawn), its synonym ﺻﺒﺢ
ِ
ْ َ
(morning) refers to the time which not only encompasses the time of ﻓﺠﺮ
ِ
(dawn) but also the time after sunrise. For this reason, when an oath is
ْ ُ
sworn by the word ﺻﺒﺢ
it is qualified by a phrase. Thus for
َ (morning),
ْ ُّ َ
َ َ َ إذا
example: (١٨:٨١) ﻳﻨﻔﺲ
واﻟﺼﺒﺢ
(the
bears witness when it
ِ ِ َ َ ْ َ َ ْ morning
ُّ
َ
breathes, (81:18)) and (٣٤ :٧٤)واﻟﺼﺒﺢ ِإذا أﺳﻔﺮ
(the morning bears witness
ِ
when it appears, (74:34)).
ْ َ
Once it is ascertained that the word ﻓﺠﺮ
refers to that time of
ِ
commencement of the morning when the night just disappears, َ the
oaths
َ ْ َ ْ ُّ َ
َ
َ
sworn
here َ are of
the same sort as those of the following: واﻟﺼﺒﺢ ِإذا أﺳﻔﺮ ِإﻏﻬﺎ
ِ
َ ْ َََْ ْ ْ َ
َ ُ ْ ﻹﺣﺪى
اﻟﻜﺮﺒ
أدﺑﺮ
إذ
واﻟﻠﻴﻞ
(
٣٤
٢٣
:
٧٤
)
(the
night
bears
witness
when
it
turns
ِ ِ
ِ
ِ
its back and the morning when it appears that [this Day of Judgement] is
from among great incidents, (74:32-34).
I have already explained in the tafsīr of Sūrah Muddaththir that when the
darkness of the nights is spread deep, there is no sign of morning. The
1. The dawn bears evidence, and the ten nights and the even and the odd and
the night when it begins to leave.
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time of fajr brings the message of a great change: darkness disappears and
the world puts on a new garb. Same shall be the case with the Day of
Judgement. This world is like the night whose darkness has enshrouded
the dawn of the Day of Judgement. Just as the dawn appears at a fixed
time after the night, similarly a time will come when the Day of
Judgement will suddenly appear. At that time, everyone will see that what
they deemed an impossibility is staring them in the eye.
Here, through the oath sworn by fajr, the Qur’ān has cautioned that the
time of dawn symbolically portrays the advent of the Day of Judgement
every day. Just as a person sleeps at night and gets up in the morning
rubbing his eyes, in a similar manner, a time will come after death when
the trumpet shall be sounded and he will get up in the dawn of the Day of
Judgement and will feel as if he had just gone to sleep and gotten up.
Thus he should not consider the advent of the Day of Judgement to be a
far-fetched reality. In Hadīth narratives, the supplication which is taught
to a person when he gets up in the morning also refers to this
aspect.2
ْ َ َََ
What are the ten nights referred to by the words ﻋﺮﺸ
ﺎل
ٍ ( وand the ten
ٍ
nights)? Our exegetes have given different answers to this question;
however, none of them offers convincing arguments in favour of his
view. All of them are based on the notion that it is essential that the
objects and phenomena which are sworn by in the Qur’ān be sacred. This
notion is absolutely baseless. Most oaths sworn in the Qur’ān are meant
to substantiate a claim. Instead of finding the element of sanctity in them,
one should look at their argumentative nature: one should first determine
the claim which is under discussion and how an oath bears evidence to it.
Moreover, verses and instances in the Qur’ān should be kept in
consideration which discuss the subject in the same or similar words.
If one reflects on the central theme of the sūrah, what is in harmony
with it is the fact that these ten nights refer to the ten nightsَ of the waxing
ْ َ َ
and the waning of the moon. Since the expression ﻋﺮﺸ
ﺎل
ٍ is not defined
ٍ
by the article alif lām, they can simultaneously refer to the ten nights in
which the moon waxes and the ten in which it wanes. In other words, this
oath depicts the gradual picture of the rising and setting of the moon. In
simpler words, this subject is discussed in Sūrah Yāsīn thus:
Sūrah Fajr

َْ
َ َ َ َ ََ ُ َْ َ َ َ َْ َ
ُ ْ ُ ْ َ ﺨد
ﻣﻨﺎزل ﺣ
(٣٩:٣٦) اﻟﻘﺪﻳﻢ
ِ ِ ﺎﻛﻟﻌﺮﺟﻮن
ِ
ِ واﻟﻘﻤﺮ ﻗﺪرﻧﺎه
ْ ُ ُّ

ََ ََ َ َ َْ َ َْ َ

ُ ْ ْ َ

2. The words of a typical text are: ﷲ ا ِ ي أﺣﻴﺎﻧﺎ ﻧﻌﺪ ﻣﺎ أﻣﺎﻳﻨﺎ َو ِ ِ ِْﻪ اﻟﻨﺸﻮر
ِ ِ اﺤﻟ َﻤﺪ
(gratitude be to God who brought us back to life after he had made us die and
towards Him is the return). (Bukhārī, Al-Jāmi‘ al-sahīh, 3rd ed., vol. 5 (Beirut:
Dār ibn Kathīr, 1987), 2326, (no. 5953).
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We have ordained phases for the moon, until [after passing through
these phases] it appears like a withered twig of a date-palm. (36:39)

Sūrah Fajr

In this verse, the moon is portrayed as if it is an obedient camel whose
reins are in the hands of a divine impeller who makes it ascend to a
certain height in various steps and then from there makes it descend in
various steps so much so that this tiring journey transforms it into a
withered thorn.
This aspect is explained thus in the style of an oath:

ًَ َ ُ َ ََْ َ َ َ َ َْ َ
َ َ ﻗﻦ
ْ َ ﻃﺒﻘﺎ
(١٩-١٨ :٨٤) ﻃﺒﻖ
واﻟﻘﻤﺮ ِإذا اﺗﺴﻖ ﻟﺮﺘﻛﻦﺒ
ٍ
ِ

And the moon bears witness when it reaches full completion that you
also shall ascend gradually. (84:18-19)
Here those who are demanding to be immediately shown the Day of
Judgement are told that there is a fixed program and a gradual process
for the manifestation of the signs of the Almighty. The Day of
Judgement is an obvious requirement of the Almighty’s justice. It shall
definitely come but shall come at its appointed time.
In the light of these parallels from the Qur’ān itself, if this verse is
analyzed, one comes to the conclusion that here the Qur’ān has referred
to each of the ten nights in which the transformations in the moon are
very prominent and it appears to be different each day. This
transformation bears evidence that the Almighty has prescribed a gradual
course for the appearance of all His signs and manifestations. A lady
gives birth to a child after a specific period of time and a crop becomes
ready for harvest after a set time passes. The Almighty does not seize the
disbelievers immediately after their crimes: He gives them respite and
once this period of respite is over, only then He seizes them. On similar
lines, this world also is gradually moving to its destination which is the
Day of Judgement, and this will be exactly according to the timetable
which the Almighty
for it.ْ
ْ ordained
ْ َْ
ْ َ ْ َ has
َ
In the verse واﻟﻮﺗﺮ
واﻟﺸﻔﻊ
,
the
word
اﻟﺸﻔﻊ
means
even
and
the
word
اﻟﻮﺗﺮ
ِ
ِ
ِ
ِ
means “odd”. What then do these meanings imply? There are so many
opinions which our exegetes have cited in response to this question that
it is difficult to list them comprehensively. In my opinion, the reason for
these multiple opinions is that instead of keeping the context and
coherence of the discourse in consideration, people have tried to make
these words imply sacred things only. Had they viewed these oaths not
as those sworn by sacred things but as presenting evidence on a claim,
the correct and easier way of deliberation was to analyze those portions
of the Qur’ān where it has mentioned the creation of all things in pairs
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and has directed our attention to some
very important facts of wisdom.
َ ُ َ َ ْ ُ َ َ ْ َ ْ َ َ ْ َ َ ْ َ ِّ ُ
At one place, it is said: (٤٩:٥١) ﺗﺬﻛﺮون
زوﺟﻦﻴ ﻟﻌﻠﻜﻢ
ٍء ﺧﻠﻘﻨﺎ
وﻣﻦ ﻞﻛ
ِ َ (and
ِ
from all things We have made pairs so that you may take heed, (51:49)).
Each pair comes into existence through combination of two odd
numbered entities. This, in other words, means that every entity is odd
from one aspect and even from another. While referring to this fact, the
Qur’ān has directed our attention to many paired-phenomena of this
world: the earth and the sky, darkness and light, shade and sunshine,
male and female species. After this, it has reminded us of some َ very
َ ُ ََ ْ ُ َ
( ﻟﻌﻠﻜﻢso
important consequences as is alluded to by the words: ﺗﺬﻛﺮون
that you may take heed). For example, a reminder of the fact that when
each and every object is incomplete when taken alone and becomes
meaningful and complete when viewed with its counterpart, then this
means that there definitely exists a perfect and flawless being beyond
these varied objects whose wisdom and power creates harmony and
concord between them and makes them meaningful. It is essential that
this being be perfect and flawless. If there is any shortcoming in this
being, then he will become dependent for his needs on something which
is superior and this process will go on indefinitely. A second thing which
these words remind us is that this world viewed collectively has certain
voids in it just as all its constituents have certain voids and these voids
are not filled unless one acknowledges a Day of Judgement. And if one
does not acknowledge the coming of such a day, then this world cannot
be considered to have been made by a wise being; it becomes a
recreational activity of a merrymaker and what a cruel recreation it is!
The mention of the even and the odd comes after the ten nights and these
ten nights constitute the nights in which the moon waxes and wanes. This
waxing and waning of the moon bears witness that the reins of all things
are in the hands of God, the one and only. This is because in some months
these nights are odd in number and in others they are even and no one has
the power to make the odd ones even and the even ones odd however
much he may want this to happen. People try their utmost to be able to see
the moon of ‘īd on the twenty ninth day of the previous month; it however
obeys only its Lord in this matter and disregards the passion and fervour of
people to welcome it as soon as possible.
Sūrah Fajr

3

َْ َ ْ َ
(٤) ﻳﺮﺴ
ِ واﻟﻠﻴﻞ ِإذا
ِ

Here at the end, the testimony
of the night is presented and it is
َْ َ
qualified by the words ﻳﺮﺴ
إذا
which
focus our attention to that time when
ِ
ِ
3. and the night when it begins to leave.
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the night just starts to depart and the signs of dawn start to appear on the
horizon. If one reflects on this in the light shed by parallel verses of the
Qur’ān, it reminds us of some very important facts.
Firstly, a reminder of the fact that all the elements of this world are
subservient to the Almighty. When the night comes, so great and allembracing is its hold that there seems no possibility for the day to
appear; however, there does come a time when a white strip of light
appears in this darkness and very soon dominates the night in such a
manner that the sun appears and with it darkness disappears. Night does
not have the power to stop this transformation.
Secondly, the disappearance of night and the appearance of the day
symbolizes the advent of the Day of Judgement for people who think that
this Day is a far-fetched reality. We have already explained this aspect in
detail.
Thirdly, it is a reminder for people who think that even if the Day of
Judgement is to come, it is naive to remain fearful of it since it is far off
– a reminder that this world has come as near its fate as the time which
lapses between the time of daybreak and the appearance of the first rays
of light which end the darkness of night. Man views these phenomena
from his narrow vision and measures them from the seconds and minutes
of his world. He is unable to understand that this world which has been
providing for man and all kinds of beasts and animals will one day have
to encounter a calamity which will totally destroy it. However, in the
system set up by the Almighty matters are totally different; He is seeing
the Day of Judgement at the heels of this world. According to His system
of measurement, the Day of Judgement is about to come. While referring
to this fact, the Prophet (sws) is reported to have said: “I and the Day of
4
Judgement are so near each other as two adjacent fingers are.”
َْ َ
Moreover, the words ﻳﺮﺴ
ِ  ِإذاsubtly convey the fact that no trial should
be considered a calamity which will remain forever. Just as a person
witnesses the time of dawn and the disappearance of he night after its
advent and observes that the Almighty only lets either of them to stay till
the time that it is essential for the welfare of this world; similarly, the
trials which come in the form of happiness and sorrow, ease and
hardship are meant for the mental and moral instruction and training of a
person and the Almighty only allows these trials to prevail as much as
they are necessary for the training and instruction of a person. People
should not become frustrated because of such trials nor run away from
them; they should in fact face them with gratitude and perseverance and
should keep hoping that hidden under every trial is some good for them.
Sūrah Fajr

4. Al-Bukhārī, Al-Jāmi‘ al-sahīh, vol. 5, 2385, (no. 6140).
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ْ َْ َ
Furtherَ deliberation on the first four verses shows that the oaths واﻟﻔﺠﺮ
ِ
َْ
ْ
 َواﻟﻠﻴﻞ إذاare
contrasting to one another and the two middle oaths
and ﻳﺮﺴ
ْ َ ِ َََ ِ ِ
ْ َْ َ ْ َ
ﻋﺮﺸ
ﺎل
واﻟﺸﻔﻊ
relate to two great phenomena which bear
ِ
ٍ  وand واﻟﻮﺗﺮ
ٍ
ِ
Sūrah Fajr

evidence to the claim referred to in the beginning and which lie in
between the two contrasting elements. Since the first and last oaths
occupy primary significance in these group of verses and the other two
oaths are secondary in nature, thus in order to complete this discussion, I
deem it necessary to restate the claims on which the Qur’ān has borne
testimony on the basis of such contrasting elements of nature as day and
night and darkness and light.
Firstly, the Qur’ān has substantiated the belief of monotheism on the
basis of the contrasting elements and shown that though apparently this
world in every part of it is a battlefield of conflicting elements of nature
and a natural corollary of this is that it should not have even come into
existence and even if it were able to, it should have been destroyed;
however, a deep reflection shows that these conflicting elements have
great harmony and accord between them. It is because of this harmony
that these contrasting elements through mutual interaction and
cooperation produce very conducive results which in fact guarantee the
existence of this world.
The question arises: Who creates harmony between these conflicting
elements? The only correct answer to this question is: a wise and allknowing, powerful and sovereign being who is beyond these conflicting
elements creates harmony between them and with appropriate proportion
engenders concurrence and unity among them, and then makes them
produce conducive results which are essential for the existence and
sustenance of this world; moreover, this Being is necessarily one and only
because if there were others besides him then there would have been a
clash between His will and theirs and this world would have been
annihilated. َ At one place,
refers to this aspect by the words:
ٌ َ َ theَ Qur’ān
َ َْ
ََ َ َ ُ
آﻟﻬﺔ ِإﻻ اﷲ
ﻓﻴﻬﻤﺎ
ﺎﻛن
ﻟﻮ
(
Were
there other gods in heaven or
(٢٢:٢١) ﻟﻔﺴﺪﺗﺎ
ِ
ِ ِ
earth besides God, both heaven and earth would have been ruined,
(21:22)).
Secondly, the Qur’ān has substantiated the Day of Judgement through
these contrasting elements. Briefly put, the argument of the Qur’ān runs
as follows: the Almighty has created everything in pairs and every thing
reaches its culmination together with its counterpart. Without it, neither
does it reach its culmination nor without it can there be any
comprehensible justification of its own existence. In fact, there appears
to be a void and an element of incompleteness in it because of which
every discerning person would regard it to be a meaningless creation. A
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little deliberation would lead us to the same conclusion about this world
also: if this world is not viewed together with the next, one will find void
and incompleteness in it. We find a fierce scuffle going on in it between
good and evil and justice and oppression. A natural consequence of this
should be that there should come a day of justice in which the Lord of
the worlds, with full authority, control and knowledge take account from
people and then reward His good people and punish those who spread
disorder in this world. If, without this day of accountability, this world
keeps going on and then one day end, then this would mean that good
and evil are alike in the eyes of the Creator and that the creation of this
world has no wisdom behind it: it is rather a purposeless creation and the
playground of a merrymaker. Consequently, on this very basis,
ْ ُ those
ْ
َ ْ َ َ َأ
َ
ُ
who have denied
the
Day
of
Judgement
are
asked:
اﻟﻤﺴﻠﻤﻦﻴ
ﻓﻨﺠﻌﻞ
ِ
ِ
َ ُ ُ َْ َْ َ ْ ُ َ َ َ ْ ُْ َ
ﺎﻛﻟﻤﺠﺮﻣﻦﻴ ﻣﺎ ﻟﻜﻢ ﻛﻴﻒ
(are We to treat alike the
(٣٦-٣٥ :٦٨) ﺤﺗﻜﻤﻮن
ِِ
obedient and the criminals? What has come over you that you should
judge so ill? (68:35-36). Readers may take a look at the explanation of
oath verses of Sūrah Muddaththir for further discussion of this topic.
Thirdly, the Almighty has explained the fact that just as for the
maintenance and development of man’s material being, the light and heat
of the day is essential as are the darkness and coldness of the night,
similarly for disciplining and training his moral and spiritual being, it is
essential that he be made to pass through hardship and ease, discomfort
and comfort, good health and disease. This would train him to be patient
and express gratitude to the Almighty and he would become
of
ً َ worthy
َ
َ
ْ
being blessed with what is stated thus in Sūrah Fajr: ًﻣﺮﺿﻴﺔ
ِ راﺿﻴﺔ
ِ (٢٨:٨٩)
(they will be happy with their Lord and their Lord will be happy with
them, (89:28)). The Qur’ān has mentioned this wisdom behind such
circumstances at various places. It is elaborated upon further down in
this sūrah as well and will also be discussed in the tafsīr of the initial
verses of Sūrah Duhā.
Fourthly, the Almighty has not let these conflicting elements
unrestrained. The reins of each object of this world are in His hands.
Nothing can dare exceed the limits prescribed for it. Every object by its
existence bears witness that it is not free to do whatever it likes: it is
subservient to the will of God. When the night comes, it does not stay
forever and deprive the creatures of God from the light of the day and the
heat of the sun; in fact, it must pack up and leave at exactly the time
appointed for it and make way for the light of the day. Similarly, if the sun
rises at a particular time, it must set at a prescribed time. It cannot stay
forever and deprive us from the serene and cool night. These observations
are made by every person and this is an obvious testimony to the fact that
Sūrah Fajr
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every object of this world is in God’s control. It is He who releases and
restrains it and it is He who sets it free. An obvious corollary of this is that
after witnessing the respite of the Almighty no one, however much
powerful he may be should vainly reckon that he is beyond His control.
When the sun, the moon, the night and the day are not beyond His control,
what mettle does man have to escape His control. This topic is discussed
in the Qur’ān in various styles. In Sūrah Qasas, it is stated:
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ُْ
ْ َ ٌَ ْ َ َ َ ْ َْ َ ً َ ْ َ َْ ُ ُ َْ َ ُ َ َ َ
ْ ُ ْ َ َ َ ﻗﻞ
ُ
اﷲ
ﺟﻌﻞ
إن
أرأﻓﺘﻢ
ﷲ
اﻟ
ﻳﻮم
إﻰﻟ
ﺮﺳﻣﺪا
اﻟﻠﻴﻞ
ﻋﻠﻴﻜﻢ
ا
ﻟﺮﻴ
إ
ﻣﻦ
ﻘﻴﺎﻣﺔ
ِ
ِ ِ
ِ
ِ
ِ
ِ
َ ً َ ْ َ َ َ ُ ُ َْ َ ُ ََ َ
ُْ َ ُ َ َْ َََ َ
ُ َْ
ْ ُ ْ َ َ َ ﻗﻞ
ﺮﺳﻣﺪا ِإﻰﻟ
أرأﻓﺘﻢ ِإن ﺟﻌﻞ اﷲ ﻋﻠﻴﻜﻢ اﺠﻬﺎر
ﺑﻀﻴﺎء أﻓﻼ ﺗﺴﻤﻌﻮن
ﻳﺄﻳﻴﻜﻢ
ِ
ِ ِ
َْ ُ َْ
ُْ َ ٌ َ ْ َ َ َ ْ ْ َ
(٧٢-٧١ :٢٨) ﺑﻠﻴﻞ
ِ
ِ ِ ﻳﻮم
ِ اﻟﻘﻴﺎﻣﺔ ﻣﻦ ِإ ﻟﺮﻴ ا
ِ ﷲ
ٍ ِ ﻳﺄﻳﻴﻜﻢ

Tell them: “If God should enforce night upon you perpetually till the
Day of Judgement, what other god besides God could bring to you
even a little light? Do you not hear?” Ask them: “If God should
impose on you perpetual day until the Day of Judgement, what other
god besides God could bring to you even a single night.” (28:71-72)

In the oaths of this sūrah, this particular aspect is very prominent;
hence, it should be specifically kept in consideration.
5

َْ
َ َ
ْ
ٌ َ َ ذﻟﻚ
ي
ﻗﺴﻢ
ﻲﻓ
ﻫﻞ
(٥) ﺣﺠﺮ
ِ
ِ
ِ
ِ
ِ
ٍ
ْ

ْ

The word ﺣﺠﺮ
ٍ ِ ْ َmeans “intellect”. The literal meaning of the word ﺣﺠﺮ
ٍ ِ
and the word ( ﻗﻘﻞintellect) is the same. Both contain the meaning of
“stopping and tying up”. In other words, intellect is an inner leash which
restrains a person from doing things which are below his dignity. For this
ْ
reason, it is also called ﺣﺠﺮ
ٍ ِ .
The interrogative style of the verse creates an aura of rebuke as well as
communicating the truth in a decisive style. The implication is that when
the Almighty has bestowed upon man a great blessing as intellect, it is
only befitting for him to seek a lesson from the various signs scattered
around him. These signs by their very existence are guiding man to the
right path and destination; a person should thus not insist that he will
only believe that those who had warned him were true in their claim
when he is able to sight his destination. If he does believe at such a time,
he will only end up yearning for what he cannot attain. This topic is also
discussed further ahead in the sūrah in verses 23 and 24, where it shall
be explained more.
5. Is there in this an evidence for a sensible [person]?
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Communicating the truth in a decisive style here means that there are
several signs to which attention has been focused but none of them could
convince them. After this, those signs have been presented before them
which are the most manifest and near them and contain a testimony in
them for the sensible. However, these stubborn people will not benefit
from them.
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6

َ ْ
َ ُّ َ َ َ َ َ ْ َ َ َ ْ َ َ
َُْ َُْْ َْ
َ رﺑﻚ
َ ْ إرم َذات
َ َ (٦) ﺑﻌﺎد
اﻟﻌﻤﺎد
(
٧
)
أﻟﻢ ﺗﺮى ﻛﻴﻒ ﻓﻌﻞ
(٨) اﻛﻼد
ِ
ِ ِ اﻟﻲﺘ ﻟﻢ ﺨﻳﻠﻖ ِﻣﺜﻠﻬﺎ ِﻲﻓ
ٍ
ِ
ِ
ِ
ِ
ِ

After pointing out the signs present in the world around man, attention
is now focused on the history of some nations: history is also a witness to
the fact that the Almighty does not remain indifferent to the attitude of
the nations which rise in the world; He keeps observing them and lies in
ambush for them. When such nations deviate from the right path, He
does give them respite till a certain period of time governed by His
wisdom; this time is granted to them so that they can mend their ways if
they want to or live in this state till the appointed time. After that, He
seizes them and seizes them in a manner that they are totally routed. This
dealing of the Almighty shows that just as these nations have been called
to account, the whole world also will be held accountable one day in
which each and every individual will be held responsible for his deeds.
Those who deserve reward, will be fully rewarded and those who
deserve punishment will be accordingly dealt with.
The nation of ‘Ād has been mentioned in previous sūrahs in various
aspects. Here they are mentioned with respect to Iram. The Iram are from
among their forefathers from whom began great feats of construction and
military development. It is evident from history that they belonged to
that branch of the Semites which began with Iram ibn Sām ibn Nūh.
َ
The word  ِﻋﻤﺎدmeans “tall pillars”. This word actually symbolically
refers to their great advancement
in the field of construction just as the
َ َ
ُ ُ َ ﺠﻟﻮاب
َ
َ َ ْ وﺟﻔﺎن َﺎﻛ
وﻗﺪور
words (١٣:٣٤) راﺳﻴﺎت
ٍ ِ ٍ
ٍ ِ (basins as large as wateringِ
troughs, and built-in cauldrons, (34:13)) symbolically refer to the
generosity of Solomon (sws).
No doubt the ‘Ād were very advanced in the art of stone-carving. They
had carved beautiful pavilions and castles from mountains. The affluent
among them were particularly fond of constructing a monument at all
high places. It is evident from the Qur’ān that Hūd, their prophet even
admonished them
َ ْ on َthis
َ ْ ُ ْ َ and boastful pursuit of theirs.
ُ ْ wasteful
ْ
The verse اﻛﻼد
ِ ِ اﻟﻲﺘ ﻟﻢ ﺨﻳﻠﻖ ِﻣﺜﻠﻬﺎ ِﻲﻓ
ِ refers to the fact that the ‘Ād was a
6. Did you not see what your Lord did with the ‘Ād! – the Iram of the pillars
– who had no parallel in the lands.
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very powerfully built and strong race. In this aspect, they surpassed all
previous and contemporary nations.
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7

ْ َ ْ
َ ََُ
ُ َ ﻳﻦ
َ ِ وﻋﻤﻮد ا
(٩) ﺑﺎﻟﻮادي
ﺟﺎﺑﻮا
ِ َ ِ اﻟﺼﺨﺮ

After the ‘Ād, the Thamūd are briefly referred to. They were from
among the descendents of the ‘Ād and actually inherited from them their
inclination towards the art of construction. For this very reason, they are
also called ‘Ād, the second. They lived in the Wād al-Qurā’ (valley of
the city). They had carved houses from the mountains of this valley, in
ُ َ allude to this.
َ ْ
ﺟﺎﺑﻮا
the very way the ‘Ād had. The words اﻟﺼﺨﺮ
8

َ َْ ْ َ
ََْْ
وﻓﺮﻋﻮن ِذي
(١٠) اﻷوﺗﺎد
ِ
ِ

After referring to the destruction of the ancient nations, the destruction
ََْْ
ِذي
of the Pharaoh and his armies is mentioned.َ The expression اﻷوﺗﺎد
َْ
means “he of the pegs”; actually the word أوﺗﺎد
symbolically refers to the
armies of Pharaoh. Armies generally live in tents and these tents are
generally fastened to the ground through pegs; for this reason, it is
common to refer to armies in this manner in Arabic. The Torah also
mentions the huge number of the Pharaoh’s army and the Qur’ān also
refers to this large number in Sūrahs Yūnus, Tāhā, Qasas and Dhāriyāt.
In ancient times, armies were not formally kept by a state. At the time of
an offensive or of defence, young men of various families and tribes
would come forward and present their services and once the need was
fulfilled, they would go back to their work. However, it is evident from
the Torah that the Pharaoh had commissioned a formal standing army for
the protection of his country. This army would keep patrolling various
areas with its tents. He had even made it mandatory on his nobles and
affluent people to maintain a certain number of horses, keep a certain
quantity of weapons and chariots so that in times of need they could
efficiently help the government. For this distinctive feature, the Pharaoh
is called “he of the pegs”.
9

َ ْ
َ َ َ ْ َ َ ُّ َ ْ ْ َ َ
َ َ َْ َ
َ َ (١٢) اﻟﻔﺴﺎد
َْ َ َ
ُ َ ْ َ َ (١١) اﻛﻼد
(١٣) ﻋﺬاب
ﺳﻮط
رﺑﻚ
ﻋﻠﻴﻬﻢ
ﻓﺼﺐ
ﻓﻴﻬﺎ
ﻓﺄﻛﺮﺜوا
ِ
ِ
ِ ا ِ ﻳﻦ ﻃﻐﻮا ِﻲﻓ
ٍ
ِ

Mentioned in this verse is the behaviour these nations adopted after
being blessed with the leadership of their country and various means and
7. And with the Thamūd who carved rocks in the valley!
8. And with the Pharaoh, he of the pegs!
9. These people were rebellious in their lands and spread great evil therein.
So your Lord let loose on them the lash of His punishment.
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resources: they became rebellious which in other words means that they
became indifferent to God and became fearless of Him and were
overcome with the conceited notion that whatever they have is because
of their own ability and skill and they can use these favours in whatever
manner they want to. Neither has anyone given them the status and
position they have nor can anyone seize these from them nor are they
accountable for these
before
َ anyone.
َ َ َْ َ
ُ َ ْ َ (and spread great evil therein) mentions the
The verse اﻟﻔﺴﺎد
ﻓﺄﻛﺮﺜوا ِﻓﻴﻬﺎ
consequence of the rebelliousness mentioned above. After being
overcome with pride and conceit, they deviated from the right path. They
were driven by Satan and their base desires. As a result, evil spread in
their individual and collective lives.
َ َ َ ْ َ َ ُّ َ ْ ْ َ َ
َ َ (so your Lord let loose on them
The verse ﻋﺬاب
ﻋﻠﻴﻬﻢ رﺑﻚ ﺳﻮط
ﻓﺼﺐ
ٍ
ِ
the lash of His punishment) mentions the consequence of the dominance
of the evil they spread: when this evil pervaded all spheres of their lives,
the Almighty as a result unleashed His punishment on them. The various
forms of this punishment have already been alluded to in the previous
sūrahs.
An established practice of the Almighty is that when He blesses a
nation with political authority in a land, He does not leave it
unaccountable. He continues to watch over it and sees if it is properly
using this authority. If it uses it within the limits prescribed by the
Almighty, it continues to enjoy exercising this authority. If, out of
rebelliousness, it violates these limits, it is granted respite so that it
mends its ways or that the truth is communicated to it in its ultimate
form. If it does not benefit from this respite and its rebelliousness
increases, the Almighty destroys it because its existence is neither
beneficial for its own self nor for others. This decision of God is
unalterable. When it is to be implemented, no nation, however much
resourceful it may be, can stop or avert it. History bears evidence that the
Almighty seized many a nation when they were at their zenith and
crushed them into non-existence.
Sūrah Fajr

10

َ َ
َ ْ ْ َ رﺑﻚ
ِإن
(١٤) ﻛﺎﻟﻤﺮﺻﺎد
ِ
ِ ِ

This is the substance of all the oaths and historical anecdotes
mentioned in the beginning of the sūrah. In other words, this verse is the
muqsam ‘alayh with regard to its placement and context. The claim it
makes is supported by the signs found around man as well as by
historical anecdotes.
10. Indeed, your Lord is in ambush.
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َ ْ means “the place where one lies in ambush”. The
The word ﻣﺮﺻﺎد
ِ

implication is that the signs found around man as well as historical
incidents bear witness that the Creator of this world has not distanced
Himself from its affairs after creating it; in fact, He is watching over
each and every thing. Nothing can dare hide itself from Him. The reins
of everything are in His hands. If a nation resorts to rebelliousness, He
does give it some respite; however, this respite is upto a specific period
of time; once this period expires, the Almighty seizes it for its misdoings
and no one has the power to liberate himself from His grasp.
This situation is a clear evidence to the fact that this world is not a
place of amusement of a merrymaker. It is made by a wise and powerful
being and is made with a purpose and meaning. The relationship He has
with each and every object of this world and the law of the rise and fall
of nations which He has enforced in this world show that there is a Day
of Judgement which will necessarily come; on that day, a person who
spent his life according to the directives of His Lord will be blessed with
the pleasure of His Lord and a person who created disorder in this world
thinking it to be a place of merrymaking will have to face punishment.

ََ
َ ََ
َ َ ْ َ ِّ َ ُ ُ َ َ ُ َ َ َ ُ َ َ ْ َ َ ُ ُّ َ ُ َ َ ْ َ َ ُ َ ْ ﻓﺄﻣﺎ
ُ َ َ ْ إذا َﻣﺎ
اﻧﺘﻼه
ِ ( وأﻣﺎ١٥) اﻹﻧﺴﺎن ِإذا ﻣﺎ اﻧﺘﻼه رﺑﻪ ﻓﺄﻛﺮﻣﻪ وﻏﻌﻤﻪ ﻓﻴﻘﻮل ر أﻛﺮﻣﻦ
ِ
َ َ َ ِّ َ ُ ُ َ َ ُ َ ْ ْ َ َ َ َ َ َ
11
ﻓﻘﺪر
(١٦) ﻋﻠﻴﻪ ِرزﻗﻪ ﻓﻴﻘﻮل ر أﻫﺎﻧﻦ
ِ

These verses mention the misconception which leads people who are
blessed with favours into rebelliousness and those who are deprived of
these favours into frustration and despair. This misconception is that
people who are blessed with favours in this world think that they are
very highly regarded by the Almighty and thus their Lord has raised their
majesty. On the other hand, people who are deprived of these favours
think that they have no worth in the eyes of God and hence they are left
by Him to bear humiliations. The consequence of this misconception is
that the first category of people is overcome by conceit and vanity and
takes to rebelliousness and defiance and the second category of people is
overcome with despair and despondency and either loses the will to live
or resorts to various measures of chancing its fate which take it away
from God and leave it to the mercy of Satan. The truth of the matter is
that in this world whether a person is faced with favourable
circumstances or with unfavourable ones, they are neither the result of
the fact that he is valued by God nor a way to humiliate him; both these

11. But as for man, when his Lord tests him by honouring him and bestowing
favours on him, he says: “My Lord has raised my majesty.” And when He tests
Him and reduces his living resources, he says: “My Lord has humiliated me.”
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circumstances are meant to test and try him. If the Almighty blesses
someone with affluence, the purpose is to test whether that person shows
gratitude and obedience to Him and lives in concern and helps out others
or becomes conceited and regards others to be inferior. Similarly, if the
Almighty ordains hardships for a person, the purpose is to test whether
that person remains content on what has been ordained for him and
shows resolve and determination to brave the storms of life or ends up in
despair and frustration. On one’s strength in showing gratitude and
resolve depends one’s strength in faith. Thus the Almighty continues to
test him in both these spheres. He who is able to develop these two
abilities in him is a person whose soul is at peace, which is an invaluable
achievement and as the sūrah will mention at the end, such a person will
be pleased with the Almighty and the Almighty will be pleased with him.
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َ َ َ ُّ َ َ َ َ
َ ُ ْ ُ َ َ َ
َ ُ ُ َْ
ْ ْ ﻃﻌﺎم
َ َ ﺒﻟ
َ َ ْ ﺗﻜﺮﻣﻮن ا
ﺤﺗﺎﺿﻮن
وﻻ
(
١٧
)
ﺘﻴﻢ
ﺎﻠﻛ ﺑﻞ ﻻ
( َوﺗﺄﻛﻠﻮن١٨) اﻟﻤﺴﻜﻦﻴ
ِ
ِ
ِ
ِ
ِ
ِ
ُ
ْ
ً
َ َ َ ُّ َ
َ ْ َ َ َ ُّ
َ
12
(٢٠) اﻟﻤﺎل ُﺣﺒﺎ ﻤﺟﺎ
وﺤﺗﺒﻮن
ِ (١٩) اﻟﺮﺘاث أﻛﻼ ﻟﻤﺎ

The previous verses mention a principle; however, here in these verses,
the affluent leaders of Makkah and Tā’if are addressed directly and
admonished. They are chided on their erroneous view that a person who
is blessed with abundant wealth is actually held in regard by the
Almighty. Such abundance is actually a trial and test for a person: they
are tried to see whether after being bestowed with riches they show
conceit or use them for the service and welfare of the orphans and the
poor. It is very naïve and foolish of them to derive such an opposite
conclusion. What was befitting for them was to express gratitude before
the Almighty and serve the cause of the orphans and the poor and also
urge others to do so; on the contrary, their wealth has made them proud;
they regard the poor as inferior and desist from helping them.
The verse says that kindness should be shown to the orphans which
means that the Almighty does not merely require of the affluent to spend
on the orphans; the real requirement is that orphans should hold a
respectable status in the society. Orphans should not be left at the mercy
of adverse circumstances; people should honour and respect them; they
should realize that the only value a person’s wealth may have in the eyes
of the Almighty is that it is used for the service and welfare of the
orphans; otherwise this wealth will actually become a source of their
humiliation and disgrace.

12. Certainly not! In fact you do not show kindness to the orphans and do not
urge one another to feed the poor and grab hold of the inheritance and devour it
and are infatuated with the love of wealth.
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َ ُّ َ َ
The word  ﺤﺗﺎﺿﻮنmeans “to urge and exhort one another to

Sūrah Fajr

something”. The implication is that in the matter of the orphans it is not
merely required to feed them, it is required that the affluent lot of the
society show enthusiasm for their welfare and urge others also in this
regard. It should not be the case that neither they spend by themselves
nor let others spend so that their own stinginess is concealed.
The word ﻃﻌﺎم
ِ َ َ (food) is used here in a broad sense and this usage is
quite customary.َ The
is to cater for all
ً ْ َ objective
َ their needs.
َ َ ُّ َ ُ ُ ْ َ َ
In the verse  وﺗﺄﻛﻠﻮن اﻟﺮﺘاث أﻛﻼ ﻟﻤﺎtheُ word
 ﻟﻢmeans “to gather and grab
َ ُ َْ
hold of something” and the word  ﺗﺄﻛﻠﻮنmeans “to usurp wealth”. The
implication is that they have become so infatuated with the love of
wealth that the powerful and strong elements of their society grab the
inheritance of people so that the weak amongst the heirs so much so even
the children are deprived of their share. In the Arab jāhiliyyah also,
though there was a prescribed way for the distribution of inheritance,
however, just as in current times, influential elements of the society do
not abstain from misappropriation and openly usurp the share of the
weak heirs in spite of a clear directive of prohibition against this attitude
in Islām, similarly, the influential elements of those times also had
adopted a self-made rule as per which the person who was the most
powerful would have the right on the wealth left by a deceased; the weak
had no share in it. َ ْ
َ ُ
َ َ ُّ ُ َ unfolds the motives which lay hid in such
The verse وﺤﺗﺒﻮن اﻟﻤﺎل ﺣﺒﺎ ﻤﺟﺎ
ِ
a despicable character. The lust for wealth has made them blind to
everything else and made them indifferent to the values of
humanitarianism, decency, justice and compassion. In other words, they
are so overcome with this obsession for wealth that the higher values and
ideals of life have no place in their hearts.

ُ َ َ ْ َ َ ُّ َ َ َ َ
َ َ ُ َْْ ْ ُ َ َ
َ ْ َ ( َو َء٢٢) واﻟﻤﻠﻚ َﺻﻔﺎ َﺻﻔﺎ
رﺑﻚ
وﺟﺎء
(
٢١
)
ﻳﻮﻣﺌﺬ
دﺎﻛ
ﺎﻠﻛ ِإذا دﻛﺖ اﻷرض دﺎﻛ
ِ
ٍِ
َ
ُ َُ
ُ َْ ْ ُ َ ََ ََْ َ ََ
َ َ ﻗﺪﻣﺖ
ُ ْ َ ﻓﻘﻮل َﻳﺎ َ ْ َﺘﻲﻨ
13
َ ْ ِّ اﻹﻧﺴﺎن َوﻛ َ ُ ا
ﻛﺮى
(٢٤) ِ ﺤﻟﻴﺎ
(
٢٣
)
ِ
ٍ ِ ِﺠﺑﻬﻨﻢ
ِ ﻳﻮﻣﺌﺬ ﻓﺘﺬﻛﺮ
ِ

In these verses, those infatuated with the love of wealth are reminded
that when they would come to realize their folly and express the yearning
that they should have spent this wealth in preparing for this Day – all this
would prove fruitless for them. At this time, they will have to face the

13. Certainly not! They should remember the day when the earth shall be
pounded even, and your Lord shall appear in the company of the angels standing
in rows and Hell shall be brought near. On that Day, man shall come to think. But
then what will this thinking avail him? He will say: “Ah ! Would that that I had
done something for my life!”
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consequences of their deeds.
َ َ ُ َْْ ْ ُ َ َ
In the verse ( ﺎﻠﻛ ِإذا دﻛﺖ اﻷرض دﺎﻛ دﺎﻛcertainly
not! remember when the
َ
earth shall be pounded even) the word ( ﺎﻠﻛcertainly not!) is meant to
negate their view mentioned earlier: a person who is blessed with wealth
starts unduly believing that the Almighty has bestowed honour on him.
The truth of the matter is that in this world if a person is given something
it is to test him. A day will come when everything will be destroyed and
a person will be left to face the consequence of his deeds.
َ ْ
َ
َ ُُْ َ
َ ُ ْ ُ َ ﺻﻌﻮدﻫﺎ َو
The expression  دك اﻷرضmeans ﻫﺒﻮﻃﻬﺎ
( َﺳﻮىto tear down all
the crests and troughs of the earth). Sūrah Kahf portrays what will
happen to the earth in the following words:

ََ َ َْ َ َ
ً َ َ ُ َ ْ َ ْ ُ ُّ َ ْ ُ َ ُ ْ َ َ ً َ
َ ُ ََ
ْ َ ْ ﺒﻟ
اﻷرض ِزﻳﻨﺔ ﻟﻬﺎ ِﺠﺒﻠﻮﻫﻢ ﻛﻓﻬﻢ أﺣﺴﻦ
ِإﻧﺎ ﺟﻌﻠﻨﺎ ﻣﺎ
ﺠﻟﺎﻋﻠﻮن َﻣﺎ
ﻗﻤﻼ َو ِﻧﺎ
ِ
ِ
ً َ ََْ َ
ً ُ ُ ﺻﻌﻴﺪا
(٨-٧ :١٨) ﺟﺮزا
ِ ﻋﻠﻴﻬﺎ

We have adorned the earth with whatever is on it in order to test
mankind that which of them does good deeds and one day whatever is
on it We will surely reduce it to a barren ground. (18:7-8)
The implication is that the embellishments of the earth are transient.
The purpose is to test whether people are totally involved in the
engagements of this world or prepare for the next world. A day is bound
to come when all these embellishments of the earth will be no more. Its
seas and mountains, valleys and orchards, buildings and pavilions all will
be destroyed and it will become a level stretch
of land.
ُ َ َ ْ َ َ ُّ َ َ َ َ
َ
َ
The implication of the verse ( وﺟﺎء رﺑﻚ واﻟﻤﻠﻚ ﺻﻔﺎ ﺻﻔﺎand your Lord
shall appear in the company of the angels standing in rows) is that
though in this world the Almighty is testing mankind while being
concealed from their eyes; however, on the Day of Judgement, He will
reveal Himself in the company of angels. At that time, the reality will
stare people in their eyes in such a blatant manner that no one will be left
with any doubt about it.
As far as the question about the nature of appearance of the Almighty
is concerned, its details relate to the mutashābihāt matters on which one
is required to profess faith in a broad sense. If a person starts to go after
their details, there is a strong chance of him going astray.
This means that besides the Almighty, Paradise and Hell will also be
unveiled which are ready beforehand for reward and punishment. Since
the real addressees of this sūrah are the proactive adversaries of Islam,
Hell is mentioned first. As soon as those who remained indifferent to it
would see it, they would be utterly dejected and would out of frustration
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earnestly express the wish of having prepared themselves for this day. The
Qur’ān says that the real time for carrying out this wish was the previous
world. When they were not able to realize this in the previous world, this
realization in the next world َ would
be of absolutely no use to them.
ْ َ َْ َ ُ َُ
َ
ُ
َ
The verse ِ ﺘﻲﻨ ﻗﺪﻣﺖ ِﺤﻟﻴﺎ
ِ ( ﻓﻘﻮل ﻳﺎhe will say: “Ah ! Would that I had
done something for my life!”)
َ explanation of their realization
ُ َ ْ ْ ُ is َ an
َ
referred to by the words اﻹﻧﺴﺎن
ِ ( ﻓﺘﺬﻛﺮman shall come to think) of the
previous verse: On that day, the very people who today are regarding
those who are warning them of the Hereafter as foolish would in utter
dejection bemoan for not doing anything for the Hereafter. The
implication is that they would express this longing on the Day of
Judgement, but this longing would be of no use to them. The time to
make amends for it would be long gone.
Sūrah Fajr

14

ٌ َ َ َُ ََ ُ ُ ََ
ٌ َ َ ُ َ َ َ ُ ِّ َ ُ َ َ ْ َ َ
(٢٦) ﻳﻮﺛﻖ وﺛﺎﻗﻪ أﺣﺪ
ِ ( وﻻ٢٥) ﻓﻴﻮﻣﺌﺬ ﻻ ﻓﻌﺬب ﻋﺬاﺑﻪ أﺣﺪ
ٍِ

This is a mention of the severity of punishment meted out on that day to
the disbelievers. The verse is actually a statement of fact. This is because
like the favours and blessings of this day, its hardships and difficulties are
also transient and ephemeral. Death can end the greatest of afflictions of a
person and it can end the longest period of incarceration of a person;
however, in the Hereafter even death will not be able to save a person
from the punishment and incarceration he would have to face.

ً ْ َ ً َ َ ِّ َ َ
ُ َ ْ ُْ ُ ْ
ُ ْ َ
َُ َ َ
ْ (٢٧) اﻟﻤﻄﻤﺌﻨﺔ
َ
اﺠﻔﺲ
ﻳﺎﻛﻓﺘﻬﺎ
ﻣﺮﺿﻴﺔ
راﺿﻴﺔ
رﺑﻚ
إﻰﻟ
ارﺟﻲﻌ
ﻋﺒﺎدي
(
٢٨
)
ِ ِ ﻓﺎدﺧﻲﻠ ِﻲﻓ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
َ ُ ْ َ (٢٩)
15
(٣٠) ﺟﻨﻲﺘ
ِ وادﺧﻲﻠ
ِ

These verses point to the glad tidings those who are worthy
ُ َ ْ ُ ْ ofُ ْ Paradise
َُ َ َ
will receive directly from the Almighty. The address اﻟﻤﻄﻤﺌﻨﺔ
ﻳﺎﻛﻓﺘﻬﺎ اﺠﻔﺲ
ِ
needs special consideration. Those worthy of Paradise will be addressed
with these words. Evident from this address is a special feature of the
souls of such people on the basis of which they had actually become
worthy of Paradise. In verses 15-16 above, a feature of the weak and the
mean is mentioned: when they are blessed with favours, pride and vanity
overcomes them and when they are tested by restricting their resources,
they lose hope in God and start complaining to Him and end up in
14. Thus, on that Day, none shall punish as He punishes and none shall bind as
He binds.
15. O you whose heart remained firmly attached [with his Lord] proceed
towards your Lord such that He is pleased with you and you are pleased with
Him. Enter among My servants and enter My Paradise.
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despair and despondency. Their fate is then stated. Here, in contrast, the
fate of those people is mentioned who strongly adhered to the truth both
in ease and discomfort. If they are blessed with favours, they think that
they are being tested whether they show gratitude to the Almighty or not
and instead of resorting to insurgency and anarchy they try to succeed in
this trial of the Almighty and show kindness to others just as the
Almighty has remained kind to them. Similarly, if they are faced with
hard times, then instead of despairing and losing faith in God, they
regard this to be a trial of their perseverance and go as far as to risk their
lives in succeeding in this trial; they do this so that they are not faced
with embarrassment before their conscience in this world nor before the
Almighty in the next world. Since these people remain content and
pleased with their God in both ease and hardship, comfort and adversity,
they are called “the content souls”. These are the people who will dwell
in Paradise.
ً ْ َ ً َ َ ِّ َ َ
ْ
The sentence ﻣﺮﺿﻴﺔ
راﺿﻴﺔ
ارﺟﻲﻌ ِإﻰﻟ
ِ
ِ
ِ رﺑﻚ
ِ ِ (proceed towards your Lord
such that He is pleased with you and you are pleased with Him) is an
expression of praise and approbation from their Lord. These people will
be addressed by the Almighty and lauded for succeeding in the trial they
had been put through in the previous world; they should return to their
Lord triumphantly; they have proved that they remained pleased with the
Almighty in all circumstances; for this reason they have been blessed
with the supreme success of the Almighty being pleased with them; just
as they never complained to God in any phase of their life, their God also
never found them below His standards at any phase; they are pleased
with Him and He is pleased with them.
ُ ْ َ
َ ُ ْ َ ﻋﺒﺎدي
َ
In the verses ﺟﻨﻲﺘ
(enter among My servants and
ِ ِ ﻓﺎدﺧﻲﻠ ِﻲﻓ
ِ وادﺧﻲﻠ
ِ
ِ
enter My Paradise) the Almighty address them and says that since they
have become worthy of Paradise after succeeding in their trial, they
should now join His near ones in Paradise.
ُ ْ َْ َ
With the
help
of
God,
the
tafsīr
of
this
sūrah
reaches
completion.
ﻓﺎﺤﻟﻤﺪ
َ ْ َ ِ (so all gratitude be to God)
اﺣﺴﻨﻪ
ِ
ِ ِ ِ ﷲ ﺒﻟ
Sūrah Fajr

Lahore,
14th December 1979 AD
24th Muharram 1400 AH

______________

Sūrah Balad
Central Theme, Relationship with the Preceding Sūrah

This sūrah forms a pair with Sūrah Fajr, the previous sūrah. There is no
essential difference between the central theme of both sūrahs. In the
previous sūrah, man is corrected on a misconception: when he receives a
favour, he is overcome with pride and conceit thinking that this was his
right and that God has actually honoured him; on the other hand, when he
is faced with some trial, he starts to despair and becomes sad thinking that
he has been denied a right and that he has been humiliated by God. The
truth of the matter is that both these circumstances are neither meant to
honour him nor to humiliate him: through both, the Almighty actually tests
his perseverance and sense of showing gratitude to Him. In this regard, the
correct attitude is that neither should a person show pride on receiving a
favour nor should he despair and become dejected if he is deprived of it;
when he receives a favour, he should express gratitude to God and should
share this favour with the needy and when he is faced with hardships, then
instead of complaining and brooding and blaming God, he should accept
this fate whole-heartedly and show perseverance. A person who adopts
this attitude is a person whose soul is at peace and
ً َ َ will be blessed with
َ
ْ
what is stated thus in Sūrah Fajr: (٢٨:٨٩) ًﻣﺮﺿﻴﺔ
ِ راﺿﻴﺔ
ِ (they will be happy
with their Lord and their Lord will be happy with them, (89:28)).
In this sūrah, this formula is applied on the Quraysh and shown that at
the time when Abrahām (sws) settled his son Ishmael (sws) in Makkah, it
was not only devoid of resources of sustenance and livelihood, it was also
devoid of peace and security. However, it was the result of the prayer
which Abraham (sws) made for Ishmael (sw) and his progeny before the
Almighty to bless them with resources of sustenance and with peace that
soon the land not only became abundant with these resources, it also
became so secure that harming even an animal came to be regarded as a
sin what to speak of human beings. It was as a result of both these
provisions that the progeny of Ishmael (sws) progressed and multiplied
greatly here and assumed the leadership of the whole country. However,
after receiving these favours, these people forgot their previous history.
They are now overcome with the claim that whatever they have was their
birthright. Spending in the way of God weighs down heavily upon them.
They never learn lessons from incidents which happen in their lives. Their
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tongues seldom sing the praises of their Lord and seldom express
perseverance. Expressions of virtue and kindness also are not found in
their conversation. Their wealth is spent for their own merry-making and
other wasteful activities. None of them has the resolve to attain success in
the Hereafter by making sacrifices for the welfare of the poor and the
needy. All of them are treading the path that leads to Hell.
Since these verses belong ْ to theَ early Makkan period, the address is
َ ُّ َ
َ
generally by the words: اﻹﻧﺴﺎن
ِ ( ﻳﺎﻓﻬﺎO man!) and the appeal found in
them is upon humanitarian grounds and upon its natural norms.
Sūrah Balad

Analysis of the Discourse

Following is the sequence of the discourse of the sūrah:
Verses (1-4): Testimony is presented from the early history of Makkah
and that of the Ishmaelites on the fact that this land was absolutely
barren and desolate; life here was very tough and exacting. However, as
a result of the favour of God, the supplication made by Abraham (sws)
and the blessings of the House of God, this land became safe and secure
and its inhabitants were blessed with abundance in food resources.
Verse (5-7): As an obligation towards these favours and blessings of
God, these people should have expressed gratitude to Him and lent
support and help to the needy; on the contrary, when they are called to
spend in the way of God, they cry out that they have already spent a
fortune on this and how much more should they give. It is as if they think
that the Almighty is not witnessing their wasteful spending.
Verses (8-17): These greedy and avaricious people are rebuked that the
Almighty had given them eyes so that they could use them to learn the
lessons of life, tongue and lips so that they could use them to urge people
in helping the poor and needy and the awareness of good and evil so that
they could fight the temptation to evil and do virtuous deeds, help in
feeding the poor and profess faith and call people to be sympathetic and
compassionate; however, after receiving all this, instead of serving their
Lord, they ended up in servitude to their wealth and riches.
Verses (18-20): If these people had adopted the right path, they would
have been entitled to great reward in the Hereafter; on the contrary, they
rejected the revelations of the Almighty and earned the Fire of Hell for
themselves.
Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ ََ
َ ْ َ َ ُ ُْ َ
َ ْ َ َ
ََْ َ ْ ََ
َ َْ
َ َ (٢) اﻛﺘ
( ﻟﻘﺪ ﺧﻠﻘﻨﺎ٣) َ وﻣﺎ َو
ٍ ِ ووا
ِ َ أﻗﺴﻢ ِﺑﻬﺬا
ِ َ ( َوأﻧﺖ ِﺣﻞ ِﺑﻬﺬا١) اﻛﺘ
ِ ﻻ
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َ َ ْ
ٌ َ َ َْ َ َ َْ ْ َ ْ َ ُ َ ََْ
ً ُ ً ُ ْ ََْ ُ َُ
ََ
(٦) أﻫﻠﻜﺖ َﻣﺎﻻ َﻛﺪا
( ﻓﻘﻮل٥) أﺣﺪ
ﻋﻠﻴﻪ
ﻓﻘﺪر
ِ
ِ ( أﺤﻳﺴﺐ أن ﻟﻦ٤) ﻛﺒﺪ
ٍ اﻹﻧﺴﺎن ِﻲﻓ
ِ
ََْ ََ ً َ َ
َْْ َ َُ ْ َ َْ ََْ
ٌ َ َ ََُ َْ ْ َ ُ َ ََْ
ََْ ََ
ُوﻫﺪﻓﻨﺎه
(٩) وﺷﻔﺘﻦﻴ
وﻟﺴﺎﻧﺎ
( أﻟﻢ ﺠﻧﻌﻞ٧) أﺤﻳﺴﺐ أن ﻟﻢ ﻳﺮه أﺣﺪ
ِ (٨) ﻗﻴﻨﻦﻴ
ِ
ِ
َ
َ
ْ
ََََْ َ َ َْ ََ
َََُ َ َ َْ ََ
ُّ َ
َْ ْ
ٌ َ ْ أو
َ َ َ ﻓﻚ
ْ (١٣) رﻗﺒﺔ
اﻟﻌﻘﺒﺔ
ﻣﺎ
راك
أد
وﻣﺎ
(
١١
)
اﻟﻌﻘﺒﺔ
( ﻓﻼ اﻗﺘﺤﻢ١٠) اﺠﺠﺪﻳﻦ
إﻃﻌﺎم
(
١٢
)
ٍ
ِ
ِ
َ َ ُ
ً ْ َْ
َ َ ْ َ ﻳﻮم ذي
َْ
ْ ﺎﻛن
َ َ ْ َ ﻣﺴﻜﻴﻨﺎ َذا
َ ْ َ َ ً َ (١٤)ٍ ﻣﺴﻐﺒﺔ
َ ِ ﻣﻦ ا
ﻳﻦ
( ﻋﻢ١٦) ﻣﺮﺘﺑﺔ
ِ
ٍ
ٍ َ ﻳﺘﻴﻤﺎ ذا
ِ ٍ ِﻲﻓ
ِ ِ ( أو١٥) ﻣﻘﺮﺑﺔ
ِ
ََْ َْ ُ َ ْ َ َ َُْ
ْ
َ َ ْ َ ْ وﺗﻮاﺻﻮا
ْ َ َ َ َ ﺑﺎﻟﺼﺮﺒ
ْ َ َََ َُ
َ ِ ( َوا١٨) اﻟﻤﻴﻤﻨﺔ
( أو ِﺤﻚ أﺻﺤﺎب١٧) ﺑﺎﻟﻤﺮﻤﺣﺔ
ﻳﻦ
ِ
ِ
ِ
ِ آﻣﻨﻮا وﺗﻮاﺻﻮا
ِ
َ ْ َْ ُ َ ْ َ ْ ُ َ َ
ٌ َ َ ْ ُ ٌ َ ْ َْ َ
َ
ََُ
ﺑﺂﻳﺎﺗﻨﺎ ﻫﻢ أﺻﺤﺎب
(٢٠) ﻋﻠﻴﻬﻢ ﻧﺎر ﻣﻮﺻﺪة
(١٩) اﻟﻤﺸﺄﻣﺔ
ِ
ِ ِ ﻛﻔﺮوا
ِ

In the name of Allah, the Most Gracious, the Ever Merciful.
No! I swear by this city – and you are its inhabitant – and by the father
and his progeny that We created man in a state of hardship. (1-4)
Does he think that no one has power over him? He says: “I have
wasted heaps of money.” Does he think that no one has seen him? (5-7)
Have We not given him two eyes and a tongue and two lips and not
shown him the two ways? But he did not surmount the steep path. And
what have you understood what this steep path is? Freeing of a slave or
feeding, in days of famine, of an orphan near of kin or an indigent [down]
in the dust – then he be of those who accepted faith and who counselled
one another to be patient and sympathetic. These are the fortunate. And
those who have denied Our revelations, it is they who are the unfortunate.
The Fire shall close in on them. (8-20)

َ ْ َ َ ُ ُْ َ
(١) اﻛﺘ
ِ َ أﻗﺴﻢ ِﺑﻬﺬا
ِ ﻻ
َ
َ َ ْ ﻧﻴﻮم
ْ َ أﻗﺴﻢ
ُ ْ ُ َﻻ
The word ( ﻻno) occurs here the way it occurs in (١ :٧٥) اﻟﻘﻴﺎﻣﺔ
ِ
ِ
ِ ِ

Explanation
1

(No! I swear by the Day of Judgement, (75:1)) as well as it occurs in
some other instances. I have already explained it. Here it is meant to
negate a false notion of the addressees referred to in the previous sūrah
and precedes the oath. It is mentioned in the previous sūrah that when
people are blessed with status and affluence, they while regarding this to
be a result of their own planning become conceited and express the fact
that it was because of being highly regarded by God that they have been
given more by Him than others. This erroneous view is refuted in the
previous sūrah from a particular angle whilstَ here it is refuted from
another angle. This refutation begins with ( ﻻno) which is actually
disproving this false notion. In other words, so baseless and absurd is this
notion that citing arguments for its absurdity is not even required before
1. No! I swear by this city.
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disproving it. This style is found in every language and is adopted when
the purpose is to express the absurdity of a view.
The oath sworn here is َ meant toْ bearَ witness
to a claimَ ْ mentioned
َ َ
َ َ
َْ َ ْ ََ
َ اﻹﻧﺴﺎن ﻲﻓ
ahead by the words (٤) ﻛﺒﺪ
ﺧﻠﻘﻨﺎ
ﻟﻘﺪ
.
The
words اﻛﺘ
ِ َ ( ِﺑﻬﺬاthis
ٍ
ِ
ِ
city) refer to the city of Makkah.َ ْ In Sūrah
َ َ ْ َ Tīn,
َ َ this city has been sworn by
through the words (٣ :٩٥) اﻷﻣﻦﻴ
اﻛﺘ
وﻫﺬا
(and this secure city bears
ِ
ِ ِ
witness, (95:3)). Like most other Qur’ānic oaths, this oath too has not been
sworn by Makkah because it is a sacred place; it has been sworn to bear
witness to a claim which is mentioned ahead.
Sūrah Balad

َ ْ َ َ
َ َْ
(٢) اﻛﺘ
ِ َ َوأﻧﺖ ِﺣﻞ ِﺑﻬﺬا

2

This is a parenthetical sentence and is meant to emphasize the oath. The
addressing pronoun in it can be both for the Prophet (sws) and for the
Quraysh. In both cases, there will not be much difference in the
interpretation of the verse. The implication is that it is not that the
testimony of a far-flung area is being presented whose history and
background need to be gauged by the Prophet (sws) or the Quraysh after
some effort; both have lived here and are well aware of its past and
present; this place is their cherished residence and sanctuary; its history is
their own history; they are encountering all the circumstances of their lives
in this very place; hence, they can fully assess whether whatever is being
said to them is the truth or is an exaggeration or something artificial.
3

َ ََ ََ
(٣) َ وﻣﺎ َو
ٍ ِ ووا

After the parenthetical sentence, this part is related to the oath
mentioned in the first verse and actually completes it. The wordَ ِ َوا
َ
(father) obviously refers to Abraham (sws) and Ishmael (sws) and ﻣﺎ َو
(his progeny) refers to the progeny of Ishmael (sws) which first settled in
Makkah and later spread to all Arabia. The fact that the word ِ  َواis not
defined by the article alif lām can incorporate two meanings into it: it
can connote grandeur and majesty and it can also connote scarcity and
thereby include both Abraham
َ َ (sws) and Ishmael (sws) into it. Similarly,
the generality found in  ﻣﺎ َوis meant to include all the Ishmaelites
whatever be the branch from which they descend.

2. and you are its inhabitant.
3. And by the father and his progeny.

Sūrah Balad

َ َ ْ ََْ َ ْ ََ
ََ
4
(٤) ﻛﺒﺪ
ٍ اﻹﻧﺴﺎن ِﻲﻓ
ِ ﻟﻘﺪ ﺧﻠﻘﻨﺎ
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ََ

The word ﻛﺒﺪ
ٍ means “hardship” and “toil”. Though the word is general
to include all human beings – and there are benefits of this generality –
however, here it refers particularly to the foremost addressees of the
Qur’ān: the Ishmaelites – specifically the Quraysh. The verse while
alluding to the advent and settling down of their ancestors in Makkah
and to their early history informs them that they should not think that the
abundance of resources and sustenance they possess here at this time was
always there or that these circumstances are the result of their own
planning and ability. The fact of the matter is that when Abraham (sws)
settled his son Ishmael (sws) in this land, it was totally barren and
desolate as well as strife-ridden and insecure. People lived here like
nomads and their life was full of toil and struggle. Their livelihood
depended on their herds and every person was responsible for the
protection of his life and of his herd. There was no system that could
offer protection to people. When Abraham (sws) settled his son Ishmael
(sws) in this barren piece of land, he prayed to the Almighty to bless his
progeny with sustenance and resources of livelihood in it as well as with
peace and security. It was a blessing of this very prayer that resources of
livelihood became abundant and because of their custodianship of the
House of God and because of the sanctity granted to this land by the
Almighty in the sacred months the doors to trade through peaceful
journeys opened. It was as a result of all this that their life of toil and
struggle transformed into a life of ease and comfort. They were so
overcome with pride and vanity on this life of ease and comfort that they
ended up showing indifference to God and His Prophet (sws); they
contended that what they received was their birthright and they could
expend it in any manner they wanted to and that no one had any power to
interfere with their freedom and merry-making.
In order to dispel this misconception of the Quraysh, the Qur’ān has
cited the history of the House of God at various places and cautioned
them that if they became rebellious after receiving these favours from
God, they would only be inviting their doom by this attitude of theirs.
Sūrah Ibrāhīm refers to this aspect thus:

ِّ َ َ ْ َ َ ُ ْ َ َ َ ْ ُ ْ َ ً َ َ َ ْ َ َ ْ َ ْ ِّ َ ُ َ ْ َ َ ْ َ
اﻷﺻﻨﺎم َرب
وﺑﻲﻨ أن ﻏﻌﺒﺪ
آﻣﻨﺎ
ِ إﺑﺮاﻫﻴﻢ رب اﺟﻌﻞ ﻫـﺬا اﻛﺘ
ِ ِ و ِذ ﻗﺎل
ِ واﺟﻨﺒﻲﻨ
ِ
َ َ
ُ َ ﺗﺒﻌﻲﻨ
ُ
َ َ وﻣﻦ
ِّ ﻓﺈﻧﻪ
َ َ ﻓﻤﻦ
َ َ ﻣﻦ اﺠﺎس
ْ َ َ ﻣﻲﻨ
ٌ ُ َ ﻓﺈﻧﻚ
ٌ
َ ِّ ﻛﺜﺮﻴا
ً َ أﺿﻠﻠﻦ
َ ْ َ ْ َ إﻏﻬﻦ
رﺣﻴﻢ
ﻟﻔﻮر
ﻋﺼﺎ
ِ
ِ
ِ
ِ
ِ
ِ ِ
ِ ِ ِ
4. that We created man in a state of hardship.
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ْ َ َْ َ
ْ ُ ُ َ َ
َ ْ َ ِّ َ
َ َ
ُ
ْ
َ
ْ
ُ
ُ
َ
ِّ
ٍ ﻟﺮﻴ ِذي
ﺑﻴﺘﻚ
رﺑﻨﺎ ِإ أﺳﻜﻨﺖ ِﻣﻦ
اﻟﻤﺤﺮم رﺑﻨﺎ ِ ِﻘﻴﻤﻮا
ِ
ٍ ِ ذرﻳﻲﺘ
ِ زرع ِﻋﻨﺪ
ِ ﺑﻮاد
ِ
َ
َْ
َ ُ ُ ْ َ ْ ُ َ َ َ َ َ ِّ ُ ْ ُ ْ َ ْ ْ
ً َ َْ َْ ْ َ ََ
َ ِّ أﻓﺌﺪة
ﻳﺸﻜﺮون
اﺨﻛﻤﺮات ﻟﻌﻠﻬﻢ
ﻳﻬﻮي ِإ ِﻬﻢ وارزﻗﻬﻢ ﻣﻦ
اﺠﺎس
ﻣﻦ
ِ
ِ اﻟﺼﻼة ﻓﺎﺟﻌﻞ
ِ
ِ
(٣٧-٣٥ :١٤)
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And when Abraham prayed: “Lord! Make this a secure land. Protect
me and my progeny from being contaminated with worshipping idols.
Lord! These idols have led astray many people. So he who follows me
is from my brethren and he who disobeys me, You are surely
Forgiving and Merciful. Lord! I have settled some of my progeny in a
barren piece of land near Your Sacred House O Lord that they may
show diligence in the prayer. Incline the hearts of men towards them
and provide them with the livelihood of fruits so that they may
express gratitude. (14:35-37)
A deliberation on the above quoted verses reveals the following facts:
– The reason that Abraham (sws) settled from among his progeny
Ishmael (sws) in a barren and desolate piece of land was that he could be
protected from the environment of polytheism.
– Abraham (sws) built the House of God in this land so that his
progeny could make it a centre of God’s worship. He also prayed that
this centre of worship and his progeny should become a hub to which
people turn.
– At that time, Makkah was a barren and infertile land and was also
unsafe and insecure. So Abraham (sws) also prayed that its inhabitants
be blessed with abundance in food provisions and become safe and
secure.
The purpose of presenting all these details is that the status and riches
the Quraysh had at the time of the advent of the last Prophet (sws) was
neither due to their own planning nor because they were entitled to it as a
tribe; whatever they have now is a result of Abraham’s prayer and of
blessings of the House of God. This favour from God is conditional on
certain obligations.5 These include worshipping the Almighty,
completion of the objective for which the House of God was built and
professing faith in the Prophet (sws) sent to them. If they abide by these
conditions, they will remain in this status; otherwise all this will be
confiscated from them.
For this very reason, the Almighty has demanded from the Quraysh in
5. It is evident from some other verses of the Qur’ān that the promise of the
Almighty of granting leadership to Abraham (sws) was conditional. People who
would not follow his ways were not promised this position.
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Sūrah Quraysh that if they want to keep receiving the blessings of the
House of God, the only way is to worship the God of this House. The
implication is that if they do not do so, there is no reason for them to
remain the custodians of this House and the recipients of its blessings:

Sūrah Balad

َ
َُْ
ْ ْ َ َ َ ُ ُْ َْ َ
ْ َ َ ِّ َ َ ْ ْ َ
اﻛﻴﺖ ا ِ ي
اﻟﺸﺘﺎء
اﻻﻓﻬﻢ ِرﺣﻠﺔ
ﻹﻳﻼف
ِ
ِ ِِ
ِ َ واﻟﺼﻴﻒ ﻓﻠﻴﻌﺒﺪوا رب ﻫﺬا
ِ
ٍ
ِ ِ ﻗﺮﻳﺶ
ْ َ ﻣﻦ
ْ وآﻣﻨﻬﻢ
ْ ُ َ َ َ ﺟﻮع
ْ أﻃﻌﻤﻬﻢ
ْ ََُ َْ
ٍ ُ ﻣﻦ
(٤-١ :١٠٤) ﺧﻮف
ِ
ِ
ٍ

Owing to the association the Quraysh have – the association they have
with the winter and summer journeys. So, they should worship the
Lord of this House who fed them in hunger and provided them with
peace in fear. (104: 1-4)

6

ٌ َ َ َْ َ َ َْ ْ َ ْ َ ُ َ ََْ
(٥) أﺣﺪ
ﻋﻠﻴﻪ
ﻓﻘﺪر
ِ
ِ أﺤﻳﺴﺐ أن ﻟﻦ

The verse implies that there is no reason for those who know the early
history of this area to be misled by their current affluence that since they
are so strongly rooted now no one can uproot them. The Being who
blessed them with abundance in food resources in a barren and infertile
land can destroy them anytime He wants to especially when they have
not even fulfilled the objective for which they had been settled in this
area and for which the prophet Abraham (sws) had prayed for them.
7

ٌ َ َ ََُ َْ ْ َ ُ َ ََْ
ً ُ ً ُ ْ ََْ ُ َُ
( أﺤﻳﺴﺐ أن ﻟﻢ ﻳﺮه٦) أﻫﻠﻜﺖ َﻣﺎﻻ َﻛﺪا
ﻓﻘﻮل
(٧) أﺣﺪ

The previous verse unveils the mentality of people which resulted from
their being blessed with status and with an abundance in wealth. This
verse unveils the character of people which has emanated from this
corrupted mentality.
A person who is overcome with conceit thinking that the wealth and
status he has been blessed with was a result of his own planning and
strategy or that it was his right by birth has no motivation left in him to
spend in the way of God; therefore, he becomes indifferent not only to
God but also to the Hereafter. In order to hide their miserliness, such
people keep wailing and brooding before the needy about their long list
of expenditures and try to prove to them that besides personal
expenditures they have to spend so much for national and collective
needs that in spite of vast income and resources they are barely able to
6. Does he think that no one has power over him?
7. He says: “I have wasted heaps of money.” Does he think that no one has
seen him?
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live in these means. It is this very method they adopt to silence people
who invite them to spend in the name of God and for a better place in the
Hereafter. “We have already spent a lot in such heads; how much more
should we spend?”
is the question they pose to such people. The
ً َُ ً َ
means “great amount of wealth”.
expression ﻣﺎﻻ ﻛﺪا
ٌ َ َ ََُ َْ ْ َ ُ َ ََْ
The verse ﻳﺮه أﺣﺪ
 أﺤﻳﺴﺐ أن ﻟﻢis an answer to such boastful people: they
think that no one is observing their generosity. The fact of the matter is
that God is observing everything they do. He knows very well that they
don’t spend a dime and still brag about their generous spending. The
implication of the verse is that one day the complete account of all these
alleged spending will come before them and before other people too.
Sūrah Balad

8

ََْ ََ ً َ َ
َْْ َ َُ ْ َ َْ ََْ
ْ َ ْ وﻫﺪﻓﻨﺎه
ُ َ ْ َ َ َ (٩) وﺷﻔﺘﻦﻴ
(١٠) اﺠﺠﺪﻳﻦ
وﻟﺴﺎﻧﺎ
(
٨
)
ﻗﻴﻨﻦﻴ
أﻟﻢ ﺠﻧﻌﻞ
ِ
ِ
ِ
ِ

These verses caution them that they are so engrossed in their worldly
riches that they have not even properly used the two eyes God had
blessed them with otherwise they would not have let go of the eternal
kingdom of the Hereafter by becoming blind slaves to these trivial
things: they could have attained it through this wealth which one day
they would have to part with anyway; the love and lust for the trivial and
the transient has made them oblivious to the eternal. These verses prod
them: they should reflect that the Almighty had blessed them with two
eyes so that they could observe their surroundings and see that on the
one hand the Almighty has blessed them with wealth and status and on
the other they can see that right below their nose are orphans and needy,
poor and helpless, weak and sick, the physically handicapped and the
deprived who have nothing to eat and nothing to wear. The reason that
the Almighty has blessed them with eyes is that they observe all this
around them and learn a lesson and become grateful to the Almighty:
merely as a favour, He did not make them go through such trying
circumstances; hence, as an obligation to these favours, they should have
generously spent their money to fulfil the needs of the deprived lot – the
money which was given in their custody by the Almighty with a share
for such people.
In other words, the verse says that the real use of the eyes was to seek
the lessons of life through them and if they do not do so, then being
deprived of eyes is much better than being blessed with them.
ََْ ََ ً َ َ
The words وﺷﻔﺘﻦﻴ
وﻟﺴﺎﻧﺎ
ِ mean that people have also been blessed with a
ِ
tongue and two lips in addition to the eyes mentioned earlier. The reason
8. Have We not given him two eyes and a tongue and two lips and not shown
him the two ways?
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for blessing a person with them is that after seeing and feeling the
deprivation around him, he not only takes practical steps to rectify it but
urges others also to do so. His urging and exhortation would then become
instrumental in others adopting virtue also.
sūrah, this
ْ َ َ Inَ َ theَ previous
ُّ َ َ َ َ
ْ
( وﻻ ﺤﺗﺎﺿﻮن ﺒﻟ١٨:٨٩) (and
aspect is pointed out in the verse: ﻦﻴ
ِ
ِ ِ ﻃﻌﺎم
ِ اﻟﻤﺴﻜ
do not urgeْ one another to feed the poor, (89:18)) and in this sūrah, the
ْ
َ َ ْ َ وﺗﻮاﺻﻮا
ْ َ َ َ َ ﺑﺎﻟﺼﺮﺒ
ْ َ َََ َُ َ
ْ َ َ ُ
verse ﺑﺎﻟﻤﺮﻤﺣﺔ
ِ
ِ
ِ ( ﻋﻢ ﺎﻛن ِﻣﻦ ا ِ ﻳﻦ آﻣﻨﻮا وﺗﻮاﺻﻮاthen he be of those
ِ
who accepted faith and who counseled one another to be patient and
sympathetic) serves a similar purpose.
Another thing which becomes evident from this verse is that the
awareness of virtue in a person should entail that he should not only adopt
that virtue himself but also urge others to do so as well. This is included in
his obligation otherwise his virtuous deed will in fact be incomplete.
Urging others to adopt virtue is the responsibility of every individual of
the society without which he will be held accountable before the
Almighty. In Sūrah ‘Asr, a thorough treatment
will be given to this subject
َ َ ِّ َ ْ
ْ
َ
ْ
ْ َ َََ
َ
under the verse (٣-١ :١٠٣) ﺑﺎﻟﺼﺮﺒ
ِ ( وﺗﻮاﺻﻮا ِﺑﺎﺤﻟﻖ وﺗﻮاﺻﻮاand exhorted one
ِ
another to the truth and exhorted one another to patience, (103:1-3)).
Here a secondary aspect is also worth consideration: the tongue is
mentioned with two lips which actually protect it from above and below.
The principle is that the more valuable and capable of producing
profound, effective and far-reaching results a thing is the more it is
protected and safeguarded so that it is secured from any carelessness or
negligence in using it. A person’s tongue is one of his most valuable and
effective weapons. It is a sharp-edged sword. For this reason, it has been
handed over to man in a sheath so that he should only unsheathe it where
required and for the purpose it has been given to him by God. It is highly
unfortunate that people instead of using it for the right purpose use it for
trivial tasks.
ْ َ ْ وﻫﺪﻓﻨﺎه
ُ َ ْ َ َ َ refers to the fact that besides blessing man
The sentence اﺠﺠﺪﻳﻦ
ِ
with the faculty of sight, intellect and speech the Almighty has also
guided him regarding the two paths – the two paths which are mentioned
in Sūrah Dahr in the following words:
Sūrah Balad

َ
ً ُ َ ﺷﺎﻛﺮا َو ﻣﺎ
ُ ََْ َ
ً َ
(٣:٧٦) ﻛﻔﻮرا
ِ ِإﻧﺎ ﻫﺪﻓﻨﺎه
ِ ِ اﻟﺴﺒﻴﻞ ِإﻣﺎ

We showed him the path. If he wants, he can be grateful or ungrateful.
(76:3)
The words of Sūrah Shams are even more clear:

Sūrah Balad
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ََْ
َ َ ْ َ َ َ َ ُ ُ َ َ َََْ َ َ َ َ
(٨-٧ :٩١) وﻏﻔﺲ وﻣﺎ ﺳﻮاﻫﺎ ﻓﺄﻟﻬﻤﻬﺎ ﻓﺠﻮرﻫﺎ وﻳﻘﻮاﻫﺎ
ٍ

And the soul bears witness and the perfection given to it. Therefore
[We] inspired it with its evil and its good.9 (91:7-10)

No different to this is the explanation I have proffered in Sūrah
Qiyāmah that the liking of good and the disliking of evil is ordained in
human nature. If a person does evil, it is not because he does not possess
the awareness of good and evil, it is because he is overcome by emotions
knowing full well that he is committing evil.
10

ََََْ َ َ َْ ََ
َََُْ َ َ ََْ ََ
(١٢) ﻌﻘﺒﺔ
( وﻣﺎ أدراك ﻣﺎ اﻟ١١) اﻟﻌﻘﺒﺔ
ﻓﻼ اﻗﺘﺤﻢ

This is a statement of the lack of acknowledgment of the favours of
God and the ungratefulness of the addressees. If the Almighty had
blessed them with the faculties of intellect and speech and with guidance,
they owed some obligation to these favours: they should have tried to
surmount the difficulties which came their way in showing compassion
and sympathy to God’s creation, in having themselves included in the list
of the near ones of the Almighty and in achieving the blissful state of
their being pleased with God and He being pleased with them. However,
because of their greed and spinelessness they did not have the courage to
do so: their wealth
ٌ َ َ َ restrained them.
َ ْ means “to climb a
The word  ﻗﻘﺒﺔmeans “a steep path” and إﻗﺘﺤﺎم
ِ ِ
slope” or “to do a difficult task”. Here this word refers to commendable
acts of virtue which relate to showing sympathy to God’s creation and to
serving the Almighty. Examples are forthcoming. Since, in order to
undertake these acts of virtue, a person needs to make sacrifice which
weighs down heavily on him hence this is called “surmounting the steep
path” by the Qur’ān. Here the phenomenon to which I have referred to at
many places in this tafsīr should be kept in consideration that since in
order to achieve all the higher objectives of life, one needs to divert
one’s inner-self from deeds which bring immediate benefits and drive it
in a totally different direction, this weighs down heavily on it. On the
other hand, trivial undertakings produce immediate benefits and one’s
soul is easily inclined to them. Jesus (sws) has explained this by saying:
“Enter by the narrow gate. For the gate is wide and the way is easy that
9. There is an obvious oversight here by the author whilst translating the word
with God as the speaker in the plural. It should be: “and God inspired it
with its good and evil.” (Translator)
10. But he did not surmount the steep path. And what have you understood
what this steep path is?

ﺎﻤﻬ ﻬ ﹶﻓﹶﺄﹾﻟ
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leads to destruction, and those who enter by it are many. For the gate is
narrow and the way is hard that leads to life,َ and ُ those who find it are
ُ
َ
few.” (Matthew, 7:13-14). The narrative11 ﺖ اﺠﻟ َﻨﺔ ﺑِﺎﻟﻤﺎﻜِره
ِ ( ﺣﻔParadise is
surrounded by hardships) also refers to this very aspect. ُ ْ
ََ.
َ َ َ َ َ َ ْ َ وﻣﺎ
I have also explained the style found in the verse أدراك ﻣﺎ اﻟﻌﻘﺒﺔ
Such a question is posed to express the majesty or dread of something.
The implication of the verse is to inform the addressees that they are
dreaming to become the near and favourite ones of the Almighty merely
by observing certain rites whereas attaining this position requires the
surmounting of steep paths and showing valour and bravery in life; these
addressees are avaricious and the avaricious can never attain this
position; if they want to do so, then what they must do is spelled out in
the next verses.
Sūrah Balad

12

ً ْ َْ
ٌ َ ْ أو
ََ ْ َ
َ َ َ ُّ َ
َ َ ْ َ ﻣﺴﻜﻴﻨﺎ َذا
َ َْ َ ً َ
َْ
(١٦) ﻣﺮﺘﺑﺔ
ٍ ْ َ إﻃﻌﺎم ِﻲﻓ
ٍ
ٍ َ ( ِﻳﺘﻴﻤﺎ ذا١٤)ٍ ﻳﻮم ِذي ﻣﺴﻐﺒﺔ
ٍ ﻓﻚ
ِ ِ ( أو١٥) ﻣﻘﺮﺑﺔ
ِ (١٣) رﻗﺒﺔ

The first of the mentioned things is liberating a slave. Here it should be
kept in consideration that since these verses belong to the initial Makkan
period, the Arabs are addressed by the general word “man” and whatever
has been required of them also relates to what is universal and what is
obvious with regard to human nature. I have already alluded to this aspect
in the introduction of this sūrah. Liberating a slave and making an effort
that others also do so is something which is regarded as a virtue by every
sensible person. The Arabs too regarded it to be a great act of virtue. The
Qur’ān in its very initial phase of preaching placed this act of human
service at the top of all virtues. At that time, other people of the world
were yet to have an awareness of this virtue. I have already explained in
the tafsīr of Sūrah Nūr how from the very beginning the Qur’ān urged and
exhorted people to adopt it and how then it embarked upon a campaign to
eliminate gradually the institution of slavery from the society.
After this, the verse mentions the feeding of the poor and the indigent.
ٌ َ ْ
The verb  ِإﻃﻌﺎمis in its broader connotation and means to fulfil all the
ََ ْ َ
needs of such people. It is qualified by the phrase ﻳﻮم ِذي ﻣﺴﻐﺒﺔ
ٍ ْ َ ( ِﻲﻓin days
of famine) which is meant to increase the efficacy of the appeal. No
doubt feeding the poor is a virtuous act; however, in days of famine itsَ
value increases greatly. Similar is the case of the qualifying phrase ذا
ً َ (orphan). The implication is that
َ َْ
ﻣﻘﺮﺑﺔ
ٍ َ (near of kin) after the word ﻳﺘﻴﻤﺎ
ِ
every orphan deserves help; however, an orphan who is a relative is most
11. Muslim, Al-Jāmi‘ al-sahīh, vol. 4, 2174, (no. 2822).
12. Freeing of a slave or feeding, in days of famine, of an orphan near of kin
or an indigent [down] in the dust.
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َ َ ْ َ َذا
worthy of help. No different is the case of the qualifying phrase ﻣﺮﺘﺑﺔ
ٍ
ً ْ
([down] in the dust) after ﻣﺴﻜﻴﻨﺎ
ِ ِ (an indigent).
13

ْ
َ َ ْ َ ْ وﺗﻮاﺻﻮا
ْ َ َ َ َ ﺑﺎﻟﺼﺮﺒ
ْ َ َََ َُ َ
ْ َ َ ُ
(١٧) ﺑﺎﻟﻤﺮﻤﺣﺔ
ِ
ِ
ِ ﻋﻢ ﺎﻛن ِﻣﻦ ا ِ ﻳﻦ آﻣﻨﻮا وﺗﻮاﺻﻮا
ِ

These verses state the next step that these people should undertake.
Those who are sensitive and whose eyes pick up the downtrodden
around them are expected to observe the virtues spelled out above and
should also be expected to be among those who embrace faith and
among those who call people to show patience and to be sympathetic to
their fellow human beings. If they are not able to do so, then this only
means that there is some hurdle in their moral and spiritual development
which they have not been able to overcome.
َ َ ْ َ (sympathy) is mentioned together with َﺻ ْﺮﺒ
Here the word ﻣﺮﻤﺣﺔ
ِ
ِ
ْ َ
َ
ٌ
(patience) the way ( ﺣﻖtruth) is mentioned together with ﺮﺒ
ِ ( ﺻpatience) in
Sūrah ‘Asr. The reason for this is the nature of the deeds of virtue
َtowards
َ َ َ ْ in
َ َ َ ْ اﻟﻌﻘﺒﺔ
which I have referred to while explaining the expression اﻗﺘﺤﻢ
verse eleven: these deeds are generally against one’s inner desires and
hence a person has to counter this obstacle while doing such deeds and it
is like climbing a slope. Only those people can climb this slope who have
the quality of patience in them. The real meaning of patience in Arabic is
“perseverance and steadfastness”. Those who are devoid of this quality
lack valour and bravery; hence, it was deemed necessary that those who
have been urged to do virtuous deeds should also be urged to be patient
and steadfast. More details to this will be furnished in the tafsīr of Sūrah
‘Asr inshallāh.

ََ َ َ
ََْ َْ ُ َ ْ َ َ َُْ
َ َ
َ َ ْ َ ْ أﺻﺤﺎب
ُ َ ْ َ ﻫﻢ
ْ ُ ﺑﺂﻳﺎﺗﻨﺎ
ْ ْ َ َ (١٩) اﻟﻤﺸﺄﻣﺔ
ُ
اﻟﻤﻴﻤﻨﺔ
أوﺤﻚ أﺻﺤﺎب
ﻛﻔﺮوا
ﻳﻦ
وا
(
١٨
)
ﻋﻠﻴﻬﻢ
ِ
ِ
ِ
ِ
ِ ِ
ِ
ٌ
َ ُْ ٌ َ
14
(٢٠) ﻣﻮ َﺻﺪة
ﻧﺎر
Here at the end, the fates of those who have the mettle to do the above
mentioned deeds and those who do not are stated. There is an ellipsis of
some words regarding the ashāَ b al-maymanah as is evident from the
َ َ ُْ ٌ َ ْ ْ َ
contrasting words ٌﻣﻮﺻﺪة
ﻋﻠﻴﻬﻢ ﻧﺎر
regarding the ashāb al-mash‘amah.
ِ
The suppressed words are to the effect: they shall reside in the upper
floors of the buildings of Paradise.
ْ َ
َََْ
ُْ
The origin of the word ِ ﻣﻴﻤﻨﺔcan be from ﻳﻤﻦﻴ
ِ (right) or from ﻓﻤﻦ
13. then he be of those who accepted faith and who counselled one another to
be patient and sympathetic.
14. These are the fortunate. And those who have denied Our revelations, it is
they who are the unfortunate. The Fire shall close in on them.

ََ ْ َ
(blessed and fortunate); since here it is mentioned in contrast to ﻣﺸﺄﻣﺔ
ِ
whose origin is ( ﺷﺆمmisfortune and ill-fated) its origin must be regarded
ُْ
to be the word ﻓﻤﻦ. I have translated it accordingly. However, this
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difference is mere literal; it will not make any difference in the real
purport of the
discourse. The Qur’ān has called both these factions asَ
ْ
ْ َ
ُ َ أﺻ
ُ َ ْ
َ
ﺤﺎب ا َ ِﻤﻦﻴ
(companions of the right hand) and أﺻﺤﺎب اﻟ ِ ِﺸﻤﺎل
(companions of the left hand). The reason behind these names has been
mentioned in Sūrah Hāqqah: the pious will be given their account in their
right hands and the impious will be given their account in their left
hands. The only difference between both interpretations of the word is
that one relates to the apparent and the other to the essence. Obviously,
those who will be handed their accounts in their right hands will be the
fortunate and lucky and those who will be handed their accounts in their
left hands will be the unfortunate and ill-fated.
َ َ ُ ٌ َ ْ َْ َ
َ َ َْ
َ أوﺻﺪ
Consider now the verse: ﻧﺎر ﻣﻮﺻﺪة
ﻋﻠﻴﻬﻢ
.
The
expression
اﻛﺎب
ِ
means “he closed the door”. The implication was that they will be
enveloped in fire and doors will close upon them. (May God save us
from such a torment)
With the grace of God, I have come to the end of this sūrah’s tafsīr.
َْ ّ َ
اﺤﻟﻤﺪ
ﻓﻠﻠﻪ
ِ (To God is due all gratitude).
Lahore,
31st December, 1979 AD
11th Safr, 1400, AH
______________

Sūrah Shams
Central Theme, Relationship with the Preceding Sūrah and Analysis of the
Discourse

In Sūrah Balad, the previous sūrah, the leaders of the Quraysh were
warned that when they came to inhabit Makkah, they had to lead a life
full of struggle. Makkah at that time was a desolate and barren piece of
land. It was as a result of the supplication of Abraham (sws) and the
blessings of the House of God that they received abundance in food and
sustenance that made them prosper. Hence after receiving these favours,
they should not be overcome with conceit, and spread anarchy in the
society. They should remember that the God who has bestowed all these
things to them can also snatch them away from them and no one can stop
Him from this.
In this sūrah, they are warned of their fate should they persist in their
arrogance and haughtiness. The sūrah begins with the assertion of the
fact that this world apparently is a place of opposing forces and
elements; however, the Almighty does not allow these opposing forces to
exceed their limits with the result that not only these opposing forces do
not collide with each other, they on the other hand serve this universe in
complete harmony with each other and it is this harmony which
guarantees its existence; otherwise, this world would have been
destroyed in no time.
After this, an indication is made of the way a human soul is made. The
state of this lesser world (ie the human soul) is not different from that of
the greater world. This world is also an amalgam of opposing motives
and forces and the Almighty has also inspired the human soul with good
and evil and inclined it towards good and made it hate evil. It is a
requirement of this awareness that a person should maintain the balance
of his soul and not let evil motives dominate the good ones. If he is
unable to do so, he will be become arrogant, and exceed limits and the
practice of God is that He does not like arrogance and disorder. He gives
respite to these things as far as they remain in expedience to this world.
When these things cross the bounds, the Almighty destroys them and
cleanses His world from people whose existence becomes dangerous for
it in their collective capacity.
At the end, in order to cite an example of this practice of the Almighty,
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the Qur’ān mentions the destruction of a nation from amongst the
previous nations whose might and majesty was well known to the
Quraysh and whose arrogance and rebelliousness is alluded to in their
literature. The Quraysh are asked to seek a lesson from their fate and are
warned that if they adopt the same arrogant attitude, they too would be
seized by the Almighty and no one would be able to help them.

Sūrah Shams

Text and Translation

َ َ َ ْ ِ ِۢ ا
اﻟﺮﺣﻴﻢ
ِ ِ ﷲ اﻟﺮﻤﺣﺎن
َ َ َ
َ
َ ََ َ َ َْ َ
َ َ ُ َ
َ َ َْ َ ْ َ
ْ َ
(٢) واﻟﻘﻤﺮ ِإذا ﺗﻼﻫﺎ
(١) وﺿﺤﺎﻫﺎ
واﻟﺸﻤﺲ
واﻟﻠﻴﻞ ِإذا ﻓﻐﺸﺎﻫﺎ
(٣) واﺠﻬﺎر ِإذا َﺟﻼﻫﺎ
ِ
ِ
ِ
ِ
ََْ
َ َ ََ
َ َ َ ََ
َ ََ َ َ َ َ
َ َ َ ْ َ َ (٧) ﺳﻮاﻫﺎ
ْ َ ْ َ (٥) ﻧﻨﺎﻫﺎ
وﻏﻔﺲ وﻣﺎ
(٦) ﻃﺤﺎﻫﺎ
ﻓﺄﻟﻬﻤﻬﺎ
واﻷرض وﻣﺎ
واﻟﺴﻤﺎء وﻣﺎ
(٤)
ِ
ِ
ٍ
َ
َْ
َ
َ َََْ ََ ُ ُ
َ َ ْ َ َ َ ََْ
ُ َُ ْ َ َ
ْ َ أﻓﻠﺢ
َ َ ْ ﻗﺪ
(٨) وﻳﻘﻮاﻫﺎ
ﻓﺠﻮرﻫﺎ
( وﻗﺪ ﺧﺎب٩) ﻣﻦ َز ﻫﺎ
ﻋﻤﻮد
( ﻛﺬﺑﺖ١٠) ﻣﻦ دﺳﺎﻫﺎ
َ
َ
َ
ُ
َ
ََ َ
َ َْ َ
َ َ ْ َ ََْ ْ
َ َْ َُ
َُ ْ ُ ََ
ُ ُ َ (١٣) وﺳﻘﻴﺎﻫﺎ
ﷲ
ﻓﻜﺬﺑﻮه
ِ ﷲ ﻧﺎﻗﺔ ا
ِ ( ﻓﻘﺎل ﻟﻬﻢ رﺳﻮل ا١٢) ( ِإذ اﻏﺒﻌﺚ أﺷﻘﺎﻫﺎ١١) ِﺑﻄﻐﻮاﻫﺎ
َ ْ ُ ُ ََ َ
َ َ َ ْ ْ َ ْ ُ ُّ َ ْ ْ َ َ َ َ ْ َ َ َ ُ َ َ َ
(١٥) ( َوﻻ ﺨﻳﺎف ﻗﻘﺒَﺎﻫﺎ١٤) ﻓﺴﻮاﻫﺎ
ﺑﺬﻧﺒﻬﻢ
ﻓﻌﻘﺮوﻫﺎ ﻓﺪﻣﺪم
ِ ِ ِ ﻋﻠﻴﻬﻢ رﺑﻬﻢ
ِ

The sun bears witness and its ascent and the moon when it follows it,
and the day when it illuminates it, and the night when it enshrouds it, and
the sky and the way it is raised bears witness and the earth and the way it
is laid out and the soul and the way it is perfected. Then was given
awareness of its evil and its good. He succeeded who purified it and he
failed who soiled it. (1-10)
The Thamūd denied because of their rebellious attitude when their
most wretched person rose. So the Messenger of God warned them of the
she-camel of God and her turn to drink. But they rejected him and
slaughtered the she-camel; so because of this crime, their Lord let lose
His scourge upon them and routed them and He has no fear of its
consequences. (11-15)
Explanation
1

َ َ َ
َ ََ َ َ َْ َ
َ َ ُ َ ْ َ
َ
َ َ َْ َ ْ َ
(١) وﺿﺤﺎﻫﺎ
واﻟﺸﻤﺲ
(٤) واﻟﻠﻴﻞ ِإذا ﻓﻐﺸﺎﻫﺎ
(٢) واﻟﻘﻤﺮ ِإذا ﺗﻼﻫﺎ
(٣) واﺠﻬﺎر ِإذا َﺟﻼﻫﺎ
ِ
ِ
ِ
ِ

In these verses, attention has been drawn to some manifest physical
phenomena which act in compliment to each other. The arguments which
the Qur’ān has drawn on this basis of complementarity to substantiate
the beliefs of monotheism and the Day of Judgement have been
1. The sun bears witness and its ascent and the moon when it follows it, and
the day when it illuminates it, and the night when it enshrouds it.
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explained in the previous sūrahs. Here, in these verses, the specific
aspect which is brought in focus is that although the sun and the moon
and the night and day are seemingly opposing to one another as regards
their appearance and temperament as well as the effects they cause,
however, the Schemer of this world has placed all these parts in the
machinery of this globe in such a manner that they do not clash with one
another in the slightest way; on the other hand, they work in complete
harmony with one another in their respective spheres keeping in view the
collective expedience of the universe. Neither does the sun interfere with
movement of the moon nor does the moon push itself to appear before its
appointed time; neither does the day dare emerge before its appointed
time nor does the night have
before time the dutyَ
ُ َ َ the ُ power
ُ ْ to َ terminate
َْ َ ْ ُ َ ََ َ َ ُ ْ
َ
َ
َ
َ
the day must observe:
اﺠﻬﺎر و
ﺳﺎﺑﻖ
ِ ﺗﺪرك اﻟﻘﻤﺮ وﻻ اﻟﻠﻴﻞ
ِ ﻻ اﻟﺸﻤﺲ
ِ
ِ ﻳﻨﺒﻲﻐ ﻟﻬﺎ أن
َ ُ َ َْ ََ
(neither
is
the
sun
allowed
to
overtake
the moon,
ﻓﻠﻚ
ﻲﻓ
(٤٠:٣٦) ﻳﺴﺒﺤﻮن
ٍ
ِ
nor does the night outpace the day, (36:40)).
It is on the harmony of these opposing forces and elements that the
existence and sustenance of this universe depends. If instead of this
harmony and accord, these opposing forces exceed the limits, then in no
time will this universe be destroyed. For this reason, the Creator of this
universe has made them observe certain limits. And thus by their very
existence these elements give the message to the living beings of this
world that they too should lead a life within the bounds set for them by
God. If they violate these limits, they will create disorder in this world
and the Lord of this world does not put up with people who create
disorder in His kingdom.
Sūrah Shams

2

َ َ َ ََ َْْ َ
َ َ ََ َ َ
(٦) ﻃﺤﺎﻫﺎ
واﻷرض وﻣﺎ
(٥) وﻣﺎ َﻧﻨﺎﻫﺎ
واﻟﺴﻤﺎء
ِ
ِ

Attention is first directed to the structure of the sky, its enormity and
the blessings which exude from it: all this bears witness to the great
power, profound wisdom and boundless providence of their maker. The
greatest of tasks is not impossible for Him. His wisdom is immense and
His mercy and providence are all-embracing. It is the essential
requirement of His power, wisdom and providence that people should
not be allowed to go scot-free in this world for all their deeds; He should
see what people for whom He has made all this do and then reward or
punish them accordingly. If He does not do this, then this would mean
that all His power and wisdom, mercy and providence are purposeless
and this universe is a meaningless creation.
َ
َ َ َ
َ َ
َ
The question arises about the particle  ﻣﺎin  َوﻣﺎ َﻧﻨﺎﻫﺎand َوﻣﺎ َﻃﺤﺎﻫﺎ
2. And the sky and its structure bears witness and the earth and its expanse.
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whether it is of the nature of a verbal noun ( )ﻣﺼﺪرﻳﺔor is demonstrative
()ﻣﻮﺻﻮﻟﺔ. In my opinion, it is the former. If it is regarded as the latter,
then it would refer to God whereas all these oaths are not sworn by Him;
they are on the contrary sworn by His signs and the phenomenon He has
created. They are meant to specifically direct our attention to those
aspects which are meant to convey a message to mankind which can
open for them the path of guidance delineated in this sūrah. The oaths
sworn by
the sun, moon, day and night areَ qualified by clauses such as
َ َ َْ َ
َ
ﻓﻐﺸﺎﻫﺎ
( ِإذاwhen it enshrouds it) and ( ِإذا َﺟﻼﻫﺎwhen it illuminates it) and
َ
َ
َ َ
( ِإذا ﺗﻼﻫﺎwhen it follows it). This qualification is meant to set right our
point of view. If, in this context, it is said: “I swear by the sky and by He
َ
who has made it,” by regarding the particle  ﻣﺎto be demonstrative, then
the nature of this oath will be different from the ones mentioned earlier.
One part of this oath will connote bearing witness and the other will be
an oath sworn by what is sacred and revered, which would be out of
place here. The Almighty has presented the bearing of witness of His
signs here and not of His own self. Moreover, referring to God through
َ
the particle  ﻣﺎis not appropriate as well.
َ
It should be kept in consideration that when the particle  ﻣﺎis used in the
sense of a verbal noun, it does not merely convert a verb into a verbal
noun, it also directs our attention to the majesty, grandeur, wisdom,
uniqueness and creativity hidden or apparent in the verb. Thus for
َ َ َ
example, the words  َوﻣﺎ َﻧﻨﺎﻫﺎwhich qualify the sky would mean: “and the
sky and its amazing structure bear witness.” Implied in it would be all the
marvels and wonders of the heavens towards which the Qur’ān has called
our attention in its varied style and used them as an argument to
َ
substantiate its basic premises. It is obvious that if  ﻣﺎis used as a
demonstrative noun then it would not have the capability in it to allude to
َ
all this reasoning. Because of this comprehensive nature of  ﻣﺎused in the
sense of a verbal noun, it is quite difficult to translate it. Some Arabs have
translated it keeping in view its comprehensive nature; however, since in
Urdu3 this style does not exist, I have not been able to translate it fully
even though I have tried my best.
َ َ
َ
ْ َ ْ َ (and the earth and its expanse bears
The sentence واﻷرض َوﻣﺎ َﻃﺤﺎﻫﺎ
ِ
witness) should also be understood keeping in
view
the above aspects. In
ْ َ ُ ََْ
ْ َ ْ ( َو َﻰﻟand [do they not
Sūrah Ghāshiyah, it is said: (٢٠:٨٨) ﺳﻄﺤﺖ
ﻛﻴﻒ
اﻷرض
ِ
ِ
ِ
see] the earth, how it has been spread out? (88:20)). I have explained there
that implied in this concise and terse statement are details which the
Qur’ān has delineated at other places while referring to the marvels and
Sūrah Shams

3. The case of English is no different. (Translator)
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wonders of the earth and used them to substantiate
its various claims. In
ََْ
other words, the facts on which the word ( ﻛﻴﻒhow) in this verse of Sūrah
َ
Ghāshiyah induces a person to reflect, for the same purpose, the  ﻣﺎused in
the sense of a verbal noun is employed here. However, there is a subtle
difference between the nature of the two, an explanation of which is
beyond the scope of the discussion intended here.
Sūrah Shams

ََْ
ََْ
َْ
َ
َ
َ َ ْ َ َ َ َ ُ ُ َ َ َََْ
َ َ وﻏﻔﺲ
َ َ وﻗﺪ
ْ َ أﻓﻠﺢ
َ َ ْ َ ﻗﺪ
(٨) وﻳﻘﻮاﻫﺎ
( ﻓﺄﻟﻬﻤﻬﺎ ﻓﺠﻮرﻫﺎ٧) وﻣﺎ َﺳﻮاﻫﺎ
ﺧﺎب
(٩) ﻣﻦ َز ﻫﺎ
ٍ
َ َ
4
(١٠) َﻣ ْﻦ دﺳﺎﻫﺎ
After the signs in the world around man, attention is directed to the
world within him: if a person reflects on his soul, it will become evident to
him that His creator has fashioned it thus that the awareness of good and
evil is found in it. Obviously, the reason for giving him this awareness is
that man should adopt good and shield himself from evil. An obvious
outcome of this premise is that only he will succeed who cleanses himself
from evil and he will fail who will contaminate it with sins. In other
words, the view that a person will not be held accountable for his deeds is
something which is against the testimony of his own soul.
َْ
The word  ﻏﻔﺲhas not been defined by the article alif lām and thus it
can connote magnitude (tafkhīm), multitude (kathrah) as well as scarcity
(taqlīl). In my opinion, here it connotes magnitude (tafkhīm). Good
examples of this usage are found in previous sūrahs. It is stated in Sūrah
َ
ُ ْ َ َ وﺷﺎﻫﺪ
Burūj: (٣:٨٥) وﻣﺸﻬﻮد
ٍ
ٍ ِ َ (and one who seesَ andَ that what is seen bear
َ
witness! (85:3)) and in Sūrah Balad: (٣:٩٠) ( َو َوا ِ ٍ َوﻣﺎ َوthe father and
his progeny bear witness, (90:3)) and, at these places, this usage has been
explained. Similar is the use of this word here. The purpose is to direct
attention towards the astounding sagacity and propriety found in the
human soul and towards its outstanding hidden and apparent abilities.
َ َ َ
َ
In the expression  َوﻣﺎ ﺳﻮاﻫﺎalso, the particle  ﻣﺎis in the sense of a verbal
noun and, as is explained above, directing our attention to the astounding
sagacity and propriety found in the human soul as referred to earlier. The
Qur’ān has explained this at various places and has argued that the
Almighty cannot make something so highly gifted without a purpose;
hence it is essential that a day come when it be held accountable before
its Lord for its abilities and theٌ favours
it has been blessed with.
َ ْ َ (the verbal noun of the verb  ) َﺳﻮىat
I have explained the word ﺗﺴﻮﻳﺔ
ِ
various instances in this tafsīr that it is used to imply the final stage of
4. And the soul and the perfection given to it. Thus was given awareness of its
evil and its good. He succeeded who purified it and he failed who corrupted it.
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ََ َ ا ي
َ َ ﺧﻠﻖ
the process of creation. Thus for example it is said: (٢:٨٧) ﻓﺴﻮى
ِ

(Who has created all things and perfected them, (87:2)). It is evident
from this verse that here it is not merely the initial stage of the creation
of the human soul which is referred to in this oath, its final stage is also
in consideration when it emerged as a masterpiece of God’s creativity
and became a witness through its own existence that man has come in
this world with certain responsibilities. He is God’s vice-gerent and
answerable before him.
َ َ ْ َ َ َ َ ُ ُ َ َ َََْ
The sentence وﻳﻘﻮاﻫﺎ
( ﻓﺄﻟﻬﻤﻬﺎ ﻓﺠﻮرﻫﺎthus
ٌ َ ْ َ was given awareness of its evil
and its good) depicts the details of ﺗﺴﻮﻳﺔ
ِ . It is in this final stage of the
process of man’s creation that the Almighty has infused in him a divine
spark. It is this divine spark which enables a person to discern good from
ُ ََْ ََ
evil. In the previous sūrah, this aspect is referred to by the words: وﻫﺪﻓﻨﺎه
َْ ْ
(١٠:٩٠) اﺠﺠﺪﻳﻦ
(and shown him the two paths? (90:10)) and I have
ِ
explained it there. Those interested can take a look. For more details, the
tafsīrs of Sūrah Qiyāmah and
Sūrah Dahr can be consulted.
َ َ ْ َ َََْ َْ َ َ ْ َ َ َ ََْ
The sentences ( وﻗﺪ ﺧﺎب ﻣﻦ دﺳﺎﻫﺎ ﻗﺪ أﻓﻠﺢ ﻣﻦ ز ﻫﺎhe succeeded who
purified it and he failed who corrupted it) state the obvious and necessary
outcome of the awareness of good and evil found in man: When a person
has been given the awareness of good and evil, then it is his obligation to
adopt good and shun evil. It is this attitude which will lead him to
success in this world and in the next. If, on the contrary, he adopts the
path of vice, this will lead him to a wretched and miserable fate.
َ
َ
َ َ
ٌ َ َ the root which means “to
The word  دﺳﺎﻫﺎis actually  دﺳَﺴﺎﻫﺎfrom دﺳﺲ
wrap up something in dirt and to put something into dirt.” It is this word
َ َ
which has been transformed into  دﺳﺎﻫﺎand this transformation has added
an emphasis in its meaning (ie absolutely contaminating a thing with
dirt). Examples of such transformations are found in Arabic, for example
َ ََ.
ّ َ َ from ﻳﻈﻦﻨ
ﻳﻈﻰﻨ
I have regarded adopting good and shunning evil as an obvious
outcome of the awareness of good and evil because it is incumbent upon
man to correctly use every favour God has bestowed on him. This is in
his own interest and also the right way of expressing gratitude for this
favour. In other words, if he does not do this, it is as if he is wrecking his
own self. Thus, it is incumbent upon a person who has been blessed with
two eyes by the Almighty to open his eyes and be vigilant of the ups and
downs of the path he is treading. If he walks with eyes shut, there is a
strong probability that he might fall in a pit and he himself would be
responsible for this mishap and no other person.
A question arises about the complement of oath (muqsam ‘alayh), ie
the premise which is to be substantiated by these oaths. The verses
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َ َ ْ َ َََْ َْ َ َ ْ َ َ َ ََْ
( وﻗﺪ ﺧﺎب ﻣﻦ دﺳﺎﻫﺎ ﻗﺪ أﻓﻠﺢ ﻣﻦ ز ﻫﺎhe succeeded who purified it and he
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failed who corrupted it) have been regarded by some to be this
complement. However, Zamakhsharī has rejected this opinion and there
is weight in his rejection. The oaths which are sworn here by the sun, the
moon, the day and the night are referring to the fact that the reins of all
elements of this world are in the hands of an all-powerful and selfsustaining Being who does not let them leave their specified paths
otherwise this world would be destroyed by the clash of its opposing
elements. After this, the oaths sworn by the sky and the earth are
referring to the power, wisdom and providence of the Creator of this
world and the objective is to bring forth the fact that it is the essential
requisite of His attributes that no one be allowed to go scot-free and
everyone be held accountable for his deeds.
The third oath is sworn by the way human soul has been formed which
occupies the status of evidence born by man’s inner self. The Qur’ān
itself has clarified this oath: when the Creator has ingrained the
awareness of good and evil within man’s nature then this would
necessarily mean that he who adopts good will succeed and he who gives
way to evil will meet a dreadful fate.
َْ َ َ ْ َ َ َ ََْ
َ
ْ َ أﻓﻠﺢ
َ َ ْ َ ﻗﺪ
It is evident from this that ﻣﻦ َز ﻫﺎ
( وﻗﺪ ﺧﺎب ﻣﻦ دﺳﺎﻫﺎhe
succeeded who purified it and he failed who corrupted it) is not the
muqsam ‘alayh; it is in fact an explanation of one aspect of the last stated
oath. The muqsam ‘alayh should be such that it should encompass the
natural outcome of all the oaths. For this reason, I think that
Zamakhsharī’s view is sound when he says that an ellipsis of the
muqsam ‘alayh has occurred here. The reason for this is that this last part
has actually hinted towards it so that there is no need to express it in
words. Several examples of ellipses of the muqsam ‘alayh can be seen in
the previous sūrahs. The benefit of this ellipses is that everything which
is obvious from the oaths can be regarded as suppressed in the capacity
of the muqsam ‘alayh. It is difficult to state it here in words; however,
one of its prominent aspects can be stated thus: the Creator of the world
does not put up with the rebellion of a nation and necessarily destroys it.
Here the philosophy of history presented by the Qur’ān, to which I have
alluded at various places of this tafsīr, should be kept in mind that as far as
nations are concerned they are punished for their rebelliousness in their
collective capacity in this very world. In the Hereafter, each person will be
held accountable in his personal capacity and will be rewarded or punished
accordingly.

ُ ُ َ ْ َُ َ َ َ
ََ َ
َ َْ َ ُ َُ ْ َ َ
َ َ ْ َ َ ََْ ْ
َ َْ َُ
وﺳﻘﻴﺎﻫﺎ
اﷲ
ِ ﷲ ﻧﺎﻗﺔ ا
ِ ( ﻓﻘﺎل ﻟﻬﻢ رﺳﻮل ا١٢) ( ِإذ اﻏﺒﻌﺚ أﺷﻘﺎﻫﺎ١١) ﻛﺬﺑﺖ ﻋﻤﻮد ِﺑﻄﻐﻮاﻫﺎ
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َ َ َ ْ ْ َ ْ ُ ُّ َ ْ ْ َ َ َ َ ْ َ َ َ ُ َ َ َ ُ ُ َ َ
5
ﺑﺬﻧﺒﻬﻢ
(١٤) ﻓﺴﻮاﻫﺎ
( ﻓﻜﺬﺑﻮه ﻓﻌﻘﺮوﻫﺎ ﻓﺪﻣﺪم١٣)
ِ ِ ِ ﻋﻠﻴﻬﻢ رﺑﻬﻢ
ِ

After presenting evidence from the world around man and that within
him, historical evidence is presented to substantiate the premise stated
earlier: a nation which resorts to rebelliousness is given respite during
which it is communicated the truth to the extent that it is left with no
excuse to deny the truth and after that if it insists on this denial, the
Almighty necessarily destroys it. The evidence from the world around
man and that within him usually relates to reflection and deliberation and
thus is beneficial for the intellectuals; it does not effect the common man
the way it should. For such people, evidence from incidents and events
are more effective on the condition that they are at least capable of
drawing a lesson from such events. For this reason, the Qur’ān has also
cited historical evidence6 besides evidence from the world within man
and that around him so that every type of individual is covered in
presenting arguments.
At other places, the Qur’ān has mentioned many nations to highlight
this aspect; here, only one nation: the Thamūd is mentioned. Some
reasons for this are very apparent.
One of the reasons is that from among the ancient nations of Arabia,
the Quraysh were relatively more aware of their history. My mentor,
Imām Farāhī, has discussed their history and their resemblance with the
Quraysh in detail. Following are some of its important excerpts:
The Qur’ān has presented those nations before the Quraysh to seek a
lesson from whose history were well known to them.
It would be
ُ َُ ْ َ َ
incorrect to conclude that just as the words ﻋﻤﻮد
( ﻛﺬﺑﺖthe Thamūd
denied) portray a hazy account of the Thamūd before us, similarly,
these words presented the Quraysh too with very sketchy details
about them. Whatever is mentioned in this sūrah about the Thamūd
was enough to point to their complete history for the Quraysh. They
belonged to ancient Arabia whose settlements and traditions were
inherited by the Quraysh. They were often discussed by the Quraysh
in their everyday conversation. The Qur’ān itself is the greatest
5. The Thamūd denied because of their rebellious attitude when their most
wretched person rose. So the Messenger of God warned them of the she-camel
of God and her turn to drink. But they rejected him and slaughtered the shecamel; so because of this crime, their Lord let lose His scourge upon them and
routed them
6. It may be kept in consideration here that historical evidence also belongs to
evidence presented from the world around man; however, because of its special
importance, I have mentioned it here as a separate category.
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witness to this claim of ours.
The poets have also mentioned the Thamūd as a well-known nation:

وﻻﻗﺎه ﻣﻦ اﻻﻳﺎم ﻳﻮم
ﻛﻤﺎ ﻣﻦ ﻗﺒﻞ ﻟﻢ ﺨﻳﺘ ﻗﺪار
(And he was destroyed by the vicissitudes of time the way Qidār too
before this could not survive forever.)
In this couplet, Qidār refers to Ahmar Thamūd, who was the leader of
the Thamūd and who killed the she-camel. He was an autocratic and
rebellious leader much like Qayl ibn ‘Umar of the ‘Ād people. The
famous poet al-Afwah al-Awdī has compared the evil elements of his
nation to Qayl and Qidār thus:

ﻓﻴﻨﺎ ﻣﻌﺎﺮﺷ ﻟﻢ ﻳﺒﻨﻮا ﻟﻘﻮﻣﻬﻢ
وان ﺑﻰﻨ ﻗﻮﻣﻬﻢ ﻣﺎ اﻓﺴﺪ واﺨدوا
(There are some pranksters among us who have done nothing for their
nation and if their nation sets right what they had messed up, they again
messed it up.)

ﻻ ﻳﺮﺷﺪ ون وﻟﻦ ﻳﺮﻋﻮ اﻤﻟﺮﺷﺪﻫﻢ
واﺠﻟﻬﻞ ﻣﻨﻬﻢ ﻣﻌﺎ و اﻟﻰﻐ ﻣﻴﻌﺎد
(They neither guide themselves nor listen to those who guide them;
Being overcome by emotions and being rebellious are two traits
simultaneously present in them.)

اﺿﺤﻮا اﻛﻘﻴﻞ ﺑﻦ ﻋﻤﺮ و ﻰﻓ ﻋﺸﺮﻴﺗﻪ
اذا ﻫﻠﻜﺖ ﺑﺎ ى ﺳﺪى ﻬﻟﺎ ﺨد
(In their nation, they can be compared to the Qayl ibn ‘Umar who was
responsible for the destruction of ‘Ād.)

او ﺑﻌﺪه ﻛﻘﺪار ﺣﻦﻴ ﺗﺎﺑﻌﺪ
ﺒﻟ اﻟﻐﻮاﻳﺔ اﻗﻮام ﻓﻘﺪ ﺑﺎدوا
(Or after him, they can be compared to Qidār who was followed by
people while being misled and were destroyed.)
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It is evident from these couplets that the rebelliousness of the Thamūd,
the error and deviance of their leaders and the details of their exemplary
fate was so well known to the Arabs that their poets would often quote
them in a proverbial style. Thus this brief reference made by the Qur’ān
was actually not brief for the Arabs; in fact, through these few words,
they could gauge all the details of the of the grievous fate met by the
Thamūd.
َ ْ َ in the
One needs to specially keep
in
consideration
the
word
ى
ﻃﻐﻮ
َ َْ َ ُ َُ ْ َ َ
expression ﺑﻄﻐﻮاﻫﺎ
ِ ﻛﺬﺑﺖ ﻋﻤﻮد. It means insurgency and rebelling against
the bounds and limits set by the Almighty. The insurgency referred to
here is specially the one which a nation perpetrates after the truth has
become fully evident to it. The reason that this word needs to be kept in
special consideration is that it relates to the central theme of the sūrah. I
have already indicated in the introduction to this sūrah that the Almighty
does not like the rebelliousness of a nation. A nation which adopts such
an attitude is given some respite after which it is necessarily destroyed. It
is clearly evident from this word that the Thamūd denied their prophet
not because the truth was not obvious to them; they in fact denied him
after the truth had become obvious to them merely out of their arrogance
and rebelliousness.َ
َ َ ْ َ ََْ ْ
The words
اﻏﺒﻌﺚ أﺷﻘﺎﻫﺎ
 ِإذexpress the details of their rebelliousness. The
َ َْ
word  أﺷﻰﻘrefers to Qidār, the leader of the Thamūd whose callousness
َ ََْ
became the source of destruction for the whole nation. The word اﻏﺒﻌﺚ
means “to rise and to get ready” and here it refers to his getting ready for
his crime, which opened the doors of God’s wrath on the whole nation.
An explanation of this has already been furnished in the tafsīr of the
verses 27-29 of Sūrah Qamar. When Salih (sws) the prophet sent to the
Thamūd warned them of God’s punishment, they out of their
rebelliousness demanded a sign of this punishment otherwise they would
not listen to him. On this demand, Sālih (sws) nominated a she-camel as
a sign for this punishment and at the same time prescribed a test for
them. She will have a specific turn in drinking water from a pond and on
the day she drinks no one else should drink with her; they should drink
on other days. How could they abide by this restriction? They protested
against this with their leader. He rose in venom and hamstrung the shecamel. After this, the Almighty granted them a respite of three days to
repent from their heinous act; however, this respite only increased their
vanity and at last the punishment of God decimated
ُ them.
ََ َ
َ َْ َُ
ُ َ ْ َُ َ َ َ
Consider next the verse: ﷲ وﺳﻘﻴﺎﻫﺎ
ِ ﷲ ﻧﺎﻗﺔ ا
ِ ( ﻓﻘﺎل ﻟﻬﻢ رﺳﻮل اso the
Messenger of Allah warned them of the she-camel of Allah and her turn
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to drink). These words portray that when Sālih (sws) saw that the callous
Qidār had resolved to destroy the wall which shielded the Thamūd from
the wrath of God, he warned them for the last time that they should
beware of the she-camel of God and her turn to drink water otherwise
they will have to face
َ َ َ the punishment of God.
The phrase ﷲ
ا
ﻧﺎﻗﺔ
is declined in the accusative on account of tahdhīr
ِ
which means that an ellipses of a verb which conveys the meaning of
warning and admonition has occurred here. The eloquence in this
ellipses is that the attention of the listener is completely focused on what
is being said. This style in which one intends to warn some is common in
many languages also.
َ َََُ ُ ُ َ َ
The sentence ﻓﻌﻘﺮوﻫﺎ
( ﻓﻜﺬﺑﻮهbut they rejected him and slaughtered the
she camel) refers to the fact just as earlier the Thamūd had rejected the
threat of being punished by the Almighty, similarly, they did not care
about this final warning of their Prophet (sws) and went on to reject it as
well by regarding it to be mere intimidation and a pressure tactic.
ََ
The word  ﻗﻘﺮmeans to hamstring a camel. After this, a camel faces
certain death. Hence, this word also implies killing. However, this is a
“resultant” meaning and not the primary one.
Here one thing that needs to be kept in consideration is that although
only one person was responsible for killing the she-camel, the Almighty
has regarded the whole nation to have perpetrated this crime and has
punished the whole nation as well. From this, an important statute of the
Qur’ānic philosophy of history can be gauged viz: The Almighty
punishes a whole nation for the crime of a single individual if that whole
nation sanctions the crime of that individual. Only those people are saved
from this punishment who try whatever they can to reform that
individual and if they are unable to do anything then at least they
dissociate themselves from that person – this being the lowest level of
faith. Below this, there is neither any level of faith nor any way out to
shield oneself from the wrath of God.
َ َ َْ
َ َ ْ َ َ means to kill
ْ ْ َ رﺑﻬﻢ
ْ ُ ُّ َ ﻋﻠﻴﻬﻢ
ْ ْ َ َ ﻓﺪﻣﺪم
The word  دﻣﺪمin the expression ﺑﺬﻧﺒﻬﻢ
ِِ ِ
ِ
someone but implied in it is also the intensity and severity of the act of
killing which cannot be conveyed by a word which simply means to kill. A
true rendering of this would be: “When their Lord sent on َ them a
َ َ َ ْ َ َ ُّ َ ْ ْ َ
َ َ
resounding punishment.” The Qur’ānic words: ﻋﺬاب
ﻋﻠﻴﻬﻢ رﺑﻚ ﺳﻮط
ﻓﺼﺐ
ٍ
ِ
(١٣:٨٩) (so your Lord let loose on them the lashes of His punishment,
(89:13)) convey a similar meaning. Under verse thirty seven of Sūrah
Qamar, I have already alluded to the nature of this punishment: it was an
amalgam of winter clouds, hail-storm, horrific thunder, lightning and
َ َ َْ
tempestuous winds. The word  دﻣﺪمis very appropriate for such a
Sūrah Shams
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punishment.
ْ ْ َ (because of this crime) shows that this punishment
The word ﺑﺬﻧﺒﻬﻢ
ِِ ِ
was meted out to them because in spite of being warned by the Almighty
and His prophet they were audacious enough to harm the she-camel. This
she-camel was a sign of divine punishment and as has been explained in
Sūrah Qamar, it was made a trial for them so that the extent of
rebelliousness of the whole nation could be adjudged. Obviously, any
further respite after this would have seen them go after the life of the
Messenger of God and this is a crime for which the Almighty does not
grant reprieve to any nation. In fact, whenever a nation planned to kill
their Messenger, it was necessarily destroyed. This divine practice has
been alluded to at various places in this tafsīr.
It seems that this sūrah was revealed at the time when the leaders of
the Quraysh had begun to conspire in their gatherings and in the Dār alNadwah to kill the Prophet (sws). Since these mutual consultations were
covert, the Qur’ān too instead of openly warning the Quraysh has merely
hinted to them that if they are nurturing an evil scheme in their hearts
they should fully contemplate its consequences.
َ َ َ
The word ﻓﺴﻮاﻫﺎ
refers to the fact that the scourge and punishment of
the Almighty absolutely flattened and steamrolled them. The antecedent
َ
َ َ َ
of the feminine pronoun  ﻫﺎin ﻓﺴﻮاﻫﺎ
declined in the accusative can be the
Thamūd or the settlements of the Thamūd.
7

َ َْ ُ ُ ََ ََ
وﻻ ﺨﻳﺎف
(١٥) ﻗﻘﺒﺎﻫﺎ

The implication is that when the Almighty destroys a nation in such a
manner, He does so in accordance with His practice that He has set on
the basis of His all embracing knowledge and profound power for the
welfare and well-being of this world. Hence, He has neither any fear of
the fact that there can be any error in His decision as far as its
consequences are concerned nor does He have any fear that anyone can
challenge it. He is neither accountable before anyone nor anyone has any
power over Him.
In a passing way, this verse also refutes the statements of the Torah
which its narrators have inserted into it. For example:
And God saw that the wickedness of man was great in the earth, and
that every imagination of the thoughts of his heart was only evil
continually. And it repented the LORD that he had made man on the
earth, and it grieved him at his heart. (Genesis, 5:5-6)
7. And He has no fear of its consequences.
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Similarly, it is mentioned after Noah’s deluge:
And the LORD smelled a sweet savour; and the LORD said in his
heart, I will not again curse the ground any more for man's sake; for the
imagination of man’s heart is evil from his youth; neither will I again
smite any more every thing living, as I have done. (Genesis, 8:21)

ََ

ُ ْ

َ

َ
With this, I come to the end of the tafsīr of this sūrah. ﷲ ﺒﻟ
ِ ِ ﻓﺎﺤﻟﻤﺪ
ْ
َ
إﺣﺴﺎﻧﻪ
(Gratitude be to God for His favour)
ِِ
Lahore,
16th January, 1980 AD
27th Safr, 1400 AH
______________

Sūrah Layl
Central Theme and Relationship with the Preceding Sūrah

This sūrah forms a pair with Sūrah Shams, the previous sūrah. There is
no essential difference between the central themes of the two. Such is the
extent of similarly and correspondence between the inner and outer
aspects of both that even a common reader of the Qur’ān can feel the
harmony and similarity between them.
َْ
َ
ْ َ أﻓﻠﺢ
َ َ ْ َ ﻗﺪ
In the previous sūrah, it is stated about the human soul: ﻣﻦ َز ﻫﺎ
َ
ْ
َ َ ْ َ َ َ
(١٠-٧ :٩١) ﻣـﻦ دﺳـﺎﻫﺎ
( َوﻗـﺪ ﺧـﺎبhe succeeded who purified it and he failed
who contaminated it, (91:7-10)). In this sūrah, this basic issue has been
taken up and the things which contaminate it are explained and the
strategy to protect it and things which purify and the way this
purification is achieved are also discussed.
Analysis of the Meanings

Following is the sequence of the discourse:
Verses (1-4): The evidence of the world around man and the world
within him is presented to show that the Day of Judgement is bound to
come. In this world, the Almighty has created everything in pairs.
Everything becomes meaningful in conjunction with its counterpart. This
proves that this world also has a counterpart: the Hereafter which makes
the world a meaningful place. Without it, it becomes a meaningless place
in which good and evil are of the same status even though there is an
obvious difference between them.
Verses (5-7): Mentioned in these verses are the character and ideology
which entitles a person to the successes of the Hereafter and also
smoothes out the way for him to reach it.
Verses (8-10): Mentioned in these verses are the character and ideology
of a person which lead him to doom and to the pit of Hell.
Verses (11-14): The Quraysh are admonished that the only responsibility
of God is to guide them, which He has. It is not His responsibility to
make them adopt this guidance. If they tread on the path of guidance, it
is they who will benefit otherwise they should know that this world and
the next are in the grasp of God. Neither can anyone save them here from
Him nor be of any benefit to them in the world to come.
Verses (15-21): An explanation of the character of people who will be
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thrown into Hell and those who will be shielded from it and how they
will be rewarded.

Sūrah Layl

Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ َ َ
ََ ْ ُ َْ َ
َ َْ َ ْ َ
َُْْ ََ
َ َ إذا
َ َ (٢) ﺠﺗﻰﻠ
َ َ َ وﻣﺎ
(١) واﻟﻠﻴﻞ ِإذا ﻓﻐ
ﺧﻠﻖ ا
ﺳﻌﻴﻜﻢ ﻟﺸ
( ِإن٣) ﻛﺮ َواﻷﻏ
ِ واﺠﻬﺎر
ِ
َِ
َ
ْ
َ َ ْ َ ََ
َ
َ
ْ
َْ ُ ْ ُ ُ ِّ َ ُ َ َ
َ َ (٥) أﻗﻄﻰ َواﻳﻰﻘ
ْ َ ( َﻓﺄﻣﺎ٤)
َ ْ ُ وﺻﺪق
َ ﻣﻦ
ﺨﺑﻞ
ِ ( وأﻣﺎ ﻣﻦ٧) ( ﻓﺴﻨﻴﺮﺴه ِﻟﻠﻴﺮﺴى٦) ﺑﺎﺤﻟﺴﻰﻨ
ِ
َ ُُ َ ُْ َ ْ ُ َ َ
َ َ ( َو٨) واﺳﺘﻐﻰﻨ
َ ْ ُ ْ ﺬب
ََْْ َ
ُ ُ ِّ َ ُ َ َ (٩) ﺑﺎﺤﻟﺴﻰﻨ
َ ْ ُ ْ ِ ﻓﺴﻨﻴﺮﺴه
َ َ إذا
(١١) ﺗﺮدى
ﻓﻐﻲﻨ
وﻣﺎ
ﻟﻠﻌﺮﺴى
ﻣﺎ
ﻗﻨﻪ
(
١٠
)
ِ
ِ
ِ
َ ُ ْ َ َ َْ ََ َ
ََ ً َ ْ ُ ُْ َ ََْ
َ َ ْ َ
َ َُْ ََْ َ
( ﻻ َﻳﺼﻼﻫﺎ ِإﻻ١٤) ﻧﺎرا ﺗﻠﻈﻰ
( ﻓﺄﻧﺬرﺗﻜﻢ١٣) ﻟﻶﺧﺮة َواﻷو
ِ ( و ِن ﺠﺎ١٢) ِإن ﻋﻠﻴﻨﺎ ﻟﻠﻬﺪى
ََْْ َُ َ ُ ََ
َ َْْ
ُْ
َ َ (١٨) ﻓﺰﺘﻰﻛ
َ َ ( ا ي١٥) اﻷﺷﻰﻘ
َ َ َ ُ َ ﻳﺆﻲﺗ َﻣﺎ
َ َﻛﺬب َوﺗ
وﻣﺎ
ي
ا
(
١٧
)
اﻷﻳﻰﻘ
وﺳﻴﺠﻨﺒﻬﺎ
(
١٦
)
ﻮ
ِ
ِ
ِ
َ ْ َ ْ ِّ َ ْ َ َ َ ْ
َ َْ َْ َ ََ
َْ ََ
ْ ﻋﻨﺪه
َ ْ ُ ٍ َ ْ ِ ﻣﻦ
(٢١) ( وﻟﺴﻮف ﻳﺮ٢٠) رﺑﻪ اﻷﺒﻟ
ِ ُ ِ ﻷﺣﺪ
ٍ ِ
ِ وﺟﻪ
ِ اﺑﺘﻐﺎء
ِ ( ِإﻻ١٩) ﻧﻌﻤﺔ ﺠﺗﺰى
In the name of God, the Most Gracious, the Ever Merciful.
The night when it darkens bears witness and the day when it brightens
and the creation of the male and the female species also that your earning
is different from one another. (1-4)
So, he who gave in the way of Allah and was God-fearing and believed
in good fate, We shall entitle him to a destination of joy. And he who
was a miser and was indifferent and belied good fate, We shall grant him
respite for a destination of hardship. (5-10)
And what will his wealth avail him when he plunges into the Pit! It is
for Us to impart understanding! And in Our control is the next world and
this world also. So I have informed you of the blazing fire. (11-13)
Only he shall enter it who is the most wretched; who denied and turned
away. And the God-fearing shall be protected from it who spends his
wealth to achieve purity and who does not confer favours on anyone for
recompense but only to seek the countenance of his Lord, Most High.
And he shall also prosper. (14-21)

َ َ َ
َ َْ َ ْ َ
َُْْ ََ
َ َ إذا
َ َ (٢) ﺠﺗﻰﻠ
َ َ َ وﻣﺎ
( و١) واﻟﻠﻴﻞ ِإذا ﻓﻐ
ﺧﻠﻖ ا
(٣) ﻛﺮ َواﻷﻏ
ِ اﺠﻬﺎر
ِ
ِ

Explanation
1

We have been explaining at various instances in this tafsīr that the
various oaths sworn by natural phenomenon are meant to substantiate a
premise. The night and day and the male and female species form
1. The night when it darkens bears witness and the day when it brightens and
the creation of the male and the female species also
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complementary pairs and together these pairs fulfil the purpose for which
they have been created by the Almighty. Each member of a pairs
possesses a void which is only filled by the other. Without its counterpart
neither does a thing have any use nor can one understand the purpose of
granting it with certain capabilities. The Qur’ān has not only presented
this harmony between opposing members of a pair as an argument on
monotheism which we have alluded to under relevant verses, it has also
presented it as an argument to substantiate the Hereafter asَ is theَ case
in
َ ْ َ ْ ِّ ُ
وﻣـﻦ ﻞﻛ
this verse. For example
it is said in Sūrāh Dhāriyāt: ٍء ﺧﻠﻘﻨـﺎ
َِ
َ ُ َ َ ْ ُ ََ ْ َ َْ
(and made pairs from all things, so that you
(٤٩:٥١) زوﺟـﻦﻴ ﻟﻌﻠﻜـﻢ ﺗـﺬﻛﺮون
ِ
may receive reminder, (51:49)) ie receive reminder on the fact that this
world also has its counterpart with which it forms a pair and it is with
this counterpart that it fulfills the purpose for which it had been created.
We have already explained this aspect in the referred to verse of Sūrah
Dhāriyāt and at other places of this tafsīr as well. I shall also elaborate
upon it when in the coming verses of this sūrah, the complement of oath
(muqsim ‘alayh) is explained.
َ ُْْ َ َ
َ َ is of the nature of a
َ
َ َ َ وﻣـﺎ
The particle  ﻣـﺎin the verse ﻛـﺮ َواﻷﻏـ
ﺧﻠـﻖ ا
verbal noun ()ﻣﺼﺪرﻳﺔ. I have already discussed it under the fifth verse of
the previous sūrah. Repeating it here would be needless.
Sūrah Layl

2

ََ ْ ُ َْ َ
(٤) ﺳﻌﻴﻜﻢ ﻟﺸ
ِإن

This is the claim which is substantiated from the oaths sworn in the
previous verses: the fact that every object exists in this world in pairs and
the fact that it is together with its counterpart that an object fulfils the
purpose for which both have been created shows that this world also has
a counterpart which is the next world. This next world is a certainty and
it is with it that this world seems a meaningful creation; otherwise it is a
meaningless and pointless entity. If there is no next world, this would
mean that the righteous and the wrongdoers are of equal status before the
Creator. It is of course is against the majesty of a Wise Creator that He
regard the reward each earns from his deeds to be equal.
َ ْ  َﺳـis used not only for effort it is also used for the
The word ـﻲﻌ
consequences of an effort and here it is used in this latter sense.
In the
ََ
َ ْ ﻟﻴﺲ
َ ْ وأن
following verse, an
example
of
this
usage
can
be
seen:
إﻻ
ﻟﻺﻧﺴﺎن
ِ
َ
ِ
ِ
ِ
َْ َ َُْ َ َ َ َ َ
َ ُ ﺳـﻮف
(٤٠-٣٩ :٥٣) ﻳـﺮى
( ﻣﺎ ﺳـﻰﻌ وأن ﺳـﻌﻴﻪand that each man shall be judged
only by what he strove for and that his labours shall soon be examined,
(53:39-40))
َ
ٌ ْ َ and refers to what is different and
The word  ﺷـis the plural of ﺷـﺘﻴﺖ
ِ
2. That your earning is different from one another.
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separate from one another. The implication is that it is an obvious
requirement of human nature and intellect that the consequences of the
َ ْ َ of the righteous and the wrongdoers be different: those who have
ﺳـﻲﻌ
done virtuous deeds be rewarded and those who have done evil deeds
will be rewarded accordingly. In other words, the claim that a Day of
Judgement must come has been presented here on the basis of the real
need for the advent of such a day: it is essential that such a day come
because without it this world is nothing but a place of merrymaking
where one may go scot-free for all one’s deeds. Thus, for this reason, the
Qur’ān has askedَ people
who do not believe in the Day of Judgement:
َ ُ َ ُْ ََْ ْ ُ ََ ًَ َ ْ ُ َ َْ َ َ َ ْ ُْ َ ََ
(١١٥ :٢٣) أﻓﺤﺴﺒﺘﻢ ﻛﻏﻤﺎ ﺧﻠﻘﻨﺎﻛﻢ ﻗﺒﺜﺎ وﻛﻧﻜﻢ ِإ ﻨﺎ ﻻ ﺗﺮﺟﻌـﻮن
(Do you think that
ِ
We have created you in vain and that to Us you would never be
returned? (23:115). At another instance, this same question is posed in a
manner expressing
amazement to those who deny the Day of Judgement:
َ ْ ُ ُ َْ َْ َ ْ ُ َ َ َ ْ ُْ َ َ ْ ُْ ُ َ ْ َََ
اﻟﻤﺴﻠﻤﻦﻴ
( أﻓﻨﺠﻌﻞAre We to deal
(٣٦-٣٥ :٦٨) ﺎﻛﻟﻤﺠﺮﻣﻦﻴ ﻣﺎ ﻟﻜﻢ ﻛﻴﻒ ﺤﺗﻜﻤـﻮن
ِِ
ِِ
with those who submit to Us as We deal with those who transgress? What
is the matter with you? What is this judgement you make? (68:35-36)).
Sūrah Layl

3

َ َ َ
َ َ َ ْ َ ْ َ ََ
َ ْ ُ ْ وﺻﺪق
ُ ُ ِّ َ ُ َ َ (٦) ﺑﺎﺤﻟﺴﻰﻨ
َ ْ ُ ْ ِ ﻓﺴﻨﻴﺮﺴه
(
٥
)
(٧) ﻟﻠﻴﺮﺴى
واﻳﻰﻘ
ﻓﺄﻣﺎ ﻣﻦ أﻗﻄﻰ
ِ

This verse mentions the details of the difference between what the
righteous and wrongdoers will earn there and which should also become
evident.
َ
َ ْ َ is to express the fact that the
A mention of the word  اﻳـﻰﻘafter أﻗﻄـﻰ
purpose of this spending in the way of God should not be to boast and
brag or some other worldly motive: it should only be the desire to gain
the pleasure of the Lord and the fear of the day on which nothing except
good deeds shall avail a person. In Sūrah Dahr, this aspect is explained
thus:

َ ُ ُ
َ ُ ْ ُ َ ً َ ْ ُ ُ ُّ َ َ َ ً ْ َ َ ُ َ َ َ ْ
ً ْ ِّ ُ َ َ َ َ
ﻣﺴﻜﻴﻨﺎ
ﻣﺴﺘﻄﺮﻴا
ﺑﺎﺠﺬر وﺨﻳﺎﻓﻮن ﻳﻮﻣﺎ ﺎﻛن ﺮﺷه
ِ ِ ﺣﺒﻪ
ِ وﻳﻄﻌﻤﻮن اﻟﻄﻌﺎم ﺒﻟ
ِ
ِ
ِ َ ِ ﻳﻮﻓﻮن
ََ ً َ َ ْ ُ ْ ُ ُ َ
ُ ََ
ْ َ ْ ُ ُ ُْ َ ً َ ً ََ
ً ُ ُ وﻻ
ﺷﻜﻮرا ِإﻧﺎ ﺨﻧﺎف
ﻧﺮﻳﺪ ِﻣﻨﻜﻢ ﺟﺰاء
ِ ِ ﻏﻄﻌﻤﻜﻢ
ِ ﻟﻮﺟﻪ
ِ وﻳﺘﻴﻤﺎ
ِ وأﺳﺮﻴا ِإﻏﻤﺎ
ِ
ِ اﷲ ﻻ
َ ِّ َ ْ
ً ْ َ رﺑﻨﺎ
ً ُ َ ﻳﻮﻣﺎ
ً َ ْ َ ﻗﺒﻮﺳﺎ
(١٠-٧ :٧٦) ﻗﻤﻄﺮﻳﺮا
ِﻣﻦ
ِ

They used to keep their vows and remained fearful of the Day whose
horror will spread far and wide, and used to give food to the poor, the
orphan and the captive in spite of being needy of it; [their driving
force being:] we are feeding you for Allah only. Indeed, we dread

3. So, he who gave in the way of Allah and was God-fearing and believed in
good fate, We shall entitle him to a destination of joy.

326

Sūrah Layl

from our Lord a Day, grim and distressful. (76:7-10)

ْ ْ

َ

َ

َ ُ  َوﺻـﺪق, the noun qualified by the adjective
In ْ the expression ﺑﺎﺤﻟـﺴﻰﻨ
ِ
ْ ُ is suppressed. The suppressed
َ َ (fate) or some other
َاﺤﻟـﺴﻰﻨ
noun is اﻟﻌﺎﻗﺒـﺔ
ِ
of similar meaning. The implication is that they have faith that spending
in the way of God and virtue will reap good results for them. This also is
a mention of the real motive of their virtue: together with the fear of the
Hereafter, they also have the faith that the Almighty will reward them for
all their good deeds.
A person who neither has any fear of the Hereafter nor does he believe
that the tiniest of his virtuous acts will be rewarded in the Hereafter will,
in the first place, not find any urge in him to spend and if he does, he will
necessarily do it for some worldly need. Such spending does not have
َ ََْ َ
any blessings from
the
Almighty.
It
is
stated
in
Sūrah
Mā‘ūn:
ي
ا
أرأﻳـﺖ
ِ
َ َ ُّ ُ َ َ َ َ َ ْ ُّ ُ َ
َ َ َ ِّ ُ ِّ َ ُ
ْ ْ ِ َ َ ﺒﻟ
(٣-١ :١٠٧)اﻟﻤﺴﻜﻦﻴ
ﻓﺬﻟﻚ ا ِ ي ﻳﺪع ا ِﺘﻴﻢ وﻻ ﺤﻳﺾ
ِ ﻳﻦ
ِ ِ ِ ﻃﻌﺎم
ِ ( ﻳﻜﺬب ِﺑﺎHave you
seen the one who belies the Day of reward and punishment?! He it is
who drives away the orphan, and urges not the feeding of the poor.
(107:1-3)
ُ ُ ِّ َ ُ َ َ the noun qualified by the adjective
َ ْ ُ ْ ِ ﻓﺴﻨﻴـﺮﺴه
In the
expression ﻟﻠﻴـﺮﺴى
ْ
َ ْ ُ ْ in the previous verse. The implied
َ ْ ُ is suppressed like that of اﺤﻟﺴﻰﻨ
اﻟﻴﺮﺴى
َ َ اﻟﻴـﺮﺴى
َ ْ ُ ْ . This also is a mention of the practice of the
expression is اﻟﻌﺎﻗﺒـﺔ
ِ
Almighty mentioned at many places in the Qur’ān: The Almighty
facilitates a person who adopts the path of virtue by removing the
hardships that come his way and by giving him the urge to tread this path
ُ َ َ وﻟﺜﻓﻦ
َ ِْ َ
with more
vigour.
Thus
at
one
place
in
the
Qur’ān
it
is
said:
ﺟﺎﻫﺪوا
َ
ََُ ُ ْ ُ َ َْ َْ
(٦٩ :٢٩) ﺳـﺒﻠﻨﺎ
ﺠﻬـﺪﻓﻨﻬﻢ
( ِﻓﻴﻨـﺎThose who will strive in Our cause, We shall
ِ
guide them to Our paths, (29:69)).
In the verse under discussion, his
ْ ُْ
َ
destination has been called ( اﻟﻴـﺮﺴىeasy) because his reckoning will
َ ْ be
ُ َ َ ُ ﻓﺴﻮف
ً َ ﺤﻳﺎﺳﺐ
َ َ
ً َ ﺣﺴﺎﺑﺎ
easy. Consequently,
it
is
said
in
Sūrah
Inshiqāq:
ﻳﺴﺮﻴا
ِ
ِ
َ
ُ
َ ُ َ َ َ ﻣﻦ
ْ َ ( َﻓﺄﻣﺎ٨-٧ :٨٤) (And he who is handed his account in his
ﻧﻴﻤﻴﻨـﻪ
ِ ِ ِ أوﻲﺗ ِﻛﺘﺎﺑﻪ
ِ
right hand, his reckoning will be very easy, (84-7-8)).
4

َ َ ْ َ ََ
َ َ ( َو٨) واﺳﺘﻐﻰﻨ
َ ْ ُ ْ ﺬب
َ ْ َ ْ َ ﺨﺑﻞ
ُ ُ ِّ َ ُ َ َ (٩) ﺑﺎﺤﻟﺴﻰﻨ
َ ْ ُ ْ ِ ﻓﺴﻨﻴﺮﺴه
(١٠) ﻟﻠﻌﺮﺴى
ِ وأﻣﺎ ﻣﻦ
ِ

This is a mention of people who regard this worldly life to be the real
life. They are misers and callously guard their wealth and have no fear of
the Hereafter; they neither believe in any day of reward nor have the guts
to struggle hard for it. The fate of such people will be completely
opposite to the ones mentioned earlier. The Almighty will grant them the
4. And he who was a miser and was indifferent and belied good fate, We
shall grant him respite for a destination of hardship.
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respite to tread the path they have chosen for themselves and this will
lead them to a destination which willْ be full of hardships. Here too the
ْ ْ
َ ْ ُ is suppressed and the word ﺗﻴـﺴﺮﻴ
noun qualified by the adjective اﻟﻌـﺮﺴى
ِ ِ
connotes giving respite.
At many places in the Qur’ān, this practice of the Almighty has been
mentioned that people who do not have the courage to adopt the path of
virtue are left by the Almighty at the mercy of their base desires. They
encounter no opposition from these base desires with them and for this
reason they think that they are smoothly going on in life. While becoming
a prey to these base desires, they reach the end of their lives. After this
ُُ ُْ َ
comes the phase to which the Qur’ān has referred by the words: ﺳـﺄرﻫﻘﻪ
ِ
ً ُ َ
(soon I will make him climb a mounting slope, (74: 17)). In
(٧٤ :١٧) ﺻـﻌﻮدا
these verses, under discussion, it is this phase which is alluded to.
Diametrically opposite are the lives of people who muster courage to
tread the path of faith and do righteous deeds. At every step, they have to
fight their base desires and it is through this assault that they gradually
gain the strength needed to fight the hardships of this path. Finally they
ُ ْ َ
َ
reach their destination mentioned thus in the Qur’ān: ﻋﺒـﺎدي
ِ ِ ﻓـﺎدﺧﻲﻠ ِﻲﻓ
ِ
ُ ْ َ
َ
وادﺧﻲﻠ
. ([Return] and enter among My servants and enter
(٣٠-٢٩ :٨٩) ﺟﻨـﻲﺘ
ِ
ِ
My Paradise, (89:29-30)).
Sūrah Layl

5

َ ُُ َ ُ ْ َ ْ ُ َ َ
َ َ إذا
(١١)ﺗﺮدى
ِ ﻓﻐﻲﻨ ﻗﻨﻪ ﻣﺎ
ِ وﻣﺎ
َ
Here the particle  ﻣـﺎcan be for negation and can also be interrogative.

There is not much difference between the two; however, in case of the
latter, an emphasis shall be added to the verse and for this reason I have
given preference to it. The verse actually admonishes people who in spite
of having wealth evade spending it in the way of God. The implication of
the verse is that if wealth has any permanent benefit for a person, then it is
spending it for the cause of God and saving it for one’s eternal life. If a
person is not able to do this, then not only will this wealth be of no benefit
to him, it will become a source of doom for him.
6

َ ُْ َ َ َْ ََ َ
َ َُْ ََْ َ
(١٣) ﻟﻶﺧﺮة َواﻷو
ِ ( و ِن ﺠﺎ١٢) ِإن ﻋﻠﻴﻨﺎ ﻟﻠﻬﺪى

The admonition sounded above is repeated here in different words: It is
the responsibility of God to guide people which He has by sending His
Messenger. It is not His responsibility to force this guidance on people.
5. And what will his wealth avail him when he plunges into the Pit!
6. It is for Us to impart understanding! And in Our control is the next world
and this world also.
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Accepting this guidance is their responsibility. Those who accept it, will
succeed and those
do not will face its consequences.
َ ُ ْ who
َ َ َْ ََ َ
َ
The words ﻟﻶﺧـﺮة واﻷو
ِ  و ِن ﺠـﺎin fact augment the admonition even
further: people should keep in mind that whether it is this world or the
next, both are in the control of the Almighty. With one’s own strategy no
one can achieve anything in this world nor in the next. If anyone is
banking on one’s racial superiority or on one’s deities, he should know
that such things will not be found in the Hereafter. There each person
will face the Almighty alone. In Sūrah Najm (53:25), this aspect has
already been discussed.
Readers are advisedَ to take a second look at verse eight earlier.
َ َ ْ َ
َ ْ َ ْ َ ﺨﺑـﻞ
واﺳـﺘﻐﻰﻨ
ِ  َوأﻣـﺎ ﻣـﻦ. The wealthy often vainly think that the wealth and
riches they have are because of some strategy and tactic of their own. For
this reason they think that they have no need for God. When Qārūn (Korah
of the Bible) was reminded that he should acknowledge his
َ َ ُ ُ ُ َ to
ْ obligation
ﺒﻟ
أوﺗﻴﺘـﻪ
God because the wealth he has is from God. He replied: ﻋﻠـﻢ
ِ ِإﻏﻤـﺎ
ٍ ِ
(٧٨:٢٨) ﻋﻨـﺪي
ِ ِ (these riches were given me on account of the knowledge I
possess, (28:78)). The implication being that he has obtained it through his
own ability and intelligence and God has no role in giving it to him. This,
more orَ less,
the
of every capitalist. The Qur’ān by using the
ُ ْ َ َ is
ْ َ mentality
َ َ
َ
َ
words ﻟﻶﺧـﺮة واﻷو
ِ ( و ِن ﺠـﺎand in Our control is the next world and this
world also) has actually severely dented this concept: these words stress
that whatever a person obtains in this world is from God and whatever he
will in the next is also from God. No one is His partner, neither in this
world nor in the next.
Sūrah Layl

(١٦)

ََ ً َ ْ ُ ُْ َ ََْ
َ َْْ
ََ َ َ
َ َ ْ َ َ
َوﺗﻮ
( ا ِ ي ﻛﺬب١٥) ( ﻻ ﻳﺼﻼﻫﺎ ِإﻻ اﻷﺷﻰﻘ١٤) ﻓﺄﻧﺬرﺗﻜﻢ ﻧﺎرا ﺗﻠﻈﻰ
ََْْ َُ َ ُ ََ
ُْ
َ َ َ ُ َ ﻳﺆﻲﺗ َﻣﺎ
7
ي
ا
(
١٧
)
اﻷﻳﻰﻘ
وﺳﻴﺠﻨﺒﻬﺎ
(١٨) ﻓﺰﺘﻰﻛ
ِ
ِ

After stating the principle described earlier in general terms, here in
these verses, the Quraysh are addressed and warned beforehand of the
blazing fire they will have to face as a result of their denial and rejection
of the truth. Only those people will be caste into it who are the wretched
and who persist in their denial. On the other hand, people who spend
their wealth to attain purity will be shielded from this fire.
It should remain clear that the comparison here is not been the less
wretched and the more wretched and the less pious and the more pious. It
7. So I have informed you of the blazing fire. Only he shall enter it who is the
most wretched; who denied and turned away. And the God-fearing shall be
protected from it who spends his wealth to achieve purity.
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is between the rejecters of the Messengers of God and those who profess
faith in them. A Messenger is able to completely communicate the truth
to his addressees such that they are not left
with any legitimate excuse to
َ َْ
deny it; therefore,
all
his
rejecters
are
أﺷﻰﻘ
(the
most wretched). Thus the
َ َْ
ََ َ َ
َ
word  أﺷـﻰﻘis qualified by the attributes ( ا ِ ي ﻛـﺬب وﺗـﻮﻰﻟwho denied and
turned away) which shows that here the reference is to people who have
denied the Messenger is his very presence. It is such people who are the
most wretched and will be caste into the blazing fire prepared for them
much before they will enter it. On the other hand, people who get hold of
themselves as a result of the warnings sounded by the Messenger and
prepared for the accountability of the Day of Judgement and spent
in the
َ َْ
way of God to cleanse it from stains that soil it are all ( أﻳـﻰﻘthe God
fearing). The reason for this is that they acknowledged the Messenger
when the society in its collective capacity was his enemy and adopted the
path of virtue in times when there were very few who had the strength to
tread this path. It is for this reason that the status of the people who
become the companions of a Messenger in the initial stages is that of the
sābiqūn (the foremost) and the muqarrabūn (the nearest) and very few
people of the later stages are lucky enough to gain this status.
Some people have argued on the basis of this verse that Hell is reserved
only for people who are the most wretched. The less wretched shall not be
caste into Hell. This conclusion holds little ground. If it is regarded as
correct, then a person can also interpret this verse to mean that onlyَ those
َ ْ
people will be shielded from Hell who are the most pious ()أﻳـﻰﻘ. The
general pious ones would not be shielded from it. It
can also be interpreted
َ َْ
from this verse that only the most pious ( )أﻳــﻰﻘwould be entitled to
Paradise. The general pious ones would be deprived from it. Obviously, all
these interpretations are erroneous. Those who have interpreted this verse
in this manner have misunderstood it because of not being able to
comprehend it in its true context and occurrence. I have endeavoured to
explain this context after which hopefully such misunderstandings would
not result.
Sūrah Layl

8

َ ْ َ ْ ِّ َ ْ َ َ َ ْ
َْ
َ َ َ
ْ ﻋﻨﺪه
َ ْ ُ ٍ َ ْ ِ ﻣﻦ
(٢٠) رﺑﻪ اﻷﺒﻟ
ِ ُ ِ ﻷﺣﺪ
ِ وﺟﻪ
ِ اﺑﺘﻐﺎء
ٍ ِ َوﻣﺎ
ِ ( ِإﻻ١٩) ﻧﻌﻤﺔ ﺠﺗﺰى
َ َ َ َ

ْ

َ ُ  ُﻳﺆﻲﺗ ﻣﺎ: only that spending in
This is an explanation of the words ﻓـﺰﺘﻰﻛ
ِ
the way of God to purify one’s wealth has any significance in the eyes of
God which is done to please Him. It should not be the case that a person
actually does a favour on another so that he can in return gain some
8. and who does not confer favours on anyone for recompense but only to
seek the countenance of his Lord, Most High.
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Sūrah Layl

ْ َ ْ ُ ُ ُْ َ
favour from
him.
Sūrah Dahr also َ mentions this aspect: ﻟﻮﺟﻪ
ِ ﻏﻄﻌﻤﻜﻢ
ِ
ِ ِإﻏﻤﺎ
َ
ُ
ُ َ ً َ َ ْ ُ ْ ُ ُ
ً
(٩ :٧٦) ﺷـﻜﻮرا
(no
reward
do
we
desire
from
you
ﻧﺮﻳﺪ ِﻣـﻨﻜﻢ ﺟـﺰاء وﻻ
ﻻ
اﷲ
ِ
ِ
nor gratitude, (76:9)). Some people have translated this verse as: “And
no one has done him a favour for which he is obliged to repay it.”
Although this translation cannot be regarded as linguistically incorrect;
however, if this means that if a person spends on someone who has done
him some favour, then such spending would not be regarded as being
done to please the Almighty, then this is not comprehensible. If a person
does a favour to another person to repay a favour, then though this might
not be equivalent to a favour done by a person to someone who has not
done a favour to that person, but why should it not be counted as an act
of virtue. If on one occasion, a poor person quenched another person’s
thirst and if this second person at some other occasion fed the first, then
how can this act not be regarded as being done to please the Almighty?
Readers are advised to take another look at the way I have translated this
verse. In my opinion, it is correct linguistically also and does not create
any confusion as regards the interpretation of the verse.
9

(٢١)

َ َْ َْ َ ََ
وﻟﺴﻮف ﻳﺮ

This verse gives glad tidings to people who are fortunate enough to
spend in the way of God in the manner described earlier: Words are
unable to state the extent of what the Almighty has promised
this verse.
ً
ً in
َ
َ
َ
ْ
They refer to what is stated at the end of Sūrah Fajr: ﻣﺮﺿـﻴﺔ
ِ راﺿـﻴﺔ
ِ (٢٨:٨٩)
(they will be happy with their Lord and their Lord will be happy with
them, (89:28))
words, we come to the end of the exegesis of this sūrah.
َ
ً these
ً With
ْ َْ َ
ُ
َ
ﷲ أوﻻ و أﺧﺮا
ِ ِ ( ﻓﺎﺤﻟﻤﺪGratitude be to God from the beginning to the end).
Lahore,
28th January 1980 AD
9th Rabī‘ al-Awwal, 1400 AH
______________

9. And he shall also prosper.

Sūrah Duhā
Central Theme and Relationship with Preceding and Succeeding Sūrahs

This sūrah along with the succeeding one: Alam Nashrah form a pair. In
both these sūrahs, the Prophet (sws) is assured that he will succeed in the
mission he has been entrusted with by the Almighty. All the hardships he
is now facing will come to an end. This subject is also discussed in
previous sūrahs. However, it is discussed in a subsidiary manner. In these
sūrahs, it is discussed as the primary subject. It is as if in the backdrop of
both these sūrahs, all the phases of his life are brought before him. The
style of assurance adopted in both sūrahs reflect their period of revelation.
It is evident from Sūrah Duhā that it was revealed in that part of the
Makkan period in which the Prophet (sws) was facing intense opposition;
so intense was it that he became dejected at not seeing room for any
progress of his mission; on the other hand, it is evident from Sūrah Alam
Nashrah that it was revealed in the period when in spite of strong
opposition some signs of success had started to manifest.
Analysis of the Sūrah

Following is the sequence of the discourse of the sūrah:
Initially, signs in the world around man are cited to show that just as
for the material development of this world, the heat and light of the day
are needed and so are the coldness and darkness of the night similarly,
for the development of hidden potentials in a person, it is essential to
make him pass through both ease and difficulty and sorrow and
happiness. People who understand the importance of such trials for their
training and instruction and also benefit from them, develop their latent
qualities through them and those who do not know how to come to grips
with such circumstances or because of their feeble and frail nature do not
take advantage of these circumstances which have been destined for
them deprive themselves of this high place which no one can achieve
unless he passes this test.
After a delineation of this principle, the Prophet (sws) is addressed and
given assurance that the trial he is passing through is not because the
Almighty has no concern for him or because He is angry with him. It is
part of the greater trial which is essential for the moral development of a
person.
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He is then given glad tidings of the fact that the period through which
he is currently passing is a prelude to better times in which His gracious
Lord will bless him with success which will make him happy.
After this, an indication is made of some of the phases of his life which
occurred before prophethood or occurred in its beginning which were
apparently tough and from which the Almighty led him out. Such was
this divine help that the whole world became accessible to him and he
was also blessed spiritually.
At the end, he is guided to fulfill the obligations towards these favours
bestowed on him. This is also a passing comment on people who have
been mentioned in previous sūrahs who after being blessed with favours
became proud and usurped the rights of God’s creatures.
Sūrah Duhā

Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ ُ ْ ْ َ َ ٌْ َ ُ َ ََْ
َ ْ َ
َ َ َ َ َ ُّ َ َ َ َ َ
ُّ
(٣) وﻣﺎ ﻗﻰﻠ
( ﻣﺎ ودﻋﻚ رﺑﻚ٢) َ واﻟﻠﻴﻞ ِإذا َﺳ
(١) َ َواﻟﻀ
وﻟﻶﺧﺮة ﺧﺮﻴ ﻟﻚ ِﻣﻦ اﻷو
ِ
ِ
َ ُّ َ َ ْ ُ َ ْ َ َ َ
َ ََ
َ َ َ َ ََ
َ ْ َ أﻟﻢ
ْ َ َ رﺑﻚ
ً َ ﺠﻳﺪك
ْ َ َ (٥) َ ﻓﺮﺘ
َ َ ﻳﺘﻴﻤﺎ
ﻓﻌﻄﻴﻚ
ووﺟﺪك ﺿﺎﻻ
(٦) ﻓﺂوى
(٧) ﻓﻬﺪى
ِ ( وﻟﺴﻮف٤)
ِ
ِ
َ
َ
َ
َ
ْ
َ
ً َ َ َ َ ََ
َ
ْ
َ
َْ
َ َ ﺨﺋﻼ
ْ ََْ َ
ْ َ ْ َ ﺘﻴﻢ َﻓﻼ
َ َ ( َﻓﺄﻣﺎ ا٨) ﻓﺄﻟﻰﻨ
( َوأﻣﺎ٩) ﻳﻘﻬﺮ
ﺑﻨﻌﻤﺔ
ِ ِ ِ ( َوأﻣﺎ١٠) اﻟﺴﺎﺋﻞ ﻓﻼ ﻳﻨﻬﺮ
ِ
ِ ووﺟﺪك
ِ
ْ ِّ َ َ َ ِّ َ
(١١) رﺑﻚ ﻓﺤﺪث
In the name of Allah, the Most Gracious, the Ever Merciful.
The time of mid-morning bears witness and the night when it becomes
still that your Lord has neither abandoned you nor is He displeased with
you. And the coming period shall be better for you than the previous one.
And your Lord will give you such that you shall be pleased. (1-5)
Did He not find you an orphan and gave you shelter? And found you
wandering and guided you? And found you in need and enriched you?
(6-8)
So, do not suppress the orphan and do not scold the one who asks and
proclaim the favour of your Lord. (9-11)
Explanation
1

َ ْ َ
ُّ
(١) َ َواﻟﻀ
(٢) َ واﻟﻠﻴﻞ ِإذا َﺳ
ِ

ُّ
َ اﻟﻀ
refers to the time of mid-morning when people begin their daily

routines and after resting the whole night start their day with a new
vigour.
1. The time of mid-morning bears witness and the night when it becomes still.
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The Qur’ān has presented the night as an evidence on various aspects
depending
upon the context, as is evident from this tafsīr. Here the words
َ
َ إذا َﺳ
َ َ
ِ qualify it. The word  ﺳmeans “to become stationary” and “to
come to a standstill”. This shows that that part of the night is implied
here which becomes still and silent from the noise and clatter of the day
and of the early part of the night and is able to provide comfort to man.
In other words, in contrast to the
part of the day which is referred to by
َ ُّ
َ َ َ ْ َ refer to the corresponding part of
the word اﻟﻀ, the words واﻟﻠﻴﻞ ِإذا ﺳ
ِ
the night.
A little deliberation shows that the day and the night are totally
different from one another with regard to their outlook, nature and the
effects they produce; however, despite this difference, man needs both,
and this world, in its collective capacity, also needs both the night and
the day for its sustenance. It is God’s great mercy that He created the
night with the day and the day with the night, and both work in
complement to each other to keep this world in existence. The Qur’ān
has referred to this complementary nature of day and night at various
instances:
Sūrah Duhā

َْ ُ ُ َ ََ َ
ُ ُ ْ َ اﻟﻠﻴﻞ
َ َ َ ﻟﺘﺴﻜﻨﻮا ْ ﻓﻴﻪ
َُ
ً ْ ُ واﺠﻬﺎر
(٦٧:١٠) ﻣﺒﺮﺼا
ﻫﻮ ا ِ ي ﺟﻌﻞ ﻟﻜﻢ
ِ
ِ ِ
ِ

He it is who has made the night dark for you so that you can receive
comfort in it and made the day bright. (10:67)

َْ ُ ُ َ ََ َ َْ
ْ َ
ُ َْ َ َ
ُُ ْ َ َ َ
ْ ُ َ َ َ ﻓﻀﻠﻪ
وﻟﻌﻠﻜﻢ
وﺤﻛﺒﺘﻐﻮا ِﻣﻦ
رﻤﺣﺘﻪ ﺟﻌﻞ
وﻣﻦ
َِ
ِ ﻓﻴﻪ
ِ ِ ﻟﻜﻢ اﻟﻠﻴﻞ َواﺠﻬﺎر ِﻟﺘﺴﻜﻨﻮا
ِِ
ِِ
َ ُُ َْ
(٧٣:٢٨) ﺗﺸﻜﺮون
And of His mercy is that He has made the night and day so that you
can receive comfort in the night and seek His bounty in the day so
that you become grateful [to Him]. (28:73)
2

َ َ َ َ َ ُّ َ َ َ َ َ
(٣) وﻣﺎ ﻗﻰﻠ
ﻣﺎ ودﻋﻚ رﺑﻚ

It is to validate this premise that oaths are sworn by various
phenomena of the physical world in the previous verses. The implication
is that just as in this world the heat and light of the sun are essential and
so are the darkness and stillness of the night, in a similar manner, the
trials of happiness and sorrow, ease and difficulty, affluence and poverty
are essential for the spiritual and moral development of man. It is
through these circumstances that the Almighty tests a person whether he
2. That your Lord has neither abandoned you nor is he displeased with you.

334
becomes thankful in hard times and patient in bad ones. In other words,
the Prophet (sws) is assured that if at that time he was facing stiff
opposition and had little following and meager resources and divine
guidance and revelation were also not to his satisfaction, then this does
not mean that his Lord had abandoned him or was displeased with him:
these circumstances are a trial and test to train and instruct him in order
to fully prepare him to bear his responsibilities.
All this content which is sounding assurance to the Prophet (sws) is
implied in this verse. This content is also evident from the previous verse
and the succeeding ones as well as the next sūrah also. However, to give
due consideration to brevity, in the complement of oath (muqsam ‘alayh)
only that part of the assurance has found mention which the Prophet (sws)
needed the most at that time: he has been assured that the circumstances he
was facing at that time do no relate to the fact that the Almighty had
become indifferent to him or was unhappy with him. He was facing these
trying circumstances in accordance with the practice and law of the
Almighty regarding training and instruction.
It should be kept in consideration that in the Makkan period, when the
opposition from the Quraysh became pronounced, the Prophet (sws)
became worried that perhaps some of his own errors or strategic
mistakes might have caused this augmentation in their animosity. This
might have made the Almighty angry as a result and he was facing these
trying circumstances as a wrath of God. This feeling of course was very
burdensome as is evident
from the following verse of the next sūrah:
َ َ َْ َ ََ
َ َ َ
َ َ ْ َ أﻧﻘﺾ
َ َ ْ ﻋﻨﻚ
(٣-٢ :٩٤) ﻇﻬﺮك
وزرك ا ِ ي
( ووﺿﻌﻨﺎand relieved you of the burden
ِ
which weighed your back? (94:2-3))
Quite naturally, he would wait anxiously for divine revelation in this
state of worry because it was the only thing which could show him light
and it was through it that he could estimate whether he was fulfilling his
obligation of preaching to the satisfaction of the Almighty or if
something was amiss in discharging this duty or if he was committing
some strategic mistake in this matter. As far as the time of revelation is
concerned, it is based entirely on the wisdom of the Almighty. It is not
necessary that a revelation descend when the Prophet (sws) is worried or
anxious. Consequently, in such circumstances his worries would
naturally double while waiting for a revelation. This worry of the
Prophet (sws) has been mentioned in many places in the Makkan sūrahs
and we have been referring to it. Those who would like to know the
details should look up the tafsīrs of Sūrah Tāhā and Sūrah Qiyāmah.
The assurance sounded in these verses relate to the circumstances just
mentioned. It is not necessary that this verse had been revealed in
response to the taunt of the disbelievers that the Lord of this person had
Sūrah Duhā
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forsaken him. When, in the first place, did the disbelievers accept the
fact that the Prophet (sws) or the message he preached had something to
do with God and that He would send revelations to him. They would
regard the Prophet (sws) to be a poet and a soothsayer. Moreover, only
the Prophet (sws) experienced the coming of a revelation or the lack of
it. How would the disbelievers have known whether the Prophet (sws)
would be receiving a revelation or a break had occurred in it. As far as
preaching and propagation are concerned, not for a day did the Prophet
(sws) desist from them. How could then the disbelievers have taunted
him that he no longer was serving the Almighty in the capacity of a
Messenger or that the Almighty had forsaken him.

Sūrah Duhā

3

َ ُْ ْ َ َ ٌْ َ ُ َ ََْ
(٤) ﻣﻦ اﻷو
ِ وﻟﻶﺧﺮة ﺧﺮﻴ ﻟﻚ
ِ
ُ

َ ُ

َ ِ and  أوdo not refer to the terms the “Hereafter”
Here the words آﺧﺮة
and “the Herein” respectively. They are general in their connotation:
they refer to the initial or later period of the preaching mission or to its
present and future state.
This verse is an explanation of the assurance sounded by the previous
verse: the current circumstances will soon change and the future will be
better than the past and the present. These glad tidings of a better future
are given by the Qur’ān both openly and tacitly at many places. In the
ancient scriptures also, the predictions which are mentioned about his
advent cite the parable that the beginning of his preaching would
resemble a mustard seed which indeed is very small but outgrows all
other vegetable plants when it sprouts – so much so that birds build their
nests on it.
ٌ ْ َ are comprehensive in nature.
The glad tidings sounded by the word ﺧﺮﻴ
It gathers in it the aspects of supremacy and victory of Islam, the
conquest of Makkah, humiliation of the enemies and people entering the
folds of Islam in multitudes. All these aspects are mentioned in the
previous sūrahs. The next sūrah also alludes to them and they will also
be found in Sūrah Nasr.
4

(٥)

َ ْ َ َ َ ُّ َ َ ْ ُ َ ْ َ َ َ
ﻓﻌﻄﻴﻚ رﺑﻚ ﻓﺮﺘ
ِ وﻟﺴﻮف

Although it is not mentioned what the Almighty will give, however,
ٌ ْ َ whose glad tidings are
intrinsic indications show that it refers to the ﺧﺮﻴ
given in the previous verse and which embraces all those successes and
triumphs that were notched up by Islam in later years. Since these
3. And the coming period shall be better for you than the previous one.
4. And your Lord will give you so that you shall be pleased.

Sūrah Duhā
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َ ُْ
triumphs were yet to materialize, the second object of
verb ﻓﻌﻄﻴﻚ
ِ has
َ ْ َ the
َ
been suppressed in this verse; however, the word  ﻓﺮﺘhas hinted at the

fact that the Almighty will bless him so much in this regard that he will
become very happy. This one word comprehensively embraces what a
whole book cannot encompass.
5

ً َ َ َ َ ََ
َ ََ
َ َ َ َ ََ
َ ْ َ أﻟﻢ
ً َ ﺠﻳﺪك
ََْ
َ ْ َ َ ﺨﺋﻼ
َ َ ﻳﺘﻴﻤﺎ
(٦) ﻓﺂوى
(٨) ﻓﺄﻟﻰﻨ
ِ ( ووﺟﺪك٧) ووﺟﺪك ﺿﺎﻻ ﻓﻬﺪى
ِ
ِ

It is stated in verse four that the Prophet’s future will be better than
what he is encountering now. Here, in this verse, some examples are
cited from the Prophet’s life to emphasize this fact. He is asked to ponder
on his own life to see a grand picture in this regard.
First of all, a reference is given to him being an orphan. Being an
orphan is no less a problem in itself and if a society is also so uncaring
about orphans as the Arab society was in those days, then an orphan is
left with no place to go. The Qur’ān has described this aspect
of the Arabَ
َ ُ ْ ُ
َ َ ْ ﺗﻜﺮﻣﻮن ا
society in the previous verses. Thus it is said: (١٧:٨٩) ﺘﻴﻢ
ﺎﻠﻛ َﺑﻞ ﻻ
ِ
ِ
(Nay! But you do not respect the orphans, (89:17)). Similarly, while
referring to
individuals
of the Prophet’s own family, it is said:
ْ ُّ certain
َ ََ
ُ
َ
َ
َ
(١٠٢:٢) ﻓﺬﻟﻚ ا ِ ي ﻳﺪع ا ِﺘﻴﻢ
ِ (he is the one who shoves the orphan, (102:2)).
However, in the case of the Prophet (sws), it was a sheer blessing on
the part of the Almighty that though his father did not leave behind much
of a legacy, his grandfather and after him, his paternal uncle brought him
up with great respect and affection. In normal circumstances, it is not at
all rare to find a grandfather and an uncle feeling affection for their
orphaned grandson and nephew and in fact is an obvious requirement of
human nature; however, in the morally bereft society of Arabia, the
existence of such feelings was indeed rare and it would not have been
possible unless the Almighty bestowed a reflection of His love on an
orphan the way He did in the case of Moses (sws) so that he was brought
up in the very palace of his greatest enemy: the Pharaoh.
َ ََ
َ َ َ َ ََ
The words ووﺟﺪك ﺿﺎﻻ ﻓﻬﺪى
refer to the spiritual favour of the Almighty
on the Prophet (sws) which he received in the later part of his life.
It is known that the Prophet’s upright nature was not for a moment
satisfied with the religious customs and traditions he inherited from his
forefathers and there was no other guidance available also which could
satisfy him. The condition of the followers of various divine religions
that existed in his surroundings is apparent from Sūrah Baqarah, Sūrah
Āl-i ‘Imrān and other Madīnan sūrahs: such was the distorted shape of
5. Did He not find you an orphan and gave you shelter? And found you
wandering and guided you? And found you in need and enriched you?
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their faith and deeds that a person searching for the truth could not obtain
any guidance from them. This situation had made him very anxious and
َ ََ
َ َ َ َ ََ
this anxiety is referred to by the words ووﺟﺪك ﺿﺎﻻ ﻓﻬﺪى
. The word َﺿﺎل
here does not refer to a person who is led away from the truth; it refers to
a person who is in search for the truth. The prophets of God have an
upright nature even before they are given the responsibility of
prophethood. Even in the early part of their lives they never deviate from
the obvious norms of human nature; however, human nature can only
guide a person in broad areas of faith and deeds. It cannot explain all the
corollaries and consequences of all articles of faith nor is it capable
enough to define the exact limits of all deeds and morals. Therefore even
an upright person who lives by the guidance provided by his nature still
needs to know the attributes of God and the requirements of faith in the
attributes of the God on whose existence his heart bears evidence. He
wants to know the obligations which he owes to His Creator and how he
should discharge them. He also wants to know how he should lead his
life in such a disciplined manner that even the distant aspects of his life
are spent in subservience to God. Unless these questions are answered, a
person does not receive real satisfaction and neither is he able to
establish a relationship with the Almighty on the right footings. These
were the questions which bombarded the Prophet (sws) in the phase of
َ َ َ َ ََ
his life referred to by the words ووﺟﺪك ﺿﺎﻻ
. Obviously this state of his
can neither be regarded as of error nor of guidance. In precise words, this
state of his reflects his effort to seek the truth. In other words, it is as if a
person is standing on a crossroad and is unable to decide the path he
should adopt. Before being given the responsibility of prophethood, the
Prophet (sws) would be actually contemplating all these questions in the
secluded cave of Hirā.
Some books do describe the state of people who were followers of the
Dīn-i Hanīfī that some of these remained so perplexed that they would sit
and lean against the walls of the Baytullāh and since there was no means
for them to know the manner in which they could worship the Almighty,
they would express their yearning to worship the Almighty the way He
wanted. This must also be the situation the Prophet (sws) would have
been facing until he was blessed with divine guidance. Consequently, the
Qur’ān hasَ referred
to this state of the ُ Prophetَ (sws) in the
following
َْ َ
ُ َ ْ ََ ُ َ ْ َ
َ ْ ْ ِّ ً ُ َ ْ َ َ ْ َ ْ َ َ َ َ َ
َ
َ
words: وﻟﻜﻦ
اﻹﻳﻤﺎن
اﻟﻜﺘﺎب
أﻣﺮﻧﺎ ﻣﺎ
ِ و
ِ ْ ﺗﺪري ﻣﺎ
ِ َ وﻻ
ِ ُ ُ ﻛﻨﺖ
ِ ﺬﻟﻚ أوﺣﻴﻨﺎ ِإ ﻚ روﺣﺎ ﻣﻦ
َ َِ ْ
َْ َ َ
ْ َ ﻏﻬﺪي ﺑﻪ
ً
ﻣﻦ
ﻧﺸﺎء
ﻣﻦ
ﻧﻮرا
ﺟﻌﻠﻨﺎه
(Thus
have
We
inspired
you
(٥٢:٤٢) ﻋﺒﺎدﻧﺎ
ِ ِ ِ
ِِ ِ
with a spirit which is from among Our directives. Neither were you
aware of the scripture nor of faith. But we made this revelation a light
whereby We guide those of Our servants We desire, (42:52)). In Sūrah
Sūrah Duhā

Sūrah Duhā

338

َ ُ
Yūsuf, this ْ stateَ is expressed by the word  ﻏﻔﻠﺔin the verse َو ِن ﻛﻨﺖ ِﻣﻦ
َ َ
َْ
َ
(٣:١٢) اﻟﻐﺎﻓﻠﻦﻴ
ﻗﺒﻠﻪ ِﻟﻤﻦ
ِ ِ (and indeed before this you were among those are
ِِ
not aware, (12:3)).ْ َ ً
َ َ َ َ َ the needy and affluent referred to are
َ َ ووﺟﺪك َﺨﺋﻼ
In the verse ﻓﺄﻟﻰﻨ
ِ

more related to the spiritual realm than the material one. If a person’s
heart is devoid of faith, then such a person is a needy person even if he
has the treasures of the world, and if his heart is radiant with faith then
he is a rich person even if he wears the clothes made from animal hides
and lives on wild honey and locusts like the Prophet John (sws). It is to
this reality that the famous adage ( اﻟﻐﻰﻨ ﻏﻰﻨ اﻟﻘﻠﺐreal affluence is the
affluence of the heart) refers to. This real affluence is gained through
faith, a true comprehension of the Almighty and through the light of
guidance provided by the Book of God. He who has not been able to lay
hands on this wealth can never quench his thirst for material wealth and
he who is anxious for this wealth always yearns for more.
This world is a place of material resources and hence man is in need of
these resources. If in some way the wealth of Khadijah (rta) was able to
benefit the Prophet (sws), then this was her own good fortune and also
that of her wealth which can seldom be achieved by any other person and
by the wealth he possesses. However, the affluence referred to here is not
achieved through wealth only as alluded to earlier; it is primarily a
consequence of the guidance mentioned in the previous verse and whose
real manifestation is the sharh sadr (inner satisfaction) whose details are
afforded in the next sūrah, Sūrah Alam Nashrah, which forms a pair with
Sūrah Duhā. People who have regarded the affluence mentioned in this
verse as the affluence attained on the basis of wealth have only been able
to grasp the apparent; however, the reality in this regard is beyond the
apparent – it cannot be seen; it can only be understood. Here I have
contented myself with brief hints on this issue. In the last verse of this
sūrah, and in Sūrah Alam Nashrah, I will discuss some of its veiled
aspects.
6

َ
َ
ََ َ َْ ََ
ْ ِّ َ َ َ ِّ َ َ ْ
ْ ََْ ََ َ
ْ َ ْ َ ﻓﻼ
( َوأﻣﺎ٩) ﻳﻘﻬﺮ
ﻓﺄﻣﺎ ا ِﺘﻴﻢ
ﺑﻨﻌﻤﺔ رﺑﻚ
(١١) ﻓﺤﺪث
ِ ِ ِ ( َوأﻣﺎ١٠) اﻟﺴﺎﺋﻞ ﻓﻼ ﻳﻨﻬﺮ
ِ

This is a mention of the obligation one owes to the favours mentioned
in the previous verses. The style adopted is actually a critical comment
on people who have been described in previous sūrahs as those who
instead of showing gratitude on the favours of God they have been
blessed with arrogantly think that they were actually entitled to what
6. So, do not suppress the orphan and do not scold the one who asks and
proclaim the favour of your Lord.
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they have received. The Almighty counsels the Prophet (sws) that he
should not adopt this attitude and just as He gave him refuge as an
orphan, he should also give refuge to the orphans of the society, show
affection to them and safeguard
rights. I have already explained
ً ْ َ َ َ ُّ their
َ ُ ُ ََْ
under the verse (١٩:٨٩) ( وﺗﺄﻛﻠﻮن اﻟﺮﺘاث أﻛﻼ ﻟﻤﺎand you greedily devour the
inheritance of the weak, (89:19))7 that in pre-Islamic times powerful
heirs and relatives would usurp the rights of weak heirs and orphans and
wouldَ seize all the inheritance a person would leave behind. The words
ْ َ ْ َ  َﻓﻼrefer to this situation. They mean that the Prophet (sws) should
ﻳﻘﻬﺮ
not snub orphans and usurp their rights thinking them to be weak
individuals of the society. It is obvious that the Prophet (sws) has not
been admonished by these words because there was a possibility that he
might commit such injustice; in fact, these words sound a warning in an
indirect manner to the influential among the Quraysh who have been
rebuked in the previous sūrahs for such violations of rights. But instead
of reforming themselves, these people set about to oppose the Prophet
(sws). In this sūrah, these people are ignored and the Prophet (sws) is
told that whatever attitude they adopt they should be left to themselves;
he must however protect
of the orphans.
ََ
َ َ َ the rights
ْ َ ْ َ ﻓﻼ
The words ﻳﻨﻬﺮ
اﻟﺴﺎﺋﻞ
وأﻣﺎ
state
the right of the favour mentioned in
َ ََ
َ َ َ َِ َ َ
َ
the verse ووﺟﺪك ﺿﺎﻻ ﻓﻬﺪى. The word ﺎﺋﻞ
ِ ( ﺳhe who asks) here is not used
in its limited meaning. It is used here rather comprehensively. Whether a
person asks for food and clothing or for intellectual guidance or for
religious guidance or of any other thing, he should be guided the utmost,
and if this is not possible for some reason then the Prophet (sws) should
express his inability in a very kind manner and never scold such people.
The implication is that the Prophet (sws) should remember that he too
underwent a period in his life when he was an embodiment of questions
and these questions had severely bothered him; at last, the Almighty
relieved him of all his worries and answered all his questions. This entails
that the Prophet (sws) should also treat with kindness those who ask. He
should not adopt the attitude of people who when blessed with riches treat
the poor and needy with harshness and who when put through some trial
say that the Almighty has humiliated them; at that time they do not
remember how they themselves humiliated
their own brethren.
ََ
ْ ِّ َ َ َ ِّ َ ْ
The words ﺑﻨﻌﻤﺔ َرﺑﻚ ﻓﺤﺪث
وأﻣﺎ
express
the
obligationْ َ imposed
on the
ِ ِِ
َ ً َ َ َ َ ََ
َ
Prophet (sws) as a result of what is stated earlier in ﺨﺋﻼ ﻓﺄﻟﻰﻨ
ِ ووﺟﺪك. I
have already referred to the fact that these words do not merely refer to
Sūrah Duhā

7. See: Amīn Ahsan Islāhī, Tadabbur-i Qur’ān, 2nd ed., vol. 9 (Lahore: Faran
Foundation, 1986), 359.
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the wealth which the Prophet (sws) became a beneficiary of after his
marriage with Khadījah (rta); they primarily refer to the wisdom of
religion and the treasure of sharī‘ah َ which has
been referred
ُ ْ majestically
ََ ََ ْ ْ َ ُْ ََ
ً
ً ْ َ أوﻲﺗ
َ
to by the Qur’ān in the words: ﻛﺜﺮﻴا
ﺧﺮﻴا
ﻓﻘﺪ
اﺤﻟﻜﻤﺔ
ﻳﺆت
( وﻣﻦ٢٦٩:٢)
ِ
ِ
ِ
(and he who is blessed with wisdom is indeed blessed with a treasure of
great good). In the verse under discussion, one needs to focus one’s
ْ ِّ َ َ
direction specially on the word ﻓﺤﺪث. This word is more appropriate for
proclaiming the favour of wisdom rather than proclaiming the favour of
wealth. The implication is that the Prophet (sws) should declare and
proclaim the treasure of wisdom he has been blessed with from the
Almighty: just as the Almighty has bestowed it on him free of charge, he
too should distribute to others on a complimentary basis and
communicate it to every person who comes to him and declare it before
every gathering.
By the grace of God, I come to the end of this sūrah’s tafsīr.
ُ ْ َ ْ (gratitude be to God for His favour).
َ ْ ﻓﺎﺤﻟﻤﺪ ِﷲ َﺒﻟ
إﺣﺴﺎﻧﻪ
ِ
ِ
ِ
ِ
Sūrah Duhā

Lahore,
6th February 1980 AD
19th Rabī‘ al-Awwal 1400 AH
______________

Sūrah Alam Nashrah
Central Theme and Relation with Previous Sūrah

This sūrah, along with Sūrah D~uhā, the previous sūrah, forms a pair.
It begins after Sūrah D~uhā without any prior introduction, and the subject
discussed in the verse: "Did We not find you an orphan and gave you
shelter" (93:6) and in the subsequent verses of the previous sūrah is
brought to completion in this sūrah. The only difference it seems is that
in Sūrah D~uhā the bounties and blessings of the Almighty, cited in order
to comfort and assure the Prophet (sws), belonged to the period prior to
his Prophethood and to that extending a little after it; whereas, in this
sūrah, the favours which were showered by the gracious Lord on him
when the message of Islam had spread in other parts of the Arabian
peninsula are pointed out.
In the previous sūrah, the Prophet (sws) is given the glad tidings of a
bright future as far as the extent of the propagation of the Islamic thought
was concerned. This would overshadow the bleak present. The
difficulties and hardships which he is facing are, according to the law of
providence, only meant to train and discipline him. He would soon be
relieved of them. In this sūrah, by making a reference to some such
predictions which by then had shown clear signs to materialize, an
emphatic assurance is given to the Prophet (sws). He is comforted that
all his troubles and grievances will continue to give way to the happiness
of success if he faces them with courage and determination.
Analysis of the Sūrah’s Meanings

There is no ambiguity in the meanings of the sūrah. Initially a
reference is made to the gift of sharh-i sadr, (inner satisfaction) which
the Almighty had blessed the Prophet (sws) with in order to alleviate his
mental worries. The Prophet (sws) is then consoled and solaced that just
as in earlier times, every hardship was succeeded by ease and comfort,
likewise, in the subsequent stages of this mission, the same pattern
would continue. After this, an indication is made to the final phase of the
completion of this mission with a mention of the method to benefit from
its successes and triumphs.

Sūrah Alam Nashrah

342

َ َ ََََْ
َ َ َْ َ ََ
َ َ ْ َ َْ ََْ
َ َ َ
َ َ ْ َ أﻧﻘﺾ
َ َ ْ ﻋﻨﻚ
َ َ ْ َ ﻟﻚ
ورﻓﻌﻨﺎ ﻟﻚ
(٣) ﻇﻬﺮك
( ا ِ ي٢) وزرك
ووﺿﻌﻨﺎ
(
١
)
ﺻﺪرك
أﻟﻢ ﻧﺮﺸح
ِ
َ
ْ ُْ َ َ َ
ْ َ َ َ ْ ََ َ َ
َ َْ
َ َ ( إن٥) ﻳﺮﺴا
ً ْ ُ اﻟﻌﺮﺴ
ً ْ ُ ْ ُ ْ ﻣﻊ
ﻓﺈن ﻣﻊ
ﻓﺈذا ﻓﺮﻏﺖ
( َو ِﻰﻟ٧) ﻓﺎﻧﺼﺐ
ِ
ِ (٦) اﻟﻌﺮﺴ ﻳﺮﺴا
ِ (٤) ِذﻛﺮك
ِ
ِ
ْ َ ْ َ َ ِّ َ
(٨) ﻓﺎرﻏﺐ
رﺑﻚ

Meaning of the Sūrah

Have We not opened your heart, and relieved you of the burden which
weighed down heavily on your back, and raised your voice? (1-4)
So, with every difficulty there is relief; indeed, with every difficulty
there is relief. (5-6)
Therefore, when your task is over, prepare yourself and with fervour
seek your Lord. (7-8)

َ َ َْ َ ََ
َ َ ْ َ َْ ََْ
َ َ ْ ﻋﻨﻚ
َ َ ْ َ ﻟﻚ
(٢) وزرك
ووﺿﻌﻨﺎ
(
١
)
ﺻﺪرك
أﻟﻢ ﻧﺮﺸح
ِ

Explanation of the Sūrah
1

In the explanation of the previous sūrah, a detailed account of the
mental worries and anxieties which the Prophet (sws) had been facing in
the early period is given. In the period just before prophethood, these
worries were a result of his wanderings in quest for the truth, while in the
early period of prophethood they were caused by a scarcity of followers
and supporters of the religion he had begun to preach. Also a bright
future, better than the past and present, with regard to the acceptance of
his message was predicted with the assurance that the difficulties he was
encountering were only transient in nature and the Almighty would soon
relieve him of their burden. Later on, when divine revelations had
appeased his apprehensions and the truth was exposed to educate and
further encourage him, the Almighty revealed His unchanging law of
trial which every inviter towards virtue faces if he is to succeed in his
mission. The law is in fact the real subject of the sūrah and is stated near
its end in verses five and six: “With every difficulty there is relief.”
To open someone's heart means to create in him a correct
comprehension of the truth which is the outcome of true belief. This is
also a means to develop in a person trust and faith in God, which is the
fountain head of resolve and determination. With such a strong faith no
impediment, however great it may be, can waver his stand and without it
not even an impediment is needed to defeat his will.
َ َ َْ َ ََ
َ َ ْ ﻋﻨﻚ
The sentence وزرك
( ووﺿﻌﻨﺎand have We not relieved you of your
ِ
burden?) is co-ordinated in meaning with the first, and,َ َ hence is
ْ (Is it not
translated keeping in view that the interrogative particle أﻟﻢ
1. Have We not opened your heart and relieved you of the burden?
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that...) of the first verse governs this second verse also. In Sūrah Nabā
also, this style is adopted.

Sūrah Alam Nashrah

2

َ َ َ
َ َ ْ َ أﻧﻘﺾ
(٣) ﻇﻬﺮك
ا ِي

ْ

ٌ
This verse qualifies the word وزر
ِ (burden) stated in the previous
ْ
ٌ
verse. By  ِوزرis implied the severe perplexity the Prophet (sws) was in
when, prior to his prophethood, he was seeking the truth but to no avail.
Later, when the Almighty revealed it to him his troubles merely changed
shape as all his people turned against him.
There is no overstatement in the fact that the Prophet's troubles were
breaking his back. The way the Almighty had provided him with
guidance quite naturally induced him to think that if one soul was able to
appreciate and understand it why was it that others were finding a
difficulty in accepting it. Moreover, he saw that the more effort he made
in calling them towards it, the more they evaded his calls. As result, he
was driven into thinking that probably his efforts were lacking both in
approach and intensity since the desired results were not being produced.
This led him to double his efforts, but when even then the situation did
not change, his worries increased twofold. Furthermore, if in these
circumstances a delay occurred in between revelations then, again such a
deference multiplied his worries, making him think that the real cause of
the delay might be the Almighty's displeasure. To remove all these fears
and to comfort and encourage the Prophet (sws), this sūrah was revealed.
In Sūrah T~āha, also, the Prophet (sws) is assured in a similar manner:

(٣-١ :٢٠)

َ ْ َ َ ْ ُْ َ َْ َ َْ َ َ َ
َ ْ َ َ ِّ ً َ ْ َ
ﺗﺬﻛﺮة ﻟﻤﻦ ﺨﻳ
إﻻ
ﻟﺘﺸﻰﻘ
ِ
ِ ﻃﻪ ﻣﺎ أﻧﺰﺠﺎ ﻋﻠﻴﻚ اﻟﻘﺮآن
ِ

This is Sūrah T~āhā. We have not revealed the Qur’ān upon you to
distress you. It is only an admonition for the God fearing. (20:1-3)
3

َ َ َََْ َ
َ َ ْ ﻟﻚ
(٤) ذﻛﺮك
ورﻓﻌﻨﺎ
ِ

This simply comforts the Prophet (sws) by asserting that َ his once
َ
feeble voice has now become a reverberating roar. The word ( ﻟﻚfor you
[only]), as in the first verse, expresses the exclusive nature of help
provided by the Almighty to the Prophet (sws).
The verse also helps us in ascertaining the time of revelation of the
sūrah as when the message of Islam had penetrated in the surrounding
areas of Arabia. It should be borne in mind that the leaders of the Quraysh,
2. Which weighed down heavily on your back?
3. And raised your voice?
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who were the first invitees of this religion, persisted in opposing it.
However, during hajj, the pilgrims who came to Ka‘bah became a
constant source of spreading its teachings in the whereabouts of Makkah,
particularly among the Ansār of Madīnah. Subsequently, it reached the far
flung areas of Arabia and then infiltrated into other countries. Such was
the extent of its tide that it was not difficult for someone to imagine that
this voice was not to be silenced and soon a hitherto feeble call would
become a deafening uproar and that before long every nook and corner of
Arabia would resound with the cries of Allāhu Akbar.

Sūrah Alam Nashrah

4

ْ ُْ َ َ
ْ ُْ َ َ َ
ً ْ ُ اﻟﻌﺮﺴ
ً ْ ُ اﻟﻌﺮﺴ
(٦) ﻳﺮﺴا
ﻣﻊ
إن
(
٥
)
ﻳﺮﺴا
ﻓﺈن ﻣﻊ
ِ
ِ
ِ
ِ

This is the real lesson which is meant to be given in the light of the
above mentioned references, and which actually is the central theme of
the sūrah. The Prophet (sws) is addressed and asked to ponder over the
persistence of the Almighty during the course of his mission. When he
has witnessed that every hardship is followed by relief, then he should
bear all afflictions with patience, for only after passing through such
trying circumstances would he taste the fruit of success. In the previous
sūrah, the consistency in application of this law of trial is proven by
citing examples both from natural surroundings and from some
experiences from the Prophet’s life, while in this sūrah, only some
experiences of the Prophet’s life are included to demonstrate the law and
make the matter more effective.
An important aspect that should be kept in mind is that the verses are
not repeated merely to emphasise the point, as most commentators
contend. The repetition only stresses that difficulty and ease co-exist and
follow each other in an eternally periodic sequence. After surmounting
one peak no one should rest assured that his remaining life would be
spent on a smooth terrain. In fact, a series of such peaks might have to be
overcome if he has to succeed in life. He should always be prepared to
scale every summit that comes his way -- for life is the name of a
relentless struggle. Every passenger of this journey must brave the storm
of its vicissitudes if he is to reach his destination. The Almighty has
decreed the same law for those who tread the path of truth. Those who
intend to trudge through it will have to make their own way and struggle
through every inch they trek. But the Almighty has guaranteed one thing:
if in spite of all these obstacles and hindrances they remain steadfast,
muster all their strength to combat every test they are put through, He
4. So, with every difficulty there is relief; indeed, with every difficulty there
is relief.
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shall bring ease after every difficulty, and reinvigorate them to continue
this remorseless journey till the ultimate destination is reached.
The philosophy behind this test has at many instances been stated in
the Qur’ān. By its means, the Almighty discriminates between the
righteous and the hypocrites and the believers from the disbelievers so
that everyone can be rewarded or punished according to his deeds, and
that no one is able to complain that he was the victim of injustice.
Without this test the good cannot be distinguished from the evil to the
extent that no one is able to refute the fate he deserves.
Sūrah Alam Nashrah

5

ْ َ َ َ ْ ََ َ َ
ْ َ ْ َ َ ِّ َ َ َ
ﻓﺈذا ﻓﺮﻏﺖ
( و ِﻰﻟ رﺑﻚ٧) ﻓﺎﻧﺼﺐ
(٨) ﻓﺎرﻏﺐ
ِ

This verse directs the Prophet (sws) to prepare for the ultimate
destination. The verb ﺐ
 ﺼ
 ﻧ means “to prepare” and “to work hard”. The
Prophet (sws) is told that after he successfully overcomes the obstacles
which come in way of the mission, and when the Almighty showers His
help, and when Makkah is conquered once again and when the enemies
are humbled once and for all and when the people embrace Islam in large
numbers, he should totally converge all his efforts and turn all his
attentions to earnestly seek the Almighty. In other words, two aspects are
highlighted in these verses: First, they bring glad tidings to the Prophet
(sws) that he shall soon successfully complete his mission. Second, they
assert that even after accomplishing the mission he should continue with
more fervour, and direct all his energies and efforts in seeking the
Almighty and prepare for the final journey which will bring him to the
Creator of the heavens and the earth.
In complying with this final directive, the Prophet (sws) began to spend
more and more time in worship. Such was the extent of his involvement
that some people even inquired from him the reason for taking so much
pains in worship when all his sins had been forgiven. The Prophet (sws) is
said to have replied: “Should not I become a grateful servant of my Lord.”
In Sūrah Nasr, an elaborate treatment is given to this topic:

ْ َ َ َ
َ ُ ُ َْ َ
ْ َ ْ ِّ َ َ ً َ ْ َ
َ ْ َ َ َ واﻟﻔﺘﺢ
ُ ْ َ ْ َ ﻧﺮﺼ اﷲ
ﺤﺑﻤﺪ
ﻓﺴﺒﺢ
أﻓﻮاﺟﺎ
اﷲ
دﻳﻦ
ﻲﻓ
ﻳﺪﺧﻠﻮن
اﺠﺎس
ورأﻳﺖ
ِ ِ
ِ ِ ِ ِ
ِ ُ ِإذا ﺟﺎء
َ َ ُ ُ ْ ْ َ ْ َ َ ِّ َ
ً َ ﺎﻛن
(٣-١ :١١٠) ﺗﻮاﺑﺎ
واﺳﺘﻐﻔﺮه ِإﻧﻪ
رﺑﻚ
ِ
When comes the help of God and victory and you see men embrace
the religion of God in multitudes, celebrate the praises of your Lord
and seek His forgiveness. He is ever disposed to mercy. (110: 1-3)
______________

5. So, when your task is over, prepare yourself and with fervour seek your Lord.

Sūrah Tīn
Central Theme, Relationship with Previous Sūrah and Sequence of
Discourse

The central theme of this sūrah is to validate reward and punishment.
The sūrah begins with a mention of the important places of this world
where prophets of God were sent. This mention is in the form of oaths.
Qur’ānic oaths, we know, are meant to bear witness to a premise. Here
this premise is that man has been created in the best of moulds, with the
finest of natures and with outstanding qualities. However, the law of the
Almighty for a man to remain at such excellence and to strengthen his
qualities is that those who embrace faith and do righteous deeds and bear
every hardship they encounter in the cause of God, they will receive a
great reward for their efforts. As far as those people are concerned who,
because of their egotism and slackness, do not exercise strength and
courage to surmount the difficulties they face in the cause of God, the
Almighty will leave them to wander on the path they have adopted and
in the end they would fall in a pit which is destined for such people.
Here it would be useful if readers take a look at my explanation of
verses 92:5-7 and 94:5 of the last two paired-sūrahs.1 These verses also
discuss the same subject as is discussed in this sūrah. This study will
also further elaborate the relationship between the preceding and
succeeding sūrahs.
At the end of this sūrah, it is stated that this dealing of God with His
servants is based right on truth and justice. If He does not do so, then this
would mean that the righteous and the evil doers are equal in His eyes.
This of course is evidently incorrect. The God who has given a person the
awareness between good and evil should be the foremost to distinguish
good from evil and should deal with each in a manner it is worthy of.
Further down, Sūrah ‘Āsr also discusses this subject. If it is kept in
consideration, it will be easier to ascertain the stress of this sūrah as well:

َ َ َ ْ
ُ َ َ َُ َ
ْ ُ
ْ َْ َ
ِّ َ ْ وﺗﻮاﺻﻮا
ْ َ َ َ َ اﻟﺼﺎﺤﻟﺎت
َِ
ﺑﺎﺤﻟﻖ
وﻋﻤﻠﻮا
آﻣﻨﻮا
ﻳﻦ
ا
إﻻ
ﺧﺮﺴ
ﻟﻲﻔ
اﻹﻧﺴﺎن
إن
واﻟﻌﺮﺼ
ِ
ِ
ِ
ِ ٍ
ِ ِ
ِ
ِ
ِ
1. There seems to be an obvious omission here. As per Islāhī’s own scheme
sūrahs 92 (Alam Nashrah) and 93 (Duhā) form a pair and not sūrahs 92 (Alam
Nashrah) and 94 (Layl). (Translator)
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ْ
ْ َ َََ
(٣-١ :١٠٣) ﺑﺎﻟﺼﺮﺒ
ِ وﺗﻮاﺻﻮا
ِ

Time bears witness that man is in a state of loss except those who
embraced faith and did righteous deeds and urged one another to the
truth and urged one another to patience. (103:1-3)
Text and Translation

ََْ
اﻟﺮﺣﻴﻢ
ِِ َ ﷲ اﻟﺮﻤﺣﺎن
ِ ِۢ ا
َ
ْ
ْ
ْ
َ
َ
َ
َ َ
َ َ
َْ َ ْ َ
ُ ْ َ واﺤﻛﻦﻴ
َ
ُ َ (١) واﻟﺰﻳﺘﻮن
ِّ َ
اﻹﻧﺴﺎن ِﻲﻓ
ِ َ ( َوﻫﺬا٢) ﺳﻴﻨﻦﻴ
ِ ِ وﻃﻮر
ِ
ِ ِ اﻛﺘ
ِ
ِ ( ﻟﻘﺪ ﺧﻠﻘﻨﺎ٣) اﻷﻣﻦﻴ
ِ
ُ َ َ َُ َ
ََ ْ َ ُ َْ ََ ُ
َْ َ ْ َ
ُ َ َ اﻟﺼﺎﺤﻟﺎت
َ
َ
ْﻓﻠﻬﻢ
َ
وﻋﻤﻠﻮا
ِ ِ ( ﻋﻢ رددﻧﺎه أﺳﻔﻞ٤) ﻳﻘﻮﻳﻢ
ِ ِ
ِ ( ِإﻻ ا ِ ﻳﻦ آﻣﻨﻮا٥) ﺳﺎﻓﻠﻦﻴ
ٍ ِ أﺣﺴﻦ
ِ
َ
َ
ْ
َ
ِّ
َ
ْ
َْ َ ُ َ ُ َ
َ ْ ُ
ْ َ ُْ َ ٌ ْ َ
ُ
ُ
َ
ِّ
َ
َ
(٨) اﺤﻟﺎﻛﻤﻦﻴ
ﺑﺄﺣﻜﻢ
أﺟﺮ ﻟﺮﻴ
ِِ
ِ
ٍ
ِ ( أﻟﻴﺲ اﷲ٧) ﻳﻦ
ِ ( ﻓﻤﺎ ﻳﻜﺬﺑﻚ ﻧﻌﺪ ِﺑﺎ٦) ﻣﻤﻨﻮن

In the name of Allah, the Most Gracious, the Ever Merciful.
The mount of Figs and the mount of Olives and the mount of Sinai and
this peaceful city bear witness. (1-3)
That We have created man in the finest of moulds. Then We reverted
him to the lowest position when he himself wanted to become low.
Except those who embraced faith and did righteous deeds. So, for them
shall be a reward unending. (4-6)
Now what is it on the basis of which you deny the Day of Judgement?
Is not God the greatest of Judges? (7-8)
Explanation
2

ُ ْ َ واﺤﻛﻦﻴ
ِّ َ
(١) واﻟﺰﻳﺘﻮن
ِ
ِ
The word  َوhere signifies an oath. I have explained at various places in

this exegesis that oaths sworn by various objects and places in the
Qur’ān are meant to bear witness to a premise which is stated after the
ِّ
oath. Our exegetes have erroneously concluded that the word اﺤﻛﻦﻴ
ِ
signifies the fig which is of course a dry-fruit. On the contrary, it refers
to the mount of Figs which is a famous source for producing figs. The
relevant portion of the research conducted by Imām Farāhī in his tafsīr
on this word is reproduced below:3

ْ
 ِﻳﻦﻴis the name of a specific mountain on which figs are produced in

abundance and hence it came to be known by this name. The Arabs
knew it by this name. Naming objects in such a manner was very

2. The mount of Figs and the mount of Olives bear witness.
3. Farāhī, Majmū‘ah Tafāsīr, 2nd ed. (Lahore: Faran Foundation, 1998), 311.
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common among them. They would name a place after something
which was produced in abundance in it. Places are called by the names
 ﺷﺤﺮة،  ﻏand  ﺨﻧﻠﺔfor this very reason …
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ْ

Nābighah Dhubyānī has mentioned the word  ِﻳﻦﻴin his couplets as
the name of a place:

ُ
َ ّ أﺗﻦﻴ
َ َ ﺻﻬﺐ اﻟﻀﻼل
َ ُ
ﻋﺮض
ٍ ُ اﺤﻛﻦﻴ ﻋﻦ
ِ
ً َْ ُ ُْ
َ ُ ً
ﻳﺰﺟﻦﻴ ﻟﻴﻤﺎ ﻗﻠﻴﻼ
ﻣﺎؤه ﺷﻴَﻤﺎ
Here by the word fig, he has referred to a mountain in the south.
Some people say that this mountain is between Halwān and Hamdān.
Further down, while negating certain conjectures about this word, he
presents his definite opinion in the following words:4

ْ

It is evident from this that  ِﻳﻦﻴeither implies the mount of Jūdī or
some other mountain near it. It is mentioned in the Torah that after
the great flood in the time of Noah (sws) it was this place from
where mankind scattered to various places and it is evident from the
Qur’ān that this incident took place near the mount Jūdī.
Similarly, the word  زﻳﺘﻮنdoes not signify the olive or the tree which
produces this fruit, as has been understood by our exegetes: It refers to the
mount of Olives which is famous for being the centre of Jesus’ (sws)
preaching and worship. It is mentioned in the Gospels very frequently.
Imām Farāhī writes:5
In my opinion, this is also the name of a site. Since olives were
produced in abundance at this place, the Arabs named it so. We have
already referred to this customary practice of theirs. It is indeed the
same mountain which is frequently mentioned in the Gospels. Jesus
(sws) would go there to worship and supplicate before the Almighty.
It is mentioned thus in the Gospel according to Luke:
And in the day time he was teaching in the temple; and at night he went
out, and abode in the mount that is called the mount of Olives. (21:37)
This opinion is also corroborated by early authorities. Ibn ‘Abbās
4. Ibid., 312.
5. Ibid.
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(rta) and Ka‘b (rta) say that olives refers to the Bayt al-Maqdis and
Qatādah says that by olives is meant the mountain where the Bayt alMaqdis is situated.
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6

َْ َ ْ َ َ
َ
َُ
اﻛﺘ
(٣) اﻷﻣﻦﻴ
ِ
ِ َ ( َوﻫﺬا٢) ﺳﻴﻨﻦﻴ
ِ ِ وﻃﻮر
ِ
ِ

It is obvious that the “mount” of Sinai and “this secure city” refer to
َ
certain places. However, while presenting his research on the word ﺳﻴﻨﻦﻴ
ِ ِ
َْ
which was actually  ِﺳﻴﻨﺎ, Imām Farāhī writes:7

َْ

ُ
At one place in the Qur’ān, occur the words (٢٠ :٢٣) ﻃﻮر
ِ  ِﺳﻴﻨﺎ. In other
words, at one place it is in the feminine gender and atَ another, plural
َْ
ْ ُ َ ْ . In the Hebrew
()ﻤﺟﻊ ﺳﺎﻟﻢ. This is similar to the Arabic ﻤﺟﻌﺎ
ً
and أﻤﺟﻌﻮن
َْ
ْ ْ
Torah, at some places we find  ِﺳﻴﻨﺎand at others ﺳﻴﻨﻴﻢ
ِ ِ and it is known
ْ
that suffix  ﻳﻢis an indication for a plural noun.
َْ

َ ْ

The expression اﻷﻣﻦﻴ
ِ َ obviously refers to Makkah. However, the
ِ ِ اﻛﺘ
question does arise that why was this name not directly taken and why
was it mentioned in the form of an attribute. We shall answer this
question later when the relationship between the objects of oath (muqsam
bihī) and the complement of oath (muqsam ‘alayh) shall be explained.

َ َ ْ َ ُ َْ ََ ُ
َْ َ ْ َ َ َ ْ ََْ َ ْ ََ
ُ َ ﻳﻦ
َ
َ أﺳﻔﻞ
َ ِ ( إﻻ ا٥) ﺳﺎﻓﻠﻦﻴ
ﻳﻘﻮﻳﻢ
آﻣﻨﻮا
رددﻧﺎه
ﻋﻢ
(
٤
)
ِ
ِ
ٍ ِ أﺣﺴﻦ
ِ
ِ ﻟﻘﺪ ﺧﻠﻘﻨﺎ
ِ َ اﻹﻧﺴﺎن ِﻲﻓ
ُ َ َ
ُ ْ َ ﻟﺮﻴ
ْ ُ َ َ اﻟﺼﺎﺤﻟﺎت
ُ ْ َ أﺟﺮ
ٌ ْ ﻓﻠﻬﻢ
8
(٦) ﻣﻤﻨﻮن
وﻋﻤﻠﻮا
ِ َِ
ِ
ٍ

These verses mention the premise which is validated by the oaths sworn
in the previous verses. The Almighty has indeed created man in the finest
of moulds and His law and practice is that those who value this favour and
strengthen their innate guidance and then after accepting the call of the
messengers of God profess faith and do righteous deeds are blessed with
eternal reward by Him. However, those who do not value this innate
guidance are deprived of faith and righteous deeds and shall be thrown by
the Almighty in the very pit from which He wanted to save them by
bestowing this favour on them.
َْ
The literal meaning of the word ﻳﻘﻮﻳﻢ
ٍ ِ is to straighten something, for
6. And the mount of Sinai and this peaceful city bear witness.
7. Farāhī, Majmū‘ah Tafāsīr, 312-313. We have already explained in this
tafsīr that in Arabic, a plural noun, at times denotes its vastness of size. It seem
that this same usage also exists in Hebrew.
8. That We have created man in the finest of moulds. Then We reverted him to
the lowest [position] when he himself wanted to become low. Except those who
accepted faith and did righteous deeds. For them shall be a reward unending.
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َ َ َ ْ َ َ ْ ُّ ﻗﻮﻣﺖ
ُ ْ َ it would mean “when I straightened
example if it is said: اﻟﺮﻣﺢ ﻓﺎﺳﺘﻘﺎم

the spear, it straightened”. From this primary meaning, this word came to
imply “making something apt and suitable for a certain purpose.”
At many places in the Qur’ān, it is said that man has not been
ْ created
ّ
َ
without a purpose. He has been created for a great purpose () ِﺑﺎﺤﻟﻖ. This
purpose is that man should lead a life in this world which is a place of trial
whilst shielding himself from the lures of Satan and his agents and remain
on the straight path to which he has been guided by God. If he does so, the
Almighty will grant him an eternal kingdom and if he deviates from this
straight path by being lured away by Satan or by being intimidated by him,
then the Almighty will let him wander in the abyss of destruction that he
chose for himself. The Almighty has created man in the finest of moulds
keeping in view this purpose. His external appearance and structure also
show that he is the best of God’s creation and his innate qualities also are
so great that amongst the creation of this world only he was considered
worthy of them. In the previous sūrahs, it is mentioned in various styles
that he has been blessed with the awareness of good and evil. It is also
mentioned that by nature he has a liking for good and an abhorrence for
evil. It is also indicated at various places that he is blessed with intellect
and intention and is not deprived of them like other creatures. All this
bears evidence that he has been bestowed with all the essential qualities to
fulfill the purpose for which
has been created.
َ َ ْ َ ُ he
َْ ََ ُ
َ
َ
The sentence ﺳﺎﻓﻠﻦﻴ
ِ ِ ( ﻋﻢ رددﻧﺎه أﺳﻔﻞthen We reverted him to the lowest
[position] when he himself wanted to become low) is a reference to a law
and practice of the Almighty regarding human beings. Since man has
been given the freedom to exercise his intention and will, it depends
upon his own attitude whether he remains the best of God’s creation or
reverts to a lowly state. If he values and honours his position as the best
of God’s creation, the Almighty helps him rise even higher and if he
does not do so and lapses into lowliness, then the Almighty too propels
him into humiliation and the end result is that he falls into the pit of Hell
depriving himself
َ َ ْ َ of all the favours of God.
َ
َ
The word  أﺳﻔﻞis an adverb of place ( )ﻇﺮفand the word ﺳﺎﻓﻠﻦﻴ
َِ ْ ِ َ is an
ُ َ . It is
accusative of state ( )ﺣﺎلfrom the accusative pronoun in رددﻧﺎه
evident from this syntactical analysis that the Almighty plunges a person
into disgrace because that person is inclined to it and does not have the
determination to achieve the higher ideals of life.
َ
َ
A question can arise here: The word ﺳﺎﻓﻠﻦﻴ
ِ ِ is plural; how can it be
regarded as an accusative of state from a pronoun which is singular? The
answer to this question is that though the pronoun is singular, it refers to
al-insān which refers to a genre and hence is effectively plural.
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Consequently, both singular and plural pronouns are used for it in the
Qur’ān.
ُ َ َ َُ َ
ْ ُ َ َ اﻟﺼﺎﺤﻟﺎت
ٌ ْ َ ﻓﻠﻬﻢ
َِ
The exception
stated
in
the
sentence
أﺟﺮ
وﻋﻤﻠﻮا
ِ
ِ إﻻ ا ِ ﻳﻦ آﻣﻨﻮا
َ
ُ ْ َ ﻟﺮﻴ
ُ ْ actually depicts the qualities of people who are protected by theِ
ﻣﻤﻨﻮن
ٍ
Almighty from this disgrace: those who value and honour themselves as
the best of God’s creation and are blessed with faith and the urge to do
righteous deeds are not humiliated by God; on the contrary, they are
given honour and respect and are blessed with eternal reward in an
eternal life by Him.
ُ ْ َ ﻟﺮﻴ
ُ ْ َ at
We have already explained the meaning of the expression ﻣﻤﻨﻮن
ٍ
some place in this tafsīr. It refers to something ceaseless and unending.
Some people have interpreted it in a different way; however, this is
against the grammatical principles of Arabic.
After ascertaining the real claim, let us now see how the previously
mentioned oaths bear evidence to it.
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The Evidence borne by the Mount of Figs on Retribution

The first object sworn by is the mount of Figs and it has been reasoned
out earlier that it refers to the mount of Jūdī. Two important incidents
which depict the Almighty’s law of retribution took place on it and their
details are found in ancient scriptures: the incident involving Adam (sws)
and the incident involving Noah (sws) and his people. While describing
the first of these, Imām Farāhī writes:9
The mounts of Figs is the first place in which the first instance of
worldly retribution from the Almighty took place. The details of this
incident are that when Adam (sws) forgot his covenant with God and
ate the fruit of the forbidden tree after being lured by Satan, his
envious enemy, he and his wife were faced with the Almighty’s law
of retribution. They were deprived of the success they had been
blessed with by the Almighty and were divested of their apparel of
Paradise … this whole incident was regarded to be a memorable one
for all their progeny. Consequently, mankind has been reminded
of it
ُ َ َْ َ ََ
ُ
in various places of the Qur’ān
in thisَ capacity:
ﻓﻔﺘﻨﻨﻜﻢ
َﻳﺎ َ ِﺑﻲﻨ آدم ﻻ
ِ
َ
ْ
َ
ُ
ْ
ْ
ُ َْ
ُ ََْ َ َ
َ ُ َ َ ﻗﻨﻬﻤﺎ
َ ُ َ اﺠﻟﻨﺔ َﻳﺰﻨع
َ اﻟﺸﻴﻄﺎن
َ ِّ أﺑﻮﻳﻜﻢ
َ ﻣﻦ
(٢٧:٧) ﻛﺎﺳﻬﻤﺎ
ﻛﻤﺎ أﺧﺮج
(Children of
ِ
ِ ِ
Adam! Let not Satan tempt you the way he had had your parents
turned out of Paradise stripping them of their garments, (7:27)).
Here, it should also be kept in consideration that it is mentioned in
the Torah that once Adam and Eve were divested of their apparel in
9. Farāhī, Majmū‘ah Tafāsīr, 314.
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Paradise, the leaves of the tree with which they covered their bodies
was the fig tree.
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After this incident is mentioned in the Qur’ān, it is stated that both
Adam and Eve repented and the Almighty accepted their repentance
and promised to reveal guidance to them and to reward those who
would follow this guidance. After the first covenant, this was the
second which the Almighty took from Adam. It is evident from this
that the incident which took place on the mount of Figs has two
aspects in it: In it, on the one hand, the Almighty deprived Adam of
one of His favours and blessed him with another great favour. He
was deprived of the first favour because he had forgotten his promise
with God and blessed them with another because he realized his folly
and repented before God.
The second incident of retribution that took place near the mount of Figs
happened in the time of Noah (sws). Imām Farāhī has explained it thus:10
In his times, the Almighty destroyed the wrongdoers near this
mountain and saved the righteous from the flood and blessed them.
The Qur’ān says:

ََ ْ ََ ْ َ ُ ْ َ َ ُ َ َْ َ َ
َْ ُ َْ َ َ َ
َْ َ َ ََ
َ اﺑﻠﻲﻌ
أﻗﻠﻲﻌ
ﺳﻤﺎء
وﻳﺎ
ﻣﺎءك
واﺳﺘﻮت ﺒﻟ
وﻟﻴﺾ اﻟﻤﺎء وﻗ ِ اﻷﻣﺮ
ِ
ِ
ِ
ِِ
ِ وﻗﻴﻞ ﻳﺎ أرض
ْ
َ ْ ِّ ً ْ َ َ ِّ ُ
َ
ﻟﻠﻘﻮم
(٤٤:١١) اﻟﻈﺎﻟﻤﻦﻴ
ِ ْ وﻗﻴﻞ ُﻧﻌﺪا
ِ اﺠﻟﻮدي
ِ
ِِ

And it was commanded: “Earth, absorb your waters. Heavens, cease
your rain!” The water went down and the matter was concluded and
the ark came to rest upon al-Jūdī, and it was declared: “Destruction
for the evil-doers.” (11:44)
Later, in response to Noah’s prayer, he was directed thus:

َ َ َ ِّ َ َ ْ ْ ُ ُ َ َ
َ َ
ِّ َ ُ َ َ َ َ ْ َ َ
َ ُ َ وأﻣﻢ
ْ ُ ُ ِّﺳﻨﻤﺘ
ٌ َ ُ َ ﻣﻌﻚ
ﻌﻬﻢ
أﻣﻢ ﻣﻤﻦ
ٍ ِ اﻫﺒﻂ
ٍ ﺑﺴﻼم ﻣﻨﺎ وﺑﺮ ٍت ﻋﻠﻴﻚ وﺒﻟ
ِ ِﻗﻴﻞ ﻳﺎ ﻧﻮح
َ
ٌ َ
ِّ ُ ُّ َ َ ُ
(٤٨:١١) ﻓﻤﺴﻬﻢ ﻣﻨﺎ َﻋﺬاب أ ِ ٌﻢ
ﻋﻢ

It was said: “Noah disembark with peace from Us and Our blessings
are upon you and on the nations which are with you. And besides
yours there shall be other nations also which We will allow to flourish
for sometime. Then our deadly torment will seize them.” (11:48)

10. Ibid., 314-315.
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… It is evident from this that the mount of Figs is an important place
where the law of retribution of the Almighty manifested itself.
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The Evidence borne by the Mount of Olives on Retribution

The details of the incident which took place on the mount of Olives are
presented thus by Imām Farāhī:11
It was on this mountain that the Almighty took away His sharīah
from the Jews and gave it to the other branch of the progeny of
Abraham (sws). This incident took place in the final years of Jesus
(sws). It is evident from its details which are mentioned in the
Gospels that one day he pleaded and beseeched God all night that the
ship of his people (the Jews) be saved from being drowned.
However, the judgement of fate was unassailable. Finally, he lost all
hope in the future of his people specially when he came to know that
the Jews were after his life. This hurt him even more because he
knew that if they tried to kill him, they would be cursed by God in
accordance with His law and He would take away His trust from
them and give to some others. The Bible records:
Jesus said to them, “Have you never read in the Scriptures, ‘The
stone that the builders rejected has become the cornerstone. This was
the Lord’s doing, and it is amazing in our eyes.?’”
This is a statement from the Psalms (118:22-23). Jesus (sws), while
referring to it, explained it thus:
Therefore I tell you that the kingdom of God will be taken away
from you and given to a people who will produce its fruit. He who
falls on this stone will be broken to pieces, but he on whom it falls
will be crushed. (Matthew 21:43-44)
The Jews were divested of their Heavenly Kingdom at the mount of
Figs. The Gospels have recorded this incident in detail.
The Evidence borne by the Mount Sinai on Retribution

While explaining the evidence borne by the mount of Sinai, Imām
Farāhī writes:12
The nature of the evidence borne by the mount of Sinai is very
11. Ibid., 315.
12. Ibid., 319-320.
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evident. It is at this place that the Almighty turned in mercy to a very
oppressed nation and as a reward for their patience delivered it from
the clutches of its enemy and then later blessed it with a sharī‘ah
which was a torment and punishment for their enemies and for those
who had denied the truth. This incident is a very clear example of
God showering His favours on the oppressed and of His punishing
the wrongdoers. References to this can be seen in the Qur’ān where
the incident of the Pharaoh and his people and Moses (sws) is
mentioned. For example:
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َ ِّ َ ُ َ َ ْ َ َ
َ َ َ َْ ََ ْ َُ َ َ َ َ ْ
ُ َ ْ َ ﺎﻛن
َ َ َ َ ْ ُ ْ رﺑﻚ
ﻳﺼﻨﻊ
إﺮﺳآﺜﻴﻞ ِﺑﻤﺎ ﺻﺮﺒوا ودﻣﺮﻧﺎ ﻣﺎ
ﻠﻛﻤﺖ
ِ ِ اﺤﻟﺴﻰﻨ ﺒﻟ ِﺑﻲﻨ
ِ وﻳﻤﺖ
َ ُ َْْ ُ َ ََ ُ ََُْ ُ َْ ْ
(١٣٧:٧) ﻓﻌﺮﺷﻮن
ِ ِﻓﺮﻋﻮن وﻗﻮﻣﻪ وﻣﺎ ﺎﻛﻧﻮا

And thus was your Lord’s gracious promise fulfilled for the Israelites
because they showed perseverance and We destroyed the buildings
the Pharaoh and his people used to make a well as their orchards.
(7:137)
Imām Farāhī has dealt at length with the details of this oath and I have
contented myself on brief excerpts from it. Those interested in the details
should consult his exegesis
The Evidence borne by the Secure City

The words “secure city” obviously refer to Makkah because
the
َُ َ َ َ
Almighty has made it safe and secure. Thus it is said about it: َوﻣﻦ دﺧﻠﻪ
ً َ َ
(٩٧:٣) آﻣﻨﺎ
ِ ( ﺎﻛنand whoever enters it is safe, (3:97)). When Abraham
(sws) had migrated to it with his people who were pagans, it was
uninhabited and unsecure. Abraham (sws) prayed to the Almighty to
bless it with sustenance and peace which He accepted. As a result, the
area became abundant in sustenance and foodَ and it ْ also became ْ a
ْ َ َ
َُُْ َ
ْ ُ َ َ ْ اﻛﻴﺖ ا ي
sanctuary of peace. The Qur’ān thus said: أﻃﻌﻤﻬﻢ
ِ ِ َ ﻓﻠﻴﻌﺒﺪوا َرب ﻫﺬا
ْ َ ﻣﻦ
ْ وآﻣﻨﻬﻢ
ْ ُ َ َ َ ﺟﻮع
ْ (so, they should worship the Lord of this
ٍ ُ ﻣﻦ
(٤-٣ :١٠٦) ﺧﻮف
ِ
ِ
ٍ
House who fed them in hunger and provided them with peace in fear,
(106:3-4)). This favour was bestowed upon Abraham (sws) for the
sacrifices he gave and the bravery he displayed for the cause of
monotheism. Later when he succeeded in an even greater trial – the trial
of sacrificing his son – the Almighty blessed him with an even greater
favour: the leadership of other nations of the world. At that time,
Abraham (sws) had asked the Almighty if this reward of leadership
would also be received by his progeny. The Almighty had replied that
this promise of his does not relate to people who are incriminated with

355
polytheism and disbelief and thus wrong their souls. The implication was
that the reward received by Abraham (sws) was because of his valour
and faithfulness and only those of his descendents would have a share in
this reward who follow his ways. Those who would deviate from his
ways will meet the same fate which such people are destined to meet as
per the law of retribution of the Almighty. The Qur’ān says:
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َ َ ً َ
ََْ َ
َ ُ َ ِّ َ َ ُ َ َ َ
َ َ ُ ُّ َ َ َ ْ اﻧﺘﻰﻠ
وﻣﻦ
ﺑﻜﻠﻤﺎت ﻓﺄﻳﻤﻬﻦ ﻗﺎل ِإ
و ِ ِذ
ِ َ ﻟﻠﻨﺎس ِإﻣﺎﻣﺎ ﻗﺎل
ِ ِ ﺟﺎﻋﻠﻚ
ِ
ِ ِ
ٍ ِ ِ إﺑﺮاﻫﻴﻢ رﺑﻪ
َْ ُ ََ َ َ َ
َ
ِّ ُ
(١٢٤ :٢) اﻟﻈﺎﻟﻤﻦﻴ
ﻗﻬﺪي
ذرﻳﻲﺘ ﻗﺎل ﻻ ﻓﻨﺎل
ِ
ِِ
ِ

And recall when Abraham was put to trial by His Lord in a few
things and he fulfilled them. He said: “I will appoint you the leader
of mankind.” “And from my descendants also?” asked Abraham.
“My promise will not apply to those who wrong their souls.” (2:124)

It is evident from these details that not only is this place a witness to
the Almighty’s law of retribution, the Almighty has also made a
proclamation from this place of His practice that who would be regarded
worthy of His blessings and who would face His wrath and anger.
A question does arise here about the sequence in which these places
are mentioned. Imām Farāhī answers this question thus:13
The sequence adopted here is based on the principle of similarity. First
the incident involving Adam (sws) is mentioned because it historically
precedes everything. Then Jesus (sws) is mentioned because of the
similarity which exists between Adam (sws) and Jesus (sws) and
which the Qur’ān
has clearly referred to in the following words:
ََ
ََ َ
َ
َ
َ َ ﻛﻤﺜﻞ
(٥٩:٣) آدم
اﷲ
ﻋﻨﺪ
( ِإن َﻣﺜﻞ ِﻋﻴJesus is like Adam in the sight of
ِ
ِ
ِ
God, (3:59)) … after this are mentioned two places which relate to
Moses (sws) and Muhammad (sws) and the similarity which exists
between these two messengers of God is also obvious from the
Qur’ān. Consequently, after addressing the Quraysh, it says:

ًْ ُ َ َ ْ َ ْ َ َْ َ ْ َ َ َ ْ ُ َْ َ ً َ ًْ ُ َ ْ ُ َْ َْ َ ْ َ
(١٥ :٧٣) رﺳﻮﻻ
ﺷﺎﻫﺪا ﻋﻠﻴﻜﻢ ﻛﻤﺎ أرﺳﻠﻨﺎ ِإﻰﻟ ِﻓﺮﻋﻮن
ِ ِإﻧﺎ أرﺳﻠﻨﺎ ِإ ﻜﻢ رﺳﻮﻻ

To you We have sent forth a Messenger as a witness upon you just as
we sent a Messenger to the Pharaoh. (73:15)
In the Torah, this similarity is also evident in the prediction of the
advent of Muhammad (sws):
13. Ibid., 326.
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I will raise up for them a prophet like you from among their brothers;
I will put My words in his mouth, and he will tell them everything I
command him. If anyone does not listen to My words that the
prophet speaks in My name, I myself will call him to account.
(Deuteronomy, 18:18-19)
14

ْ َ ْ َ ُ
َ ُ ِّ َ ُ َ َ
ُ ْ َ ﻳﻜﺬﺑﻚ
َ
َ ْ َ َ (٧) ﻧﻌﺪ ﺑﺎ ِّ ﻳﻦ
َ
(٨) اﺤﻟﺎﻛﻤﻦﻴ
ﺑﺄﺣﻜﻢ
اﷲ
أﻟﻴﺲ
ﻓﻤﺎ
ِِ
ِ
ِ
ِ ِ
ُ ْ

َ ِّ َ

ََ

ِّ ﻳﻜﺬﺑﻚ َﻧﻌﺪ ﺑﺎ
ُ
ُ  ﻓﻤﺎin the
Imām Farāhī has interpreted the verse ﻳﻦ
ِ
ِ
following way:15
There are two opinions regarding the interpretation of this verse:
First: O man! What is that belies you in the matter of retribution after
all these clear testimonies. Mujāhid has adopted this view. When he
was asked that the addressee of this verse is Muhammad (sws), he
replied: “God forbid, how is this possible; it addresses mankind.”
Zamakhasharī is also of this opinion;
he regards the
َ however,
ْ
َ َََ
َ ُ ِّ َ ُ
ْ َ
ْ
in  ﻳﻜﺬﺑﻚto mean اﺤﻛﻜﺬﻳﺐ
( ﻤﺣﻞ ﺒﻟto induce someone
word ﺗﻜﺬﻳﺐ
ِ
ِ
to deny). If this meaning is proven in this word, then this
interpretation is very clear. However, he has not presented any
corroboratory evidence for this meaning.
Second: O Prophet! What is that belies you about retribution. Farrā’
is of this opinion. In this interpretation. the words are understood to
have their conventional meanings and there is no deviation in this
regard; however, a little deliberation shows that context and
placement do not accept this interpretation. Firstly, one fails to
understand the reason for which the Prophet (sws) has been
addressed by way of interrogative sentences. Secondly, the emphasis
َ ُ ِّ َ ُ َ َ
ُ ْ َ is totally lost if this interpretation
in ﻳﻜﺬﺑﻚ
 ﻓﻤﺎand the stress in ﻧﻌﺪ
is accepted. The interpretation adopted by Mujāhid is closer to the
context. The word is interpreted in its conventional meaning and two
solid interpretations result as per the two meanings of the word:
First, O Man! After these testimonies and arguments, what is the
testimony that belies your belief about reward and punishment. In
this case, the addressee of the verse is man and those who believe in
14. Now what is it on the basis of which you deny the Day of Judgement? Is
not Allah the greatest of Judges?
15. Farāhī, Majmū‘ah Tafāsīr, 331-332.
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reward and punishment will be strengthened by these words and
those who are hesitant about reward and punishment will be induced
to reflect on it.
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One also needs to deliberate on the effective use of the interrogative
َ
particle ﻣﺎ. It indicates the fact that man has always adopted the path
of denial because of blind following and stubbornness. He finds no
arguments to support him in this matter. There is not a single thing
from among this whole world of arguments and reasoning which can
negate reward and punishment. Thus man is asked to deliberate on
facts and give up the attitude of blind following and see if there is even
a single thing which is negating the belief of reward and punishment.
Second, after the evidence of these incidents and arguments what are
the superstitions and desires which are deceiving mankind about
reward and punishment.
In this case, the address would be directed at the rejecters. There are
many examples in the Qur’ān of such an address. For example:

َ ْ َ ِّ َ َ َ َ ُ َ ْ َ ُّ َ َ
(٦ :٨٢) اﻟﻜﺮﻳﻢ
اﻹﻧﺴﺎن ﻣﺎ ﻏﺮك ِﺑﺮﺑﻚ
ِ ِ
ِ ﻳﺎﻛﻓﻬﺎ

Man! What is it that has deceived you about your munificent Lord.
(82:6)
Imām Farāhī explains the purport of both these interrogative sentences
thus:16
The purport of the first interrogative sentence in the case of both
interpretations is: After a delineation of so many arguments in favour
of reward and punishment, man should affirm his belief in it and
should protect himself from doubts which arise within him or are
raised by others in this matter.
The purport of the second interrogative sentence is that people
should acknowledge reward and punishment because they are a
corollary of the attributed of the Almighty. Thus what is meant to be
conveyed is: Is not the Almighty the greatest of rulers? Then how is
it possible that He will leave man without taking account from him
and not discriminateُ between
the righteous among them from the
َ ْ ُ َْ َْ َ ْ ُ َ َ َ ْ ُْ َ َ ْ ُْ ُ َ ْ َََ
evil: (٣٦-٣٥ :٦٨) ﺎﻛﻟﻤﺠﺮﻣﻦﻴ ﻣﺎ ﻟﻜﻢ ﻛﻴﻒ ﺤﺗﻜﻤﻮن
اﻟﻤﺴﻠﻤﻦﻴ
( أﻓﻨﺠﻌﻞAre
ِِ
ِِ
16. Ibid., 332.
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We to regard the obedient and the evil-doers to be equal. What has
come over you? What is this judgement you make?
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It needs to be kept in consideration that the special feature of man
being created in the finest of moulds – as stated in the earlier verses – is
that he has been blessed with the awareness of good and evil and he likes
justice and dislikes injustice. An obvious requirement of this is that
liking justice and disliking injustice should be found to the ultimate
extent in the Almighty – who is the Creator of man. Then it becomes
evident from this that this attribute of the Almighty makes it incumbent
upon Him that He should bring a day in which He justly decides the
outcome of deeds of His creation and that as a result He reward the
righteous
and punish the wicked. If He does not do this, then He is not
ْ
َ ْ َ
اﺤﻟﺎﻛﻤﻦﻴ
(the greatest of all judges) even though He obviously is;
ِ ِ َ أﺣﻜﻢ
ِ
one cannot reject this attribute of His.
A greater part of the tafsīr of this sūrah just presented has been adapted
from Imām Farāhī’s Arabic tafsīr of this sūrah. At times I have
elaborated his views a little more and at others I have summarized them.
By the grace of God,
I have
come to the end of this tafsīr now.
ْ َ ْ َ ََ
ْ َْ َ
ُ
َ
إﺣﺴﺎﻧﻪ
ﷲ ﺒﻟ
ِِ
ِِ
ِ ( ﻓﺎﺤﻟﻤﺪso gratitude be to God for His blessings and
ِ ﻓﻀﻠﻪ و
favours).
Lahore,
24th February, 1980
7th Rabī‘ al-Thānī, 1400 AH
______________

Sūrah ‘Alaq
Central Theme and Relationship with Previous Sūrah

This sūrah is the counterpart of Sūrah Tīn, the previous sūrah. There is
no basic difference between the central themes of both sūrahs. In the
previous sūrah, it was shown through historical facts and through the
perfection found in the way man has been created that the real path of
salvation is that man should profess faith and do righteous deeds. People
who do not adopt this path are destined to be doomed and they
themselves are responsible for this fate. In the light of this premise, the
Quraysh and its leaders are warned in this sūrah that instead of adopting
the right path they have chosen to go on the opposite path. The Almighty
has revealed His book as a favour and blessing to guide them but such is
the extent of their arrogance and haughtiness that they are after the life of
the very person who is trying to lead them to faith and righteous deeds.
So much so, if this person offers the prayer to His God, these wretched
people do not even tolerate this and try to stop him by force.
Analysis of the Sequence of Discourse
Verses (1-5): The Prophet (sws) has been directed to read out the Qur’ān
to these people in the name of His Lord Who is the Creator of the whole
world. Such is the exalted nature of this Book that it is incumbent upon
them to follow it. The Almighty has created man from a clot of
congealed blood and He also has full power to re-create him. He should
read out this Book to them and remind them of the favour of the
Almighty whereby He made arrangements for the education and
instruction of these unlettered people through the pen and the written
word and instructed them about things they did not know.
Verses (6-8): The leaders of the Quraysh are rebuked on their
haughtiness that their conceit in their wealth and status have made them
indifferent to God even though one day everyone shall be called to
account before Him.
Verses (9-13): The haughty who would stop the Prophet (sws) from
praying are especially warned and threatened. In a very angry tone, they
are asked that if this servant of God is rightly guided or is telling
something related to piety and these rebellious people are rejecting him
and showing indifference to him, then …! The implication is that such
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people should fully contemplate what their fate would be.
Verses (14-18): More rage and fury is expressed at the attitude of these
rebellious people. They are rebuked on this behavior. Are they not in their
senses that the Almighty is observing all their impertinent activities? If
they will not refrain from their insolence, a Day is fast approaching when
He shall drag these wretched and errant people by their forelocks.
Verse (19): The Prophet (sws) is urged to show perseverance and
forbearance and to disregard the pranks of these rebellious people. He
should prostrate and become close to the Almighty.
Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
ََ ْ َ َ ْ ََ َ
َ ُّ َ َ ْ َ ْ
َ ِّ َ ْ ْ َ ْ
ُ َ ْ َ ْ ورﺑﻚ
َ َ َ رﺑﻚ ا ي
اﻷﻛﺮم
( اﻗﺮأ٢) ﻋﻠﻖ
ﻣﻦ
اﻹﻧﺴﺎن
ﺧﻠﻖ
(
١
)
ﺧﻠﻖ
ﺑﺎﺳﻢ
ِ
ِ
ِ ِ اﻗﺮأ
ِ
ٍ
َْ
َ َْ َ َ
َ
َ َ َ َ ْ
ْ َ ْ َ ْ َ َ َ َ ْ ﻋﻠﻢ
َ َ (٤) ﺑﺎﻟﻘﻠﻢ
( أن٦) اﻹﻧﺴﺎن َ ْﻄﻰﻐ
ِ ِ (ا ِ ي ﻋﻠﻢ٣)
ِ ( ﺎﻠﻛ ِإن٥) اﻹﻧﺴﺎن ﻣﺎ ﻟﻢ ﻓﻌﻠﻢ
ِ
َ ًَْ
ََْ
َ ِّ َ َ
َ ْ َ َ َ (٨) اﻟﺮﺟﻰﻌ
َ ْ ُّ رﺑﻚ
َ ْ َ ْ رآه
ُ َ
( ِإن ِإﻰﻟ٧) اﺳﺘﻐﻰﻨ
(١٠) ( ﻗﺒﺪا ِإذا َﺻﻰﻠ٩) أرأﻳﺖ ا ِ ي ﻓﻨﻰﻬ
ْ َ ََْ َ
َ ُْ ََ َ َ ْ َ ََْ َ
َ َ إن
ْ َ َ (١٣) وﺗﻮ
ْ َ (١١) اﻟﻬﺪى
َ َ َ ﻛﺬب
َْ
َ َ َ أو
أرأﻳﺖ ِإن ﺎﻛن ﺒﻟ
أرأﻳﺖ
(
١٢
)
ﺑﺎﺤﻛﻘﻮى
أﻣﺮ
أﻟﻢ
ِ
ِ
َ ََْْ
ْ َ َ
َ َ َ َ ﻧﺎﺻﻴﺔ
َ
َ َ ْ َ َ َ ْ َ ﻟﻢ
َ َ
ْ َ ﻟﻦﺌ
َ ﺑﺄن
َ َ اﷲ
(١٦) ﺧﺎﻃﺌﺔ
ِ ِ ِ ﻳﻨﺘﻪ ﻟﻨﺴﻔﻊ
ٍ ِ ﺎﻛذﺑﺔ
ٍ ِ ٍ ِ (١٥) ﺑﺎﺠﺎﺻﻴﺔ
ِ
ِ ( ﺎﻠﻛ١٤) ﻳﺮى
ِ ﻓﻌﻠﻢ
َ
َ
ََ َ ُ َْ َ
ُ ْ َْ َ
ْ َْ َ ْ ُ ْ َ ُْ ُ
َ َ ﻓﻠﻴﺪع
ﻻ
ﺎﻠﻛ
(١٩) واﻗﺮﺘب
واﺳﺠﺪ
ﺗﻄﻌﻪ
(
١٨
)
اﻟﺰﺑﺎﻏﻴﺔ
ﺳﻨﺪع
(
١٧
)
ﻧﺎدﻳﻪ
ِ
ِ
ِ
ِ

In the name of Allah, the Most Gracious, the Ever Merciful.
Read in the name of your Lord Who created – created man from a clot
of congealed blood. Read and your Lord is the most Bounteous Who
taught by the pen. He taught man what he knew not. (1-5)
Certainly not! Indeed, man is being rebellious considering himself to
be self-sufficient. Indeed, to His Lord is the return. (7-8)
Just look at him who forbids a servant when he prays. Just consider if
this person is rightly guided or urges others to virtue … ! Just see if this
person denied and turned away ... ! Does he not know that Allah is
observing? (9-14)
Certainly not! If he does not desist, We shall drag him by the forelock,
a lying, sinful forelock. Then let him call his faction. We shall summon
Our guards. (15-18)
Certainly not! Do not obey him and bow down in prostration and draw
near. (19)
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Explanation
1

َ ِّ َ ْ ْ َ ْ
َ َ َ رﺑﻚ ا ي
(١) ﺧﻠﻖ
ﺑﺎﺳﻢ
ِ
ِ ِ اﻗﺮأ
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ْ ْ

َ (read) is not merely used to convey what a teacher would
The word اﻗﺮأ
say to a student in order to ask him to read. It is also used to ask others
ُ
َ َ ُ ْ to
read the way it is in ( إﻗﺮأ ﺒﻟ اﺠﺎسread it out to people and أﺗﻞ ﺒﻟ اﺠﺎس
(recite it out to people). This usage is found at many places in the
Qur’ān. For example, while addressing the disbelievers who would cause
a hindrance at the Qur’ān being read out to them, it is said:

َ ُ َ ُْ ْ ُ َ َ ْ ُ ََ َُ ْ ُ َ ْ َ ُ ْ ُْ َ ُ َ َ
(٢٠٤:٧) ﺗﺮﻤﺣﻮن
وأﻧﺼﺘﻮا ﻟﻌﻠﻜﻢ
ﻓﺎﺳﺘﻤﻌﻮا
ﻗﺮىء اﻟﻘﺮآن
ِ
ِ
ِ و ِذا

And when the Qur’ān is recited out, listen to it in silence so that you
may be shown mercy. (7:204)
At another place, the words are:

ََْ َ ََْ َْ َ َ َ ُْ َ ََْ َ َ
َ ُ ُْ َ َ
ُ
ْ
َ
َ
ً
ً
َ
(٤٥:١٧) ﺑﺎﻵﺧﺮة ِﺣﺠﺎﺑﺎ ﻣﺴﺘﻮرا
ِ و ِذا ﻗﺮأت اﻟﻘﺮآن ﺟﻌﻠﻨﺎ ﺑﻴﻨﻚ وﺑﻦﻴ ا ِ ﻳﻦ ﻻ
ِ ِ ِ ﻳﺆﻣﻨﻮن

And when you recite out the Qur’ān, We place between you and those
who deny the life to come a hidden barrier. (17:45)

The indication to َthis usage is present within the verses.
َ ِّ َ ْ
َ َ رﺑﻚ ا ي
The expression ﺧﻠﻖ
ﺑﺎﺳﻢ
ِ
ِ ِ directs the Prophet (sws) to read out
the Qur’ān in the name of his Lord Who is the creator of all the world.
This is a very important warning. The Prophet (sws) should present this
Qur’ān as a directive from God which must necessarily be followed so
that they know that what is being recited out to them is directly from
God. These are not the words of some preacher nor of any other person.
It is also not a request which can be turned down. It is in fact the word of
the God Who has the right to give orders to His creation and it is the
obligation of the people to obey it without the slightest of hesitation.
They should not dare evade it or make fun of it or oppose it while
considering it to be something trivial.
It should be kept in consideration that the Qur’ān is the word of God. No
other Book before it has the honour to be entirely composed of the words
revealed by God. For this reason, the Prophet (sws) has been directed to
present it in the name of His Lord so that people are able to gauge its real
exaltedness and they should not let themselves become a target of God’s
wrath by opposing it. It has been mentioned in the predictions recorded in
previous divine scriptures about the advent of Muhammad (sws) that
1. Read in the name of your Lord Who created.
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whatever he will say, he will say in the name of God and the Almighty
will take revenge from those people who will reject what is said to them in
His name.2 It is as if these words not only convey the exaltedness of the
Qur’ān, they also warn the Quraysh that if they want to oppose it they
must deeply contemplate the fate of this attitude of theirs.
Sūrah ‘Alaq
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ََ ْ َ َ ْ ََ َ
(٢) ﻋﻠﻖ
ِ ﺧﻠﻖ
ٍ اﻹﻧﺴﺎن ِﻣﻦ

This is an expression of the specific after the general. The first verse
mentions the creation of all the world and this verse emphatically
mentions the creation
of man.
ََ
The word  ﻋﻠﻖmeans a clot of congealed blood. At many places in the
Qur’ān, a reminder is sounded about the early stages of a child’s
development in the womb. Thus among others, Sūrahs Hajj, Mu’minūn,
Sajdah, Qiyāmah and Dahr mention these stages. At all these places, we
have already explained the important words of the respective verses and
also the special aspect which is intended through this reminder. In
general, attention is meant to be focused on three issues:
Firstly, if the extent of power and wisdom of God is such that it
fashions out a living being having such faculties as sight, hearing and
intellect, how can it be difficult for Him to re-create such a living being?
Secondly, the powers and wisdom of God which are evident in man
shows that he has not been created without a purpose: there shall come a
day of accountability wherein he shall be rewarded or punished for his
deeds.
Thirdly, it is not befitting for man who has been created from such a
trivial and inconsequential stuff to show conceit and pride by indulging
in self-glorification and self-veneration.
At some places in the Qur’ān, man is reminded of all these three issues
and at some places just one or two of them are meant to be reminded of.
It is evident from the context and nature of the discourse that here the
first two issues are meant to be reminded of. The objective is that the
Prophet (sws) should present the Book of God specifically in His name
and should remind them that the God Who has created man from a clot
2. Reference is to the following words of the Old Testament:
I will raise up for them a prophet like you from among their brothers; I will
put My words in his mouth, and he will tell them everything I command
him. If anyone does not listen to My words that the prophet speaks in My
name, I myself will call him to account. (Deuteronomy, 18:18)
3. Created man from a clot of congealed blood.
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of congealed blood is fully capable of re-creating him and then calling
him to account.

Sūrah ‘Alaq

4

َ َْ َ َ
َ ُّ َ َ ْ َ ْ
ُ َ ْ َ ْ ورﺑﻚ
(٤) ﻋﻠﻢ ِﺑﺎﻟﻘﻠﻢ
( ا ِ ي٣) اﻷﻛﺮم
اﻗﺮأ
ْ ْ

َ mentioned in this verse is a permutative ( )ﺑﺪلof the one
The word اﻗﺮأ
mentioned in the first and emphasizes the directive mentioned there.
However, in this verse there also exists an expression of divine favour:
the Quraysh should value the great blessing of the Almighty whereby He
guided them through the pen. One should know that before the revelation
of the Qur’ān, whatever teachings of the Prophets Abraham (sws) and
Ishmael survived with the Ishmaelites were in the form of oral traditions.
With the passage of time alterations had crept in them. As far as the
teachings of other prophets of God are concerned, they too were given in
oral form. Though Moses (sws) was given the Ten Commandments in
written form, however the Torah we have today is only a written record
of tradition: it is impossible to distinguish what section of it is in the
words of God and what is in the words of unknown narrators. However,
for the Qur’ān the Almighty made elaborate arrangements that all of it be
composed of His words; moreover, it was not left to mere oral tradition:
it was preserved in writing in the very words of God. As has already
been explained in the tafsīr of Sūrah Qalam and Sūrah Qiyāmah, this
task was accomplished under the scrutiny of God Almighty so that
everything is preserved word for word.
َ َ
particular aspect of preservation is mentioned by the words ﻋﻠﻢ
َ This
َْ
 ِﺑﺎﻟﻘﻠﻢ. There is no doubt that this was a great favour for the Arabs. In the
first place, as indicated earlier, this form of preservation of divine
revelation had not been adopted previously and secondly, since the Arabs
were unlettered they were not fully aware of the use of the pen but because
of the Qur’ān they preserved through it this treasure of divine revelation
which was not merely an asset for them: it was meant for all mankind.
5

َ َ ْ َ َ
ْ َ ْ َ ﻟﻢ
ْ َ اﻹﻧﺴﺎن َﻣﺎ
(٥) ﻓﻌﻠﻢ
ِ ﻋﻠﻢ

Mentioned in this verse is another aspect of the divine favour alluded
to in the previous verse: the unlettered Arabs were not only bestowed
with divine guidance in written form, they were further blessed
with
َ َ ْ
teachings they were not aware of. Though a general word اﻹﻧﺴﺎن
(man)
is
ِ
used in this verse; however, since the first addressees of the Qur’ān were
4. Read and your Lord is the most Bounteous Who taught by the pen.
5. He taught man what he knew not.
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the unlettered Arabs, therefore, this word is primarily spoken for them. It
was the special favour of the Almighty that He led them out of the
darkness of ignorance by revealing to them this complete guidance. It is
now their obligation to value and honour it. In Sūrah Jumu‘ah, this
aspect is discussed in the following words:

Sūrah ‘Alaq

ُ ْ َ ْ ُ ْ ِّ ً ُ َ َ ِّ ِّ ُ ْ
َ ََ
َ َ ْ وﻳﻌﻠﻤﻬﻢ
ُ ُ ِّ َ ُ َ ﻴﻬﻢ
ْ ِّ وﻳﺰ
ْ ْ َ َ ﻓﺘﻠﻮ
َ ﻋﻠﻴﻬﻢ
َُ
َ ُ َ آﻳﺎﺗﻪ
اﻟﻜﺘﺎب
ﻧﻌﺚ ِﻲﻓ اﻷﻣﻴﻦﻴ رﺳﻮﻻ ﻣﻨﻬﻢ
ﻫﻮ ا ِ ي
ِ ُ
ِ
ِ
ِ
ِ
ُ َ َ ََ ْ ْ َ
ُّ َ َ َ ُ ْ َ
ﻟﻲﻔ
ﻗﺒﻞ
ﻣﻦ
ﺎﻛﻧﻮا
واﺤﻟﻜﻤﺔ و ِن
(٢:٦٢) ﻣﺒﻦﻴ
ِ
ِ
ٍ
ٍ ِ ﺿﻼل
ِ

It is He that has sent forth among the unlettered a prophet from among
themselves. He recites to them His revelations and purifies them, and
instructs them in the Book and in wisdom, though before this they had
been in manifest error. (62:2)

With slight difference in style, this aspect is also discussed in verses
151 and 198 of Sūrah Baqarah and verse164 of Sūrah ‘A%li ‘Imrān and we
have already fully explained it.
Just as this verse bestows a favour on the Quraysh, it also warns them: if
they do not value and respect this greatest favour of God, they should then
contemplate what fate they will meet for their ingratitude and arrogance.
6

َ
َْْ ُ َ َْ
َ َ َ َ ْ
َ
(٧) ( أن رآه اﺳﺘﻐﻰﻨ٦) اﻹﻧﺴﺎن َ ْﻄﻰﻐ
ِ ﺎﻠﻛ ِإن

This verse depicts the behaviour of the Arabs which they adopted with
this guidance of God: instead of duly honouring it, they are rejecting it
out of sheer arrogance; the reason for this is that their wealth and
resources have made them indifferent to God.
َ
This verse begins with the emphatic negative particle ( ﺎﻠﻛcertainly
not). It is meant to negate the excuses the Quraysh would make in
rejecting the Qur’ān and the Prophet (sws). These excuses fabricated by
them are meant to cover up the reality. The real reason of their rejection
was considering themselves self-sufficient from God and their love for
this world. However, they would pretend as if they had certain objections
for which they were not receiving satisfactory answers.
7

َ ِّ َ َ
َ ْ ُّ رﺑﻚ
(٨) اﻟﺮﺟﻰﻌ
ِإن ِإﻰﻟ
ْ

ُْ

َ  ُرis a verbal noun similar to  ﺑﺮﺸىand means “to return”.
The word ﺟﻰﻌ

6. Certainly not! Indeed man is being rebellious considering himself to be selfsufficient.
7. Indeed, to His Lord is the return.
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The implication is that the Prophet (sws) should let them do what they
are doing. Finally, they will have to return to their Lord to whom they
have become indifferent and fearless. At that time, they will come to
know the fate of their arrogance. If they think that their alleged deities
will be their saviours and Lords, then they will come to know how
baseless their view is. On that Day, only God will reign supreme and no
one else will be able to save a person from His grasp.

Sūrah ‘Alaq

8

َ ًَْ
ََْ
َ ََْ َ
(١٠) ( ﻗﺒﺪا ِإذا َﺻﻰﻠ٩)أرأﻳﺖ ا ِ ي ﻓﻨﻰﻬ

Mentioned in this verse is an example of their rebellious attitude
referred to earlier. The heard-hearts among the Quraysh are alluded to
here who would stop the Prophet (sws) and other Muslims from praying.
The foremost obligation of a person towards his Lord is serving and
worshipping Him and the foremost manifestation of worship is the
prayer. Thus a person in praying is discharging his foremost obligation
towards his Lord and is worthy of being shown respect for this deed. He
should be regarded as someone worth following in this matter. If
someone is audacious enough to stop him in this regard, then this would
mean that he is stopping someone from discharging his foremost
obligation towards God.
َ َْ َ
We have explained at various places in this tafsīr that the style  أ َرأﻳﺖis
used to direct the attention of people to something very inappropriate or
to criticize someone. Expressions such as “just look at him”, “have you
seen him” and “take a look at what he is doing” are its equivalents in the
English language.
It is not necessary that a specific person be considered to be implied by
the word ا ِ ي. It can be used to portray people who indulge in such
unworthy activity. We have already explained this style in this tafsīr. It
was not Abū Jahl only who would stop the Prophet (sws) from praying;
there were other ruffians besides him too who would do so and these
ruffians would not stop the Prophet (sws) only from praying; they would
stop other servants of God also from praying.
9

َ ُْ ََ َ َ ْ َ ََْ َ
ْ َ (١١)اﻟﻬﺪى
َ ْ أﻣﺮ
َ َ َ أو
أرأﻳﺖ ِإن ﺎﻛن ﺒﻟ
(١٢) ﺑﺎﺤﻛﻘﻮى
ِ

The implication is that before taking this foolish step, the person should
have thought that in his frenzy against Islam, he should not have become
so overcome as to not even contemplate the fate that he will meet. Is not
there a chance that this servant of God is on the right path and with his
8. Just see him who forbids a servant when he prays.
9. Just consider if this person is rightly guided or urges [others] to virtue … !
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words and deeds calls others to piety and virtue? Will disregarding this
possibility, this person would then be merely inviting the wrath of God. In
other words, on what basis does he regard this frenzied step of his to be
correct – a step which can only be taken by Satan.

Sūrah ‘Alaq

10

ْ َ ََْ َ
َ َ إن
َ َ َ ﻛﺬب
(١٣) وﺗﻮ
ِ أرأﻳﺖ

This is a reference to the second possibility we have referred to above:
what if this person was the one who denied and who turned away, then
…! The implication is that in this case it would be he who would be
responsible for opening the door to Hell. Here, an ellipsis of the overall
apodosis has occurred to point to the fact that its severity is beyond
words – a common style of classical Arabic. An example of such an
ellipsis can also be seen in Sūrah Yūnus.
The fate of the people who reject the Prophet (sws) and turn away from
his call is mentioned thus in Sūrah Layl:

َ َْْ
َ َ ْ َ
َ َ اﻷﺷﻰﻘ ا ي
َ َ َ ﻛﺬب
(١٦-١٥ :٩٢) وﺗﻮ
ﻻ َﻳﺼﻼﻫﺎ ِإﻻ
ِ

Only those wretched creatures shall enter Hell who denied and turned
away. (92:15-16)
11

َ ْ َ ْ َ ََْ
َ ﺑﺄن
َ َ اﷲ
(١٤) ﻳﺮى
ِ أﻟﻢ ﻓﻌﻠﻢ

The implication of this verse is that does such a person not realize that
the Almighty is watching all his unrestrained behaviour. Now if He is
and surely He is, then He will definitely take its revenge. He is just,
merciful, powerful and has a great sense of honour. If His servants are
stopped from worshipping Him, how can he tolerate this as a bystander.
12

ْ َ َ
َ
َ َ ْ َ َ َ ْ َ ﻟﻢ
ْ َ ﻟﻦﺌ
(١٥) ﺑﺎﺠﺎﺻﻴﺔ
ِ ِ ِ ﻳﻨﺘﻪ ﻟﻨﺴﻔﻊ
ِ
ِ ﺎﻠﻛ

This verse sounds a severe warning to such arrogant people. The word

ْ َ
َ َ ﻧrefers to the forehead and the hair scattered over it. The word ٌﺳﻔﻊ
ﺎﺻﻴﺔ
ِ

means to drag something by grabbing it in the fist. In Sūrah
Rahmān, the
ُ َ َُْ
ََْ َ
َ
fate of such people is mentioned thus: (٤١ :٥٥) ﺑﺎﺠﻮا ِ و اﻷﻗﺪام
ِ ﻓﻴﺆﺧﺬ
(Then they shall be grasped by their forelocks and legs and thrown in
Hell. (55:41).

10. Just see if this person denied and turned away ... !
11. Does he not know that Allah is observing [him]?
12. Certainly not! If he does not desist, We shall drag him by the forelock.
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َ َ َ َ ﻧﺎﺻﻴﺔ
َ َ
13
(١٦) ﺧﺎﻃﺌﺔ
ٍ ِ ﺎﻛذﺑﺔ
ٍ ِ ٍ ِ
َ َ is a permutative ( )ﺑﺪلof the اﺠﺎﺻﻴﺔ
َ
of the previous
The word ﻧﺎﺻﻴﺔ
ِ
ِ

verse. Though the former is not defined by the article alif lām and the
latter is, yet such a grammatical interpretation is possible because the
َ َ of this verse is defined by an adjective and such a noun can
ﻧﺎﺻﻴﺔ
ِ
technically be regarded as a permutative ( )ﺑﺪلof a noun defined by the
article alif lām.
The anger and rage which seems to be exuding from every word of this
verse is worth noting. The forelocks of such ruffians are mentioned in
very harsh words. The face and forehead is the most honourable part of
body and for this reason, at times, signifies the whole personality of a
person as is the case here. Also the greatest honour for a forehead is the
mark of prostration that becomes stamped on it. If a person is so callous
that not only he himself does not prostrate before God, but also stops
others from prostrating before Him, then such a wretched person is
worthy of being grabbed by the forelock and thrown in Hell.
14

ُ َْ َ
ُ ْ َْ َ
َ َ ﺳﻨﺪع ا
َ َ ﻓﻠﻴﺪع
(١٨) ﻟﺰﺑﺎﻏﻴﺔ
(١٧) ﻧﺎدﻳﻪ
ِ
ِ

This is a challenge thrown to these arrogant people. If they are
bigheaded about their power, then they should call all their allies and the
Almighty will call His guards and see how much power they have. The
first practical test of this challenge in the later period was in the battlefield
of Badr and the world witnessed that the whole power and collectivity of
the Quraysh was humiliated at the hands of the Almighty’s guards.
َ ِ َ is “a gathering”, “a society”. Here,
The real meaning of the word ﻧﺎدي
in this verse, it refers to individuals who are associated together in some
communal relationship. Keeping in view the context, it can be translated
as “group” and “party”.
َ َ َ is the plural of زﺑﻨﻴﺔ
َ ْ
The word زﺑﺎﻏﻴﺔ
ٌ ِ َ and its real meaning is “defender”;
ِ
however, it is also used for policemen and law enforcing personnel. It
has been translated as “guards” keeping in view the context. In other
words, this is a divine task force of angels which is sent for special
missions which are temporary in nature.
15

ْ َْ َ ْ ُ ْ َ ُْ ُ َ َ
ﺗﻄﻌﻪ واﺳﺠﺪ
(١٩) واﻗﺮﺘب
ِ ﺎﻠﻛ ﻻ
ِ

These words sound assurance to the Prophet (sws): if someone is
13. A lying, sinful forelock.
14. Then let him call his faction. We shall summon Our guards.
15. Certainly not! Do not obey him and bow down in prostration and draw near.
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stopping him from prostrating before God, just ignore him and draw
nearer the Almighty by prostrating before Him. It should be kept in mind
that at many places the Qur’ān has regarded the prayer as the key to
perseverance and resolve and to earning His help. The most grand
component of the prayer is prostration. This is an allusion to the fact that
who would dare stop the Prophet (sws) from something which is the
objective of his life and the sole means of his relationship with God. If
any one does dare to do such a thing, he should seek refuge with the
Almighty. The only way to do this is to prostrate before Him.

Sūrah ‘Alaq

Period of Revelation of the Sūrah

This brings us to the end of the explanation of this sūrah. Let us now
deliberate on its period of revelation by analyzing its contents. The most
helpful thing in determining the period of revelation of a sūrah is to
deliberate on its tone, address and style of address. For this very reason, I
have raised this question at the end of the explanation instead of
discussing it in the introductory part of the sūrah. Readers can form an
opinion for themselves on this issue about which our exegetes have
different opinions.
The most famous opinion on the period of revelation of this sūrah is
that it is the first revealed sūrah of the Qur’ān. Some people regard the
whole sūrah as the first revelation of the Qur’ān, but the majority regards
its first five verses to be the first revelation of the Qur’ān. This latter
opinion is based on a narrative in Bukhārī and Muslim.
The second opinion is that of Zamakhsharī. He has recorded in his
tafsīr: ( وأﻛﺮﺜ اﻤﻟﻔﺮﺴﻳﻦ ﺒﻟ أن اﻟﻔﺎﺤﺗﺔ أول ﻣﺎ ﻧﺰل ﺛﻢ ﺳﻮرة اﻟﻘﻠﻢAnd most exegetes
are of the view that Sūrah Fātihah was revealed the foremost and then
Sūrah Qalam).16 Some exegetes have differed with this opinion and some
have accepted it.
A third opinion on this issue is that Sūrah Muddaththir was revealed
the foremost. The proponents of this view most probably regard its initial
verses only as the first revelation because the tone of the rest of the sūrah
and its style of address is so stern and severe like Sūrah ‘Alaq that it is
very difficult to regard the whole sūrah as the first revelation.
In my opinion, Sūrah ‘Alaq is a harmonious whole and a single wellknit unit. The tone of its first five verses is no different from that of the
rest of the sūrah. Such is the severity in its style of address that one fails
to understand that why should such a sūrah be regarded as the first
revelation. Moreover, there is no indication within the sūrah to regard it
16. Zamakhsharī, Al-Kashshāf, vol. 4 ((Beirut Dār ihyā’ al-Turāth al-‘Arabī,
n.d.), 784.
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to have been revealed in two episodes. God knows best. This is my
opinion and gratitude be to Him.

Sūrah ‘Alaq

Lahore,
4th March, 1980 AD
16th Rabī al-Thānī, 1400 AH
______________

Sūrah Qadr
Central Theme

In the preceding sūrah, it is pointed out that the revelation of the
Qur’ān was a great blessing and favour of the Almighty.1 The fact that it
was safeguarded in written form to provide mankind with Divine
Guidance is also referred to. Now, this sūrah deals with the topic of the
revelation of the Qur’ān itself. A special reference is made to the night in
which the Qur’ān was revealed together with a mention of its greatness
and importance in relation to other nights. Although these matters pertain
to the unknown, and a complete understanding of their nature is not
possible, yet any disclosed portion is always beneficial to the seekers of
truth.
The purpose of this delineation is to inform the people addressed that
whatever attitude they adopt about this Book, they must first seriously
contemplate on a few realities:
Firstly, this Book is not the result of some human whim; it is part of a
Divine Scheme, and has been revealed under the direct surveillance of
the Almighty Himself.
Secondly, this event is not temporary or transient in nature. Everyone
should be aware that it has taken place in a night in which important
decisions are made and executed. This night is superior to a thousand
nights. Matters of paramount importance are settled and decided during
it. Those who deprive themselves of its blessings cannot gain them in
any other way.
Thirdly, the Book is totally free from any sort of evil interference from
Satan as the night in which it was revealed has been specially protected
from his intrusions and interventions.

1. Recite [O Prophet!] Your Lord is the most Bounteous. He, who by the pen
taught man what he did not know. [96:3-5]
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Text and Translation

ﺳﻮرة اﻟﻘﺪر
َْ ْ ٌ ْ َ ْ َ ْ ُ َ ْ َ
ْ َْ ََُْ َ َ َ َْ َ َ
ْ َْ ََْ ُ َْ َ َ
أﻟﻒ
ﻣﻦ
ﺧﺮﻴ
اﻟﻘﺪر
ﻠﺔ
(
٢
)
اﻟﻘﺪر
ﻠﺔ
ﻣﺎ
أدراك
وﻣﺎ
(
١
)
اﻟﻘﺪر
ﻠﺔ
ِ
ِ ِإﻧﺎ أﻧﺰﺠﺎه ِﻲﻓ
ِ
ِ
ِ
ِ
َ
َ َْ ُ ََ
ْ َ
ْ ِّ ُ ْ ْ ِّ َ ْ َ ُ ُّ َ ُ َ
ٌ َ َ (٤) أﻣﺮ
َ ِ ﺳﻼم
ﻲﻫ َﺣ
( ﻳﺰﻨل٣) ﻬﺮ
ِ
ِ ِ ِ اﻟﻤﻼﺋﻜﺔ واﻟﺮوح ِﻓﻴﻬﺎ
ِ ﺑﺈذن
ٍ ﺷ
ٍ رﺑﻬﻢ ِﻣﻦ ﻞﻛ
ْ َْ َ ْ َ
(٥)اﻟﻔﺠﺮ
ﻣﻄﻠﻊ
ِ
ِ

Indeed, We sent it down in the Night of Destiny. And what do you
imagine what the Night of Destiny is? Better is the Night of Destiny than
a thousand months. The angels and the Spirit descend therein about all
matters, by the permission of their Lord.
It is peace in its entirety. It remains until the appearance of dawn.

ْ َْ ََْ ُ َْ َ َ
(١) ﻠﺔ اﻟﻘﺪِر
ِ ِإﻧﺎ أﻧﺰﺠﺎه ِﻲﻓ

Explanation
2

In the previous sūrah, God’s great blessing of providing guidance to His
creation by revealing the Qur’ān is mentioned. Now in this sūrah without
any prior introduction, it is stated that the Almighty had revealed it in the
Night of Destiny.
Though at first it seems that the accusative pronoun in
ُ َ ْ َ َ does not have an antecedent, the placement of this sūrah
the word أﻧﺰﺠﺎه
after the previous one clearly indicates the antecedent. In fact, a little
deliberation shows that this strongly supports the argument that every
preceding sūrah has a deep coherent relationship, intrinsic as well as
extrinsic, with the succeeding one.
The stress in the word ( ِإﻧﺎIndeed We) has a very special purpose. It is
meant to dispel the doubt that the Qur’ān is the result of a human
endeavour. It emphasizes that the Qur’ān is totally free from the evil
inspiration and influences of Satan, as its opponents had contended. On
the contrary, It has been solely revealed by the
Almighty Himself to
ْ َْ ََْ
provide guidance and direction to mankind. اﻟﻘﺪر
ﻠﺔ
ِ means the night in
ِ
which matters are decided and their enforcement entrusted to the angles.
It is the same night referred to in the following verses of Sūrah Dukhān:

ُ
ُّ ُ ُ َ ْ ُ َ َ
َ ْ َ ﻞﻛ
ُ ﻣﺒﺎر َ ﺔ إﻧﺎ ُﻛﻨﺎ
َ َ ُّ أﻧﺰﺠﺎه ﻲﻓ َ ْ َﻠﺔ
ُ َ ْ َ َ إﻧﺎ
ﻓﻔﺮق
ﻓﻴﻬﺎ
ﻣﻨﺬرﻳﻦ
ﺣﻜﻴﻢ ِإﻧﺎ ﻛﻨﺎ
ٍ
ٍ
ِ
ِ
ٍ ِ أﻣﺮ
ِ
ِ
ِ
ِ
ٍ
َ ُْ
(٥-٣ :٤٤) ﻣﺮﺳﻠﻦﻴ
ِ ِ

We have revealed this (Qur’ān) in a blessed night. Verily, by its
2. Indeed, We sent it down in the Night of Destiny.
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means, We are going to warn mankind. During this night all decrees
of wisdom are assigned [to the angels], by Our special command.
Indeed, We were to send a Prophet. (44:3-5)

Sūrah Qadr

If we reflect upon these verses, two of their implications become very
clear:
Firstly, the Almighty has fixed a glorious night to specially hand over
His decrees to the angels which are to be enforced by them in this world.
Secondly, the commissioning of the Prophet Muhammad (sws), his
indhar3 to the Quraysh and the revelation of the Qur’ān are among the
Divine Decrees entrusted to the angels during this night, which is a clear
proof of the extraordinary significance of these events. They are a part of
an important plan devised by the Almighty which must reach
completion.
The verse does not mean that the whole of the Qur’ān was revealed in
a single night. All that it necessitates is that after a decision was made
and the matter handed over to Gabriel, its first revelation took place
during the night. Subsequently, the Qur’ān was revealed in sections over
a period of twenty three years, which in no way contradicts the actual
meaning of the verse.
4

ْ َْ ََُْ َ َ َ َْ َ َ
(٢) اﻟﻘﺪر
وﻣﺎ أدراك ﻣﺎ ﻠﺔ
ِ

The verse tells us that the greatness and splendour of the Night of
Destiny is beyond the realms of imagination. The reason behind its
majesty and grandeur is that important decisions about this world are
made in it. When the days on which the petty administrations of this world
chalk out their countries’ future year projects have great importance, then
how can the significance of the Night in which Divine Directives are
issued forth to decide the fate of the whole universe be estimated.
These decisions are both positive and negative in their nature: At one
place destruction might take place while at another something might be
created. At some other place the pangs of punishment might be at work,
while an adjacent place might witness God’s blessings. But since these
diverse manifestations emanate from the Almighty Whose justice,
wisdom and mercy are beyond question and Whose schemes are based
upon the collective good of man, all decisions are beneficial to man in
their overall capacity and augur well for the future. This is precisely the
reason why this night has been termed as the Night of Blessing in Sūrah
3. To warn people of their fate in this as well as the next world.
4. And what do you imagine what the Night of Destiny is?
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Dukhān as quoted earlier, and why it has been called better than a
thousand months. These attributes and characteristics of the night, as
have been pointed out before, indicate to the adversaries of the Qur’ān
that they are thoroughly mistaken if they consider a Book revealed in an
exalted night to be a product of fantasy or sorcery. They have failed to
distinguish a nugget from a pebble. There is no possibility that an evil
inspiration can penetrate during this majestic night, as in this night the
priceless pearls of revelation are showered by the Creator of the
Heavens.

Sūrah Qadr

5

ْ َ َْ ْ ٌْ َ ْ َْ ََُْ
(٣) ﺷﻬﺮ
ﻠﺔ
ِ اﻟﻘﺪر ﺧﺮﻴ ِﻣﻦ
ِ
ٍ أﻟﻒ

This is an expression of the exaltedness of the Night. The relative state
of being “better” is because it is favourable for the achievement of
certain objectives. Just as in this material world there is a certain climate
in a certain part of the year in which the seeds of a particular crop must
be sown if they are to sprout, and any negligence to these factors will not
yield the required produce even in some other prolonged periods of time;
likewise, in the spiritual world also there are special days and times of
the year which are set aside for special acts of worship. If they are
offered during them, only then the required results are obtained, and any
ignorance in this regard cannot be compensated in other periods of time
even if their span is extended. A few examples will make this matter
more clear. To offer the Friday prayers, a certain day has been set aside;
similarly, a particular month has been fixed for fasting; for the offering
of hajj and its rites too, certain days have been appointed by the
Almighty. All these acts of worship have been made conditional to
certain periods of time, during which their offering yields a reward that
cannot be estimated.
The Night of Destiny also is no exception to this rule. A person who
prostrates himself before the Almighty during this night might attain His
nearness to an extent which he may never be able to emulate in a
thousand other nights. The words “thousand nights” can be an expression
of abundance as well as that of a relative significance over other nights,
but there is no big difference between the meanings both imply. The
purpose is to point out that a lot of spiritual wealth is hidden beneath the
veils of this night. Lucky are the ones who strive and reap its bounties.
It is a universally acknowledged fact about this night that the
revelation of the Qur’ān began during it, and that this night occurred
during the month of Ramadān, as mentioned in the following verses of
5. Better is the Night of Destiny than a thousand months.
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َ ُ َ
َ َ ََ ُْ َ
ُ ْ ُْ
Sūrah Baqarah: (١٨٥:٢) ﻓﻴﻪ اﻟﻘﺮآن
ِ ِ أﻧﺰل
ِ ( ﺷﻬﺮ رﻣﻀﺎن ا ِ يIt is the month of

Sūrah Qadr

Ramadān during which the Qur’ān was revealed, (2:185)). As far as the
question about the exact date is concerned, it is difficult to answer it due
to some disparities found in the Ahādīth that deal with this subject. The
only thing which can be said is that it occurred most probably during the
last ten days of the month.
Due to the discrepancies in the Ahādīth which relate to this matter
some people have raised the question whether the night can occur in
months other than Ramadān. Another question raised is that whether this
night comes in every Ramadān, or does it have a different span. A
satisfactory answer to these queries can only be given if the concerned
Ahādīth are critically analysed and examined, which is beyond the scope
of this exegesis. I have indicated these difficulties so that our learned
scholars can deliberate over them. If the Almighty provides this writer
with an opportunity to write his proposed treatise upon Hādīth, these
questions may be tackled therein.
6

َ َْ ُ ََ
ْ َ ِّ ُ ْ ْ ِّ َ ْ َ ُ ُّ َ ُ َ
(٤) أﻣﺮ
ﻞﻛ
ﻣﻦ
رﺑﻬﻢ
ﺑﺈذن
ﻓﻴﻬﺎ
واﻟﺮوح
اﻟﻤﻼﺋﻜﺔ
ﻳﺰﻨل
ِ
ِ
ِ
ِ
ِ
ِِ
ٍ

It has been mentioned before that during this night matters are decided
and assigned to the angles for their enforcement. This verse is an
explanation of this fact. In this night, Archangel Gabriel and other angels
descend upon the earth to carry out the tasks allocated to َ them
by the
ْ ُّ ُ ُ َ ْ ُ َ
ﻞﻛ
ﻓﻔﺮق
ِﻓﻴﻬﺎ
Almighty, as is alsoَ mentioned in the following verses: أﻣﺮ
ٍ
َ
ِّ ً ْ
َ
ْ
(٥-٤ :٤٤) ﻋﻨﺪﻧﺎ
ِ ِ ﺣﻜﻴﻢ أﻣﺮا ﻣﻦ
ٍ ِ (during this Night all decrees of wisdom are
assigned [to the angels] by Our special commandment, (44:4-5)).
ُ ُّ  (the Spirit), as is evident from the context is used for
The word اﻟﺮوح
Gabriel. His name is specially mentioned here because he occupies a
very high rank among the angels.
7

ْ َْ َ ْ َ َ َ ٌ َ َ
ﻣﻄﻠﻊ
ﺳﻼم ِﻲﻫ ﺣ
(٥)اﻟﻔﺠﺮ
ِ
ِ

This verse explains why the Night of Destiny is superior to a thousand
months.
ٌ َ َ
In the opinion of this writer,  ﺳﻼمis the enunciative (khabr) of a
suppressed inchoative
(mubtadā). The complete sentence can be
ٌ َ َ  ( ِﻫIt is peace in its entirely). An Inchoative is
unfolded thus: ﻰ ﺳﻼم
usually suppressed to emphasize the enunciative. Just as in the sentence
6. The angels and the Spirit descend therein about all matters, by the
permission of their Lord.
7. It is peace in its entirety. It remains until the appearance of dawn.
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ٌْ َ ٌْ
ٌْ َ
( ِزﻳﺪ ﻋﺪلZayd is justice) an exaggeration
is implied by the word ﻋﺪل
َ
ٌ َ
(justice), likewise, the word ( ﺳﻼمpeace in entirely) also has a strong
element of hyperbole
in it.
ٌ َ َ
The word  ﺳﻼمsignifies safety and protection from every sort of risk
Sūrah Qadr

and danger in general and from any satanic interference in particular.
Just as during the time of revelation, all passages into the world beyond
space and time are sealed to block the penetrations of Satan and his
army, as is mentioned at various places in the Qur’ān, it looks as if
during this night also these evil creatures are under Divine detention till
the rise of dawn. Hence, they are unable to acquire the secrets of this
night and are unable to cause disruptions in the blessings of this night.
______________

Sūrah Bayyinah
Central Theme and Relationship with Previous Sūrah

This sūrah is the counterpart of Sūrah Qadr, the previous sūrah. The
exaltedness of the Qur’ān is mentioned in it and it is explained that the
reason because of which the People of the Book and the Idolaters of
Makkah had formed an alliance at that time to reject the Qur’ān was not
because they had any real doubt about it; but the fact of the matter was that
it was their conceit and arrogance which led them to this attitude. Outwardly
they would show that if some open sign is shown to them about the veracity
of the Qur’ān, they would profess belief in it; however, this was just a
deception on their part for even the greatest of signs and miracles would not
convince them in this matter. Even if they witness such a sign, they would
make up some excuse to cover up their haughtiness. If the People of the
Book who were at that time supporting the Idolaters and implanting
objections in their heart to deny the Qur’ān take a look at their character in
the light of their own history, it will become evident to them that the type of
miracles they are demanding today were also demanded earlier by their
predecessors from their respective prophets. They were even shown these
miracles and in spite of this they wreaked havoc with the religion of God
and His Book. The real thing which is needed to profess faith is a feeling of
fear for the Almighty. Those who have this fear will believe in this Book.
As far as people whose hearts have hardened are concerned, they will not
believe in it however great a sign be shown to them.
Period of Revelation

Some exegetes regard this sūrah to be revealed in Madīnah. To me, this
opinion is not correct. Perhaps the reason for holding this view is that
besides the Idolaters, this sūrah also mentions the behaviour of the People
of the Book. However, merely such a reference is not enough to regard a
sūrah to be Madīnan. If readers have had a chance to read through the
previous groups of the Qur’ān, they would have observed that in every
group, the last Makkan sūrahs allude to the behaviour of the People of the
Book besides that of the Idolaters and this expression gradually becomes
more and more pronounced. The reason for this is that in Makkah the
matter of a new prophet and a new message was not such that the People
of the Book, specially the Jews could remain indifferent to it. Their
scholars already feared the advent of a new prophet because of the
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predictions found in their scriptures. So, how could they disregard this
new call. However, in the beginning, they did not take any practical part in
opposing this call because observing the intense enmity of the Quraysh
they thought that they would be enough to end this new faith. So when
they saw that this message was spreading in spite of the opposition of the
Quraysh, they started to support them. Initially, the method they adopted
for this was to implant and suggest objections and questions to the
Quraysh which they were told to ask the Prophet (sws) in order to pester
and harass him. Then because of their claim to religious superiority, they
devised certain self-made criteria for a prophet and asked the Quraysh to
judge this new prophet on the basis of these criteria. For example, they
told the Quraysh that they have been directed in their scriptures to not
corroborate any prophethood unless a fire descends from the sky and
consumes an animal sacrifice offered by the new prophet. The Qur’ān has
referred to these pranks of theirs at a number of places. The Jews had
taken to this mischief in the very beginning and hence we find its
reference at various places in the Makkan sūrahs. In this sūrah too, their
alliance with the Quraysh is referred to for this purpose.
Sūrah Bayyinah

Analysis of the Discourse

The sequence of this sūrah’s discourse is as follows:
(Verses 1-3): First, an assurance is sounded to the Prophet (sws) that he
should not think that the mischief-mongers among the Quraysh and the
People of the Book who are opposing him would desist from their ways
at any cost and accept the Qur’ān. They will only believe when an angel
will descend from the skies whilst reading some scripture and they are
able to observe him in this state.
(Verses 4-5): After this, the attitude of the People of the Book is
criticized: these disgraceful people are lending support to the Quraysh
out of their enmity for the Prophet (sws). Such is the extent of their
misfortune that they witnessed great miracles but still they could not
embrace the religion of God. In fact, they remained blind even after
seeing these miracles and could not remain united on the foundations of
religion in which there is no room for any difference of opinion.
(Verses 6-8): In the end, both the Quraysh and the People of the Book
are sternly reprimanded on their pride and vanity: they consider
themselves to be very superior and for this reason are not willing to even
entertain the new call; the fact of the matter is that they are the worst of
God’s creatures; they shall be thrown into Hell. Only those people are of
any status before God who profess faith in Him without seeing Him and
do righteous deeds and not the conceited who would only believe once
they have seen everything from their very eyes.

Sūrah Bayyinah
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Text and Translation

ََْ
اﻟﺮﺣﻴﻢ
ِ َ اﷲ اﻟﺮﻤﺣﺎن
ِ ِۢ
ِ
ُ َ ِّ َ ْ ُ ُ َ ْ َ َ َ ِّ َ ُ َ ْ ُ ْ َ
َْ ْ
َ ْ أﻫﻞ
ْ ُ َ َْ
ََُ َ
ﺣ
ﻣﻨﻔﻜﻦﻴ
ﻦﻴ
واﻟﻤﺮﺸ
اﻟﻜﺘﺎب
(١) ﺗﺄﻳﻴﻬﻢ اﻛﻴﻨﺔ
ِِ
ِ
ِ ِ ِ ﻟﻢ ﻳﻜﻦ ا ِ ﻳﻦ ﻛﻔﺮوا ِﻣﻦ
ٌ َ ِّ َ ٌ ُ ُ َ
َ ََ َ
ُ ُ َ
ًَ َُ ًُ ُ َُْ
ْ ٌ َُ
ﻳﻦ أوﺗﻮا
اﷲ ﻓﺘﻠﻮا ﺻﺤﻔﺎ
ِ ( َو ﻣﺎ ﻳﻔﺮق ا٣) ( ِﻓﻴﻬﺎ ﻛﺘﺐ ﻗﻴﻤﺔ٢) ﻣﻄﻬﺮة
ِ رﺳﻮل ِﻣﻦ
ُ ََ
ُ َ ِّ َ ْ ْ ُ ْ َ َ َ ْ َ ْ
ُْ َ
ُ ُ ْ َ أﻣﺮوا إﻻ
َ َ ْ
َ
َ ِّ ﺨﻣﻠﺼﻦﻴ َ ُ ا
ُ
ﻌﺒﺪوا
( وﻣﺎ٤) اﻛﻴﻨﺔ
ﻧﻌﺪ ﻣﺎ ﺟﺎءﻳﻬﻢ
ﻳﻦ
اﷲ
ِ
ِ
ِ اﻟﻜﺘﺎب ِإﻻ ِﻣﻦ
ِ
ِ ِ
ِ
َُ َ َ
َْ ُ َ ََ َ َ
َ
َْ ْ
َُُْ َ َ
ِّ
َ
ُ
ُ َ َ ُﺣ
وذﻟﻚ ِدﻳﻦ
أﻫﻞ
ِ
ِ وﻳﻘﻴﻤﻮا اﻟﺼﻼة وﻳﺆﺗﻮا اﻟﺰﺎﻛة
ِ َ ﻨﻔﺎء
ِ ( ِإن ا ِ ﻳﻦ ﻛﻔﺮوا ِﻣﻦ٥) اﻟﻘﻴﻤﺔ
َ َُْ َ َ
ْ ُْ َ
َ َ ََ َ
ُ َ ﻳﻦ
َ ْ
َ ْ ﺮﺷ
َ واﻟﻤﺮﺸ
ْ ُ أوﺤﻚ
َ ِ ( إن ا٦) اﻟﺮﺒﻳﺔ
ُّ َ ﻫﻢ
آﻣﻨﻮا
ﻳﻦ
ﺧﺎ
ﺟﻬﻨﻢ
ﻧﺎر
ﻲﻓ
ﻦﻴ
اﻟﻜﺘﺎب
ﻓﻴﻬﺎ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ ِ
ِ
ِ
ِ ِ
ُ
َ
ْ
َ
ُ َ َ
َ ْ
ْ ْ َ ُ َ ْ ِّ َ َ ْ ْ ُ ُ َ َ
َ ُ ْ َ ﻫﻢ
ْ ﺠﺗﺮي
ْ ُ أوﺤﻚ
ﻣﻦ
رﺑﻬﻢ ﺟﻨﺎت
وﻋﻤﻠﻮا
ِ ِ ﻋﺪن
ِ اﻟﺼﺎﺤﻟﺎت
ِ ِ ﺧﺮﻴ
ِ َِ
ِ
ٍ
ِ ( ﺟﺰاؤﻫﻢ ِﻋﻨﺪ٧) اﻟﺮﺒﻳﺔ
َ
َ
ْ
َ َ ُْ َ ُ َ ْ ُْ َ ُ َ َ ًَ َ َ
َ ُ َْ
ُ َ َ ﻟﻤﻦ َﺧ
َ َْ
ْ َ ذﻟﻚ
ِ اﻷﻏﻬﺎر ﺧﺎ ِ ِ ﻳﻦ ِﻓﻴﻬﺎ أﺑﺪا ر
ﺤﺗﺘﻬﺎ
(٨) رﺑﻪ
ِ ِ اﷲ ﻗﻨﻬﻢ َورﺿﻮا ﻗﻨﻪ
ِ
ِ

In the name of Allah, the Most Gracious, the Ever Merciful.
Those among the People of the Book and the Idolaters who have
denied [the Qur’ān] shall not give up their stubbornness until there
comes to them a clear sign – a messenger from Allah reciting purified
pages in which are written clear directives. (1-3)
The fact of the matter is that the People of the Book differed only after
such a clear sign had come to them. They had been directed to worship
God alone, obeying Him exclusively with sincere devotion and to show
diligence in the prayer and to pay zakāh and this is the religion of the
Upright Nation. (4-5)
Indeed, those among the People of the Book and the Idolaters who
disbelieved shall be cast into the fire of Hell to dwell there forever.
These very people are the worst of creatures. (6)
Indeed, those who embraced faith and did righteous deeds, they,
indeed, are the best of creatures. Their reward with Allah is the gardens
of eternity beneath which rivers flow. They will dwell there forever. God
is pleased with them and they with Him. This is the reward of him who
feared his Lord. (7-8)
Explanation
1

(١) ﻨﺔﹸﻴﺒﻢ ﺍﹾﻟ ﻴﻬﺗ ﹾﺄِﺗ ﻰﺣﺘ
 ﲔ
 ﻨ ﹶﻔ ﱢﻜﲔ ﻣ
 ﺸ ِﺮ ِﻛ
 ﺍﹾﻟﻤﺏ ﻭ
ِ ﺎﻫ ِﻞ ﺍﹾﻟ ِﻜﺘ ﻦ ﹶﺃ ﻭﺍ ِﻣﻦ ﹶﻛ ﹶﻔﺮ ﻦ ﺍﱠﻟﺬِﻳ ﻳ ﹸﻜ ﻢ ﹶﻟ

ْ ُ َ ﻟﻢ
ْ َ does not convey the sense of an
Here the expression ﻳﻜﻦ
incomplete verb ()ﻓﻌﻞ ﻧﺎﻗﺺ. It conveys the sense of a complete verb the
1. Those among the People of the Book and the Idolaters who have denied [the
Qur’ān] shall not give up their stubbornness until there comes to them a clear sign.
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ً ْ َ ً ْ َ ُ َ َ َ
way its inflection does in the verse (١٧ :٤) ﺣﻜﻴﻤﺎ
ِ ﻋﻠﻴﻤﺎ
ِ ( و ﺎﻛن اﷲGod is all-

Sūrah Bayyinah

knowing and wise, (4:17)). The translation of the verse had been done
keeping in consideration this aspect.
ُ َ َ is suppressed here because of textual
The object of the verb ﻛﻔﺮوا
indications. The suppressed object is the Qur’ān and the Messenger which
they denied.
The People of the Book and the Idolaters are mentioned here in the
capacity of two groups who spearheaded the opposition shown to the
Prophet (sws) in those times. The Idolaters showed open opposition
while the People of the Book, as we have indicated in the introduction to
the sūrah, were covert in this regard. When the word mushrikūn
(Idolaters) is mentioned in the Qur’ān the way it is here, it stands as a
proper noun for the Idolaters of the Quraysh or the Idolaters of the
Ishmaelites. The Qur’ān is replete with such usage.
ْ here is in its commonly known meaning of connoting
The particle ﻣﻦ
ِ
the sub-set of a whole ( )ﺗﺒﻌﻴﺾbecause in this verse the character of those
groups among the Idolaters and the People of the Book is discussed who
were blindly opposing Islam. In both these religious denominations, all
people were not alike; they also contained some solemn people who
embraced Islam and those who among them who did not embrace Islam
either adopted a balanced attitude towards the new faith or remained
ْ is
impartial. The Qur’ān has lauded such people. Thus the particle ﻣﻦ
ِ
used here to signify this very divide among them: only those among the
People of the Book are referred to here who were not willing to listen to
anything unless they
ْ َ َ the miracles they were demanding.
ْ ُ ُ َ shown
ُ َ ِّ َ were
The expression اﻛﻴﻨﺔ
ﺗﺄﻳﻴﻬﻢ
( ﺣuntil there comes to them a clear sign)
ِ
mentions the condition of these stubborn people without
whose
ٌ َ ِّ
fulfillment they were not ready to give up their obduracy.  َﺑﻴﻨﺔmeans “a
manifest sign”. By such a manifest sign they meant that such a miracle
be shown to them which they would not be able to deny. The Qur’ān has
mentioned this demand of theirs at many places. Here are a few
examples which would illustrate their mentality in this regard.
In Sūrah Nisā’, this demand of the People of the Book is mentioned in
the following words:

َ ِّ َ ُ َ َ ْ ُ ْ َ َ ُ َ ْ َ
َُ َ ْ َ َ َ
ْ ْ َ َ ﻳﺰﻨل
ً َ ﻋﻠﻴﻬﻢ
َ َ ْ َ َ ﺳﺄﻟﻮا ْ ُﻣﻮ
َ ِّ ﻛﺘﺎﺑﺎ
أﻛﺮﺒ ِﻣﻦ
ﻣﻦ اﻟﺴﻤﺎء ﻓﻘﺪ
اﻟﻜﺘﺎب أن
ِ ِ
ِ ِ ﻳﺴﺄﻟﻚ أﻫﻞ
َ َْ ُ ََ َ َ
ًََْ
اﷲ
(١٥٣:٤) ﺟﻬﺮة
ِ
ِ أرﻧﺎ
ِ ذﻟﻚ ﻓﻘﺎﻟﻮا

The People of the Book ask you to bring down directly for them a book
from the heavens; [only then will they believe; their demand is not
strange at all]; of Moses they demanded an even bigger thing. They

380
said to him: “Show us God manifestly [then shall we believe].” (4:153)

Sūrah Bayyinah

Similarly, with regard to the mushrikūn, it is stated in Sūrah Muddaththir:

ْ ُّ ُ ُ ُ ْ َ
ًَ َ ُ ً ُ ُ َ ُْ ْ َ ْ ُْ
(٥٢ :٧٤) ﻣﻨﺮﺸة
اﻣﺮئ ِﻣﻨﻬﻢ أن ﻳﺆﻰﺗ ﺻﺤﻔﺎ
ٍ ِ ﻳﺮﻳﺪ ﻞﻛ
ِ ﺑﻞ

In fact, each one among them wants that he be handed over open
pages. (74:52)

In other words, these people are not willing to believe in the Qur’ān
which has been sent down to just one person through divine revelation:
their demand is that for each of them a separate scripture be revealed.
Only then will they believe that the Almighty has in fact revealed a book
for their guidance.
2

ٌ َ ِّ َ ٌ ُ ُ َ
ًَ َُ ً ُ ُ َُْ
ْ ٌ َُ
(٣) ﻗﻴﻤﺔ
( ِﻓﻴﻬﺎ ﻛﺘﺐ٢) ﻣﻄﻬﺮة
اﷲ ﻓﺘﻠﻮا ﺻﺤﻔﺎ
ِ رﺳﻮل ِﻣﻦ

This is an explanation of al-bayyinah (the sign) referred to in the
previous verse: their demand is that if it is desired that they profess faith,
then an angel should directly descend from the Almighty while reading
purified pages in which explicit and definite
ٌ ُ َ directives are written.
ْ رﺳﻮل
It is evident from the words اﷲ
ﻣﻦ
that they did not want any
ِ
ِ
messenger from among human beings claiming that he received divine
revelations: they wanted some angel directly sent by the Almighty who
would read untouched and pure pages.
َْ َ
ُ ُ ) also connotes “a page”. The
The word ﺻﺤﻴﻔﺔ
(singular of ﺻﺤﻒ
ِ
implication is that they will not believe the angel if he merely informs
them of the messages of the Almighty; They will only believe him when
whatever he brings in the name of God should be in fact written and read
ٌَ َ ُ
out to them. The adjective ﻣﻄﻬﺮة
of pages is meant to indicate that these
pages should be pure and untouched. Except for God and the angels no
one among men and jinn should have touched them.
ٌ َ ِّ َ ٌ ُ ُ َ
Another condition is stated in the next verse:  ِﻓﻴﻬﺎ ﻛﺘﺐ ﻗﻴﻤﺔ: the written
pages should not contain tales and stories from here and there; they should
have clear and unambiguous directives written in them so that they are
able to readily know what
their Lord has allowed and what He has
ُ
ٌ َ
ُ
ٌ
prohibited. The word  ﻛﺘﺐis a plural of  ِﻛﺘﺎب. We have already explained
its connotations and usages earlier.3 It was shown there that this word also
2. – A messenger from Allah reciting purified pages in which are written
clear directives.
3. See: Amīn Ahsan Islāhī, Tadabbur-i Qur’ān, 2nd ed., vol. 1 (Lahore: Faran
Foundation, 1986), 86.
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means directives of the sharī‘ah. Here in this verse, it is used thus.
ٌ َ ِّ َ
The word  ﻗﻴﻤﺔmeans “straight, clear and explicit”. In other words, they
desired explicit directives and did not want that un-related directives be
read out to them. Connoisseurs of the language well understand the
acerbic ridicule inherent in this word uttered by these mischievous
people: their demand was that just as the ten commandments of the
Torah had been written on stone tablets, similarly, clear directives
written on sheets should be brought to them by the angel; only then will
they accept the divinity of the Book of God.
4

ُ َ ِّ َ ْ ْ ُ ْ َ َ َ ْ َ ْ
َ ََ
ُ ُ َ
َ َ ْ أوﺗﻮا
(٤) اﻛﻴﻨﺔ
ﻧﻌﺪ ﻣﺎ ﺟﺎءﻳﻬﻢ
َو َﻣﺎ ﻳﻔﺮق ا ِ ﻳﻦ
ِ اﻟﻜﺘﺎب ِإﻻ ِﻣﻦ
ِ

Since the demand mentioned in the previous verse originated from the
People of the Book which they implanted in the minds of the Quraysh so
that the latter use it against the Qur’ān, the Qur’ān has responded to this
demand while keeping them in consideration. It is said that even if these
people are shown a miracle on their demand, they are not ones who would
believe. Their own history shows that whatever sharī‘ah they were given,
was given in the company of some open miracles. Their Prophet Moses
(sws) showed them every now and then such signs of their God which
were never ever shown to any people: the ten commandments of the Torah
were written on tablets, whilst taking the covenant of sharī‘ah from them
mount Sinai was raised above them and twelve fountains were generated
for them from a mountain; however, even after witnessing all these signs
and miracles the manner in which they fulfilled their covenant with the
sharī‘ah was that they started worshipping a calf fashioned out by Sāmarī.
The first great dissension that arose among them originated from this ugly
incident and it continued to increase with the passage of time. A time
reached when the only thing common among them was difference.

ُ َ
ُْ َ
َ ََ َ َ
َ َ ُ َ ِّ ُ َ َ
ُُْ َ َ
ُ ُ ْ َ أﻣﺮوا إﻻ
ُ ُ َ ﺣﻨﻔﺎء
وذﻟﻚ
ﺨﻣﻠﺼﻦﻴ ا ﻳﻦ
ﻌﺒﺪوا اﷲ
ِ ِ ُ ِ َوﻣﺎ
ِ وﻳﻘﻴﻤﻮا اﻟﺼﻼة َوﻳﺆﺗﻮا اﻟﺰﺎﻛة
ِ َ
ِِ
َ ِّ َ ْ دﻳﻦ
ُ ِ
5
(٥) اﻟﻘﻴﻤﺔ
ِ

This is an example of the dissension mentioned in the previous verse:
there was not a single fundamental tenet of religion to which they
adhered. They had serious differences in every tenet of religion; so much
4. The fact of the matter is that the People of the Book differed only after
such a clear sign had come to them.
5. They had been directed to worship God alone, obeying Him exclusively
with sincere devotion and to show diligence in the prayer and to pay zakāh and
this is the religion of the Upright Nation.
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so, they lost many of these tenets just because of this attitude.
They had also been directed by the Almighty to adhere to monotheism
exclusively obeying Him and fully devoting themselves to Him;
however, they ruined this basic teaching of religion. Right in the
presence of their prophet, they worshipped the calf, deemed ‘Uzayr to be
God’s son and regarded their religious scholars to be partners of God.
They were incriminated with sorcery and magic and went as far as to
worship the idols of other nations on which their prophets lamented in a
very sad and moving way.
Similarly, they were also directed to offer the prayer and pay zakāh. As
is explained in the tafsīr of Sūrah Baqarah, they totally disregarded the
prayer and such was the extent of this disregard that the Torah even
became devoid of its mention. The Torah does mention the ritual of
animal sacrifice; however, the prayer finds no mention in it. Similar was
the case with zakāh. Though it did continue to exist in a formal way, yet
instead of the poor and needy, the religious scholars of the Levites
became its real recipients and if anyone wants to have an idea of the
stinginess of these scholars, one only needs to read how the Gospels and
scriptures of otherْ prophets portray their greediness.
َ ََ
َ ِّ َ دﻳﻦ
ُ ِ ﻚ
The words اﻟﻘﻴﻤﺔ
ِ
ِ ( وذﻟand this is the religion of the upright nation)
are actually
an
answer
to
their demand mentioned earlier by the words
ٌ َ ِّ َ ٌ ُ ُ َ
( ِﻓﻴﻬﺎ ﻛﺘﺐ ﻗﻴﻤﺔin which are written explicit directives). The implication is
that if these people really desired clear and explicit directives of religion,
they had already been given them in the capacity of the upright and very
natural directives of the religion of Abraham (sws). Why did they then
show total disregard to them? Similarly, this Qur’ān is also informing
them of clear and explicit directives; so why are they also getting after it?
The whole implication is that all these questions raised by the People of
the Book originate from their jealousy: they wanted others to be deprived
of the sharī‘ah of God, just
as they had deprived themselves of it.
َ ََ
َ ِّ َ ْ دﻳﻦ
ُ
Inْ the expression: اﻟﻘﻴﻤﺔ
وذﻟﻚ
ِ
ِ an ellipsis of the noun of the adjective
ِ
ِّ َ has occurred which is customary in classical Arabic in the presence
َاﻟﻘﻴﻤﺔ
َ ََ
ُ ِ وذﻟﻚ
of some
indication to such an ellipsis. The implied expression is: دﻳﻦ
ِ
ْ
َ
َ ِّ اﻟﻤﻠﺔ. The objective of this style is to refer to the fact that these are
اﻟﻘﻴﻤﺔ
ِ ِ
the basic directives of religion which were transferred to both branches
of the family of Abraham (sws) as the heritage of its grand progenitor:
Abraham (sws). So what a pity if these very branches try to become
accomplices in opposing these teachings.
It should be kept in mind that the Qur’ān has introduced the nation of
ٌ َ ِّ َ ٌ
Abraham (sws) with the words  ِﻣﻠﺔ ﻗﻴﻤﺔ. We have explained in detail the
meaning of these words in an earlier discussion in this tafsīr. Here I shall
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contend myself in citing just one verse:

َ ِّ َ َ َ
ُْ
ً َ َ َ ْ َ ِّ ً َ ً
َ ْ ُّ ﺮﺻاط
(١٦١:٦) ﺣﻨﻴﻔﺎ
ٍ َ ِ إﻧﻲﻨ ﻫﺪا ِ ر ِإﻰﻟ
ِ ِ ﻣﺴﺘﻘﻴﻢ ِدﻳﻨﺎ ِﻗﻴﻤﺎ ﻣﻠﺔ
ِ إﺑﺮاﻫﻴﻢ
ٍ ِ
ِ ِ ﻗﻞ

Say: “My Lord has guided me to a straight path: the natural religion
the nation of Abraham, with complete devotion.” (6:161)

َ َُْ َ َ
ْ ُْ َ
َْ ْ
َ َ ََ َ
َ ْ أﻫﻞ
َ واﻟﻤﺮﺸ
ْ ُ أوﺤﻚ
ََُ َ
ﻫﻢ
ﻧﺎر
ﻲﻓ
ﻦﻴ
اﻟﻜﺘﺎب
ِ ﺟﻬﻨﻢ ﺧﺎ ِ ِ ﻳﻦ ِﻓﻴﻬﺎ
ِ
ِ
ِ
ِ
ِ
ِ
ِ ِإن ا ِ ﻳﻦ ﻛﻔﺮوا ِﻣﻦ
َ ْ ﺮﺷ
ُّ َ
6
(٦) اﻟﺮﺒﻳﺔ
ِ

This verse mentions the fate of people whether from the People of the
Book or from the Idolaters who were adamant in rejecting the Qur’ān.
Simultaneously, they are condemned for their conceit and pride which
was the reason for this rejection.
In spite of being the recipients of the Book of God, if they too turned
blind like the Idolaters, there is no reason that they be shown any
lenience. It is also emphasized that Hell shall be their eternal abode and
it will not be a temporary place of residence for them. Here, it should be
noted, a specific view of the People of the Book referred to in the Qur’ān
is being criticized. According to this view, they thought that in the first
place fire would not touch them and if it did, it would not be for more
than a few days.
َ َُْ
َ ْ ﺮﺷ
ْ ُ أوﺤﻚ
ُّ َ ﻫﻢ
The sentence اﻟﺮﺒﻳﺔ
(these very people are the worst of
ِ
ِ
creatures) strikes at their pride and vanity. The condition to profess faith
in the Qur’ān imposed by the leaders of the People of the Book and the
Idolaters that unless an angel descends from the heavens whilst reading
untouched pages or unless each of them is not handed open scriptures,
they will not accept that Muhammad (sws) was truthful in his claim to
prophethood was because of their pride and vanity. As per this pride,
they were not willing to obey and accept someone as a prophet of God
who was inferior to them in worldly status. It was this pride of theirs
which became a hindrance for them to accept the truth whereas the truth
whether it is small or great is from God before whom it is essential for
everyone to submit whether he is a king or a slave. If a person rejects the
truth then he is from Satan’s progeny and the progeny of Satan are the
worst of creatures and Hell is their only abode.

6. Indeed, those among the People of the Book and the Idolaters who
disbelieved shall be cast into the fire of Hell to dwell there forever. These very
people are the worst of creatures.
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ُ َ َ َُ َ
َ َُْ َ
َ ْ ُ ْ َ ﻫﻢ
ْ ُ أوﺤﻚ
7
(٧) اﻟﺮﺒﻳﺔ
وﻋﻤﻠﻮا
ِ اﻟﺼﺎﺤﻟﺎت
ِ ِ ﺧﺮﻴ
ِ ِ
ِ ِإن ا ِ ﻳﻦ آﻣﻨﻮا
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This is a mention of the servants of God who cleansed themselves from
the stigma of conceit. For this reason, the respect for the truth remained
intact in them. When they heard the call of the Messenger, they did not
make a demand similar to what was demanded by those overcome with
conceit. On the other hand, they professed faith in the Book of God and
did righteous deeds. The Qur’ān has said that such people are the best of
creatures. This is because the real value of a person is not on the basis of
his wealth and resources, family and lineage but on the basis of his
intellectual and moral abilities. People who have these abilities are noble
and of high status in the eyes of God even if they are slaves of Rome and
Abbysinia. On the other hand, those who are devoid of these abilities are
the worst of creatures in the eyes of God even if they are leaders of the
Quraysh and the Hashimites. While reading this verse, one should refresh
in one’s mind the scorns and rebukes of the Quraysh which they would
hurl on the poor among the Muslims when they had newly embraced faith.
After such a humiliating attitude from them, who can imagine how happy
these Muslims would have been after such praise for them from the Lord
of the heavens and the earth.
It should also be kept in consideration that man is the best of God’s
creation as is mentioned in Sūrah Tīn. The Almighty has created him in
the best of moulds with great abilities. If he recognizes his value, he is
the best of God’s creatures: no other creature of God can rival him.
However, if he leads a life while remaining indifferent to his real value
ُ َ ْ َ َ ُﻋﻢ
he becomes the worst
of God’s creatures and a true depiction of رددﻧﺎه
َ
ََ ْ
ْ
(٥ :٩٥) ( أﺳﻔﻞ َﺳﺎﻓِ ِﻠﻦﻴThen We turned him to the lowest when he himself
acted low, (95:5). Then he falls into such disgrace that no other creature
can match him. Just as there is no limit to man’s ascent, there is no limit
to his descent. What a splendid piece of advice is sounded by sages who
have said: “Man! Know thyself.”

ْ َ ْ َ ُ َ ْ ِّ َ َ ْ ْ ُ ُ َ َ
َ ُ ََْْ َ َْ ْ
ً ََ َ َ
ُ َ ِ أﺑﺪا َر
اﷲ
اﻷﻏﻬﺎر ﺧﺎ ِ ِ ﻳﻦ ِﻓﻴﻬﺎ
ﺤﺗﺘﻬﺎ
رﺑﻬﻢ ﺟﻨﺎت
ِ ﺠﺗﺮي ِﻣﻦ
ٍ
ِ ﺟﺰاؤﻫﻢ ِﻋﻨﺪ
ِ ﻋﺪن
َ َ ُْ َ ُ َ ْ ُْ َ
ُ َ َ ﻟﻤﻦ َﺧ
ْ َ ذﻟﻚ
8
(٨)رﺑﻪ
ِ ِ ﻗﻨﻬﻢ َورﺿﻮا ﻗﻨﻪ
ِ

Mentioned in this verse is the reward of those who are the best of

7. Indeed, those who embraced faith and did righteous deeds, they, indeed,
are the best of creatures.
8. Their reward with Allah is the gardens of eternity beneath which rivers
flow. They will dwell there forever. God is pleased with them and they with
Him. This is the reward of him who feared his Lord.
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God’s creatures. Though they will have to go through the trials and tests
destined for them in this world, however they will have such gardens to
live in with their Lord below which rivers flow and they will live in them
eternally.
ْ َ ُ َ
We have explained the words ﻋﺪن
 ﺟﻨﺎتelsewhere in this tafsīr.
ٍ
ُ ْ َ ُ َ َ ﻗﻨﻬﻢ
ْ ُ ْ َ اﷲ
ُ َ ِ  َرrefers to the fact that these people
The sentence ورﺿﻮا ﻗﻨﻪ
would be pleased with their Lord and He would be pleased with them.
God would be pleased with them because they fulfilled their obligation
of serving and worshipping Him to the utmost and in the way He had
told them to do so. They would be pleased with God because He not only
fulfilled His promises, He also blessed them what they could not have
even imagined.
َ ْ َ َ َ
ُ
The last part of the verse ﻟﻤﻦ ﺧ ِ َ َرﺑﻪ
ِ ذﻟﻚ
ِ says that this state will be
achieved by those who feared their Lord even though they could not see
Him. The implication is that the foolish who want to believe only after
witnessing everything from their eyes will continue to wander in
darkness. No one can cure them. In this world, the real trial of a person is
that while using his intellect and wisdom he should profess faith in
realities of which he has been informed of by the Prophets of God. He
should not live with closed eyes and ears nor should he wait to profess
faith once everything is shown to him. Whoever succeeded in this trial
would be worthy of being blessed by the Almighty with His favours. He
who failed in this trial is worse than an animal and is not worthy of
receiving any blessings from the Almighty.
By the grace of God, with these lines we reach the end of this sūrah’s
tafsīr. ( ﻓﺎﺤﻟﻤﺪ ﷲ ﻤﺣﺪا ﻛﺜﺮﻴاprofound gratitude be to God)
Sūrah Bayyinah

Lahore,
14 March, 1980 AD
6 Jamādī al-Awwal, 1400 AH

______________

Sūrah Zilzāl
Structure and Theme

In this Sūrah, the reality that a day will definitely come when every
deed done by man is brought to light is depicted. All his labours will be
exposed and nothing will remain hidden. Whatever good or evil he had
done even where no one could have seen him will be placed in front of
him, and he will be rewarded or punished accordingly. On that day, each
man alone will stand answerable for his own deeds. No other person will
in any way be able to help or support him nor will anyone be present to
intercede for him.
To elucidate this fact, a graphic picture of the tremendous cataclysm
which will take place on that day is drawn. As a result of this
devastation, everything buried in the earth will be cast out. The earth will
then narrate its story at the intimation of the Almighty, enabling its
inhabitants to have a clear idea of all what they had said or done upon its
surface or had hidden beneath it. After this every person will see the
smallest good he had done as well as all his evils, however imperceptible
they may be.
During the time of the Prophet (sws), those who used to deny the Day
of Judgement had basically three misconceptions. Firstly, they had
extreme doubts about the destruction of this world. Secondly, they
reckoned that it was not possible to keep an account of all the deeds of
each and every person. Thirdly, they were of the opinion that even if the
above two were true, there was no need for them to be fearful because
the deities they had associated with God would intercede for them and
would save them from any punishment. They went as far as to believe
that these intercessors would even win for them a high rank and status in
the Hereafter. All these three misconceptions are dealt with in this sūrah,
and their hollowness is categorically pointed out.
Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ ُ َ ْ َ ََ
ُ َْْ َ ُْ َ
ُ َْْ
َ َ َ ْ اﻷرض
َ َ َ ْ َ اﻷرض
َ َ ْ َ َ (١) زﻟﺰاﻟﻬﺎ
(٣) اﻹﻧﺴﺎن َﻣﺎ َﻟﻬﺎ
زﻟﺰﻟﺖ
وﻗﺎل
(
٢
)
أﻋﻘﺎﻟﻬﺎ
وأﺧﺮﺟﺖ
ِ ِ ِإذا
ِ
ِ
ِ
َ
ََ َ ْ َ َ َ َ
َ َ َ ْ ُ ِّ َ ُ َ ْ َ
ﻳﻮﻣﺌﺬ ﺤﺗﺪث
(٥) ( ِﺑﺄن رﺑﻚ أو ﻟﻬﺎ٤) أﺧﺒﺎرﻫﺎ
ٍِ
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َ
َ
ِّ
َ
َ
ْ
َ
َ
َ
ْ
َ
ْ
ْ
ْ
ْ
ً
َ
ْ
ُ
َ
َ
ُ
ُ
َ
َ
َ
ُ
ْ
َْ
َ
َ
ُ
ْ َ ﻳﺼﺪر اﺠﺎس أﺷﺘﺎﺗﺎ
ُ َ ﺧﺮﻴا
ً ذرة
ﻳﻮﻣﺌﺬ
(٧) ﻳﺮه
ٍ ( ﻓﻤﻦ ﻓﻌﻤﻞ ِﻣﺜﻘﺎل٦) ﻟﺮﻴوا أﻗﻤﺎﻟﻬﻢ
ٍِ
َ َْ َْْ َ َ َ
ُ َ َ ﻣﺜﻘﺎل َذرة َﺮﺷا
(٨) ﻳﺮه
ِ وﻣﻦ ﻓﻌﻤﻞ
ٍ

Sūrah Zilzāl

When the earth is shaken the way it ought to be shaken, and the earth
casts forth its burdens and man cries out: What is the matter with her?! On
that Day, she will narrate her story at the intimation of your Lord. (1-5)
On that Day, men will appear alone so that their deeds can be shown to
them. Then whoever has done the smallest bit of good will see it, and
whoever has done the smallest bit of evil will also see it. (6-8)

ُ َْْ َ ُْ َ
َ َ َ ْ اﻷرض
(١) زﻟﺰاﻟﻬﺎ
زﻟﺰﻟﺖ
ِ ِ ِإذا
ِ

Explanation
1

If the various usages of the Arabic language are kept in consideration,
َ
the word ( ِإذاwhen) used in this manner serves as a reminder of what
comes after it. One can unfold this meaning as: “Keep that time in mind”
or “Beware when
َ َ ْ such and such a thing will happen”.
The word  ِزﻟﺰالis grammatically
an absolute object (maf'ūl-i-mutliq)
ْ َ ُْ
ﺖ
زﻟﺰﻟ
.
However,
its annexation (idāfat) to the
which stresses
the
verb
ِ
ُ َْ
word ( أرضearth) by means of a pronoun is adding a special meaning in
the stress which must be borne in mind, otherwise the emphasis in the
verse cannot be properly appreciated. Keeping in mind this technical
delicacy, the correct meaning is: “when the earth shall be shaken the way
it ought to be shaken” or: “when the earth shall be shaken the way it is
destined to be shaken”. In other words, what is really being implied here
is that the extent to which it will be shaken cannot be imagined today.
The actual way in which it will reel, totter and stagger as pre-ordained by
the Almighty is an event beyond imagination. But one thing which is
absolutely certain is that all this is bound to happen. Therefore, it is in
the well being of a person to remain alert about its arrival and not spend
his life remaining unmindful to it.
2

ُ َْْ
َ َ َ ْ َ اﻷرض
َ ْ َ
(٢) أﻋﻘﺎﻟﻬﺎ
وأﺧﺮﺟﺖ
ِ َ َ

The word ٌ ِﺛﻘﹾﻞmeans “weight” or “burden”. Here, its foremost
connotation are the dead who have been buried in the earth and who will
be thrown overboard by it on the Day of Judgement. But, since the word
is also used in the general sense, it can also imply the buried riches and
treasures as well as any traces of the hidden offences committed by
1. When the earth is shaken the way it ought to be shaken
2. And the earth shall cast forth its burdens.
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criminals. I have already َ explained this
under the following verse of
ْ َ
َ َ ْ ََْ
Sūrah Inshiqāq: (٤:٨٤) ( َوأﻟﻘﺖ ﻣﺎ ِﻓﻴﻬﺎ َوﺨﺗﻠﺖit will cast out whatever is inside
and become empty, (84:4)) and will
explain further
the following
َََ
َ ُ َ ْ َ under
ُ ُ ْ ﻧﻌﺮﺜ َﻣﺎ ﻲﻓ
َ ِ ْ ُ إذا
verse of the next sūrah: (٩:١٠٠) اﻟﻘﺒﻮر
ﻓﻌﻠﻢ
أﻓﻼ
(when
the graves
ِ
ِ
ِ
will be spewed out, (100:9)).
Sūrah Zilzāl

3

َ ُ َ ْ َ ََ
(٣) اﻹﻧﺴﺎن َﻣﺎ َﻟﻬﺎ
ِ وﻗﺎل

This is a description of how the terrible situation will effect men's
senses. Struck with consternation they will cry out: What is happening to
the earth, why is its wobbling about not coming to an end and why is it
throwing out everything within it? This tension will also grip the evil
doers when they will observe the record
of their deeds. In the words of
َ َ ْ َ ًَ َ ََ ًَ َ ُ َُ َ َ ْ َ َ
the Qur’ān, they will exclaim: ﻛﺒﺮﻴة ِإﻻ أﺣﺼﺎﻫﺎ
ِ اﻟﻜﺘﺎب ﻻ
ِ ﻓﻐﺎدر
ِ ﺻﻐﺮﻴة وﻻ
ِ ِ ﻫﺬا
(٤٩:١٨) (what a strange Book! No small or big deed has been left out
from its grasp, (18:49)).
4

َ َ َْ َ َ َ
َ َ َ ْ َ ُ ِّ َ ُ َ ْ َ
ﻳﻮﻣﺌﺬ ﺤﺗﺪث
(٥) َﻟﻬﺎ
( ِﺑﺄن رﺑﻚ أو٤) أﺧﺒﺎرﻫﺎ
ٍِ

When the Day comes, the earth will narrate an account of all the good
and evil deeds done upon it. It is indicated at other places of the Qur’ān
that the limbs of criminals will be given the power of speech by the
Almighty on the Day of Judgement. Their own limbs will testify against
them, and even their skins and the hairs upon them will bear witness
against them. In the words of the Qur’ān the criminals will inquire from
their skins:

َ َ َ َ ُ َ َ ْ َ َ ْ ُّ َ َ ْ ُ ُ ُ َ َ
ْ ُ َ َ َ وﻫﻮ
َ َ َ اﷲ ا ي
َ ُ َ أﻧﻄﻖ ُﻞﻛ َ ْ ٍء
ﺷﻬﺪﻳﻢ ﻋﻠﻴﻨﺎ ﻗﺎﻟﻮا
ﺧﻠﻘﻜﻢ
ِ ُ أﻧﻄﻘﻨﺎ
ِ ِ ِ وﻗﺎﻟﻮا
ِ ﺠﻟﻠﻮدﻫﻢ ِﻟﻢ
َ ُ َ ُْ َْ َ َ َ َ
(٢١:٤١) ﺗﺮﺟﻌﻮن
ﻣﺮة و ِ ِﻪ
ٍ أول

And the sinners will ask from their skins: “Why did you testify
against us?” They will: “The God who has given speech to everyone
today has given it to us as well.” (41:21)

Whatever a person does in this world is either done upon or beneath
the earth. As such, it must be regarded as the greatest witness to all his
deeds. Just as the Almighty will endow man’s limbs and organs with the
faculty of speech to narrate his life’s record and bear witness against
him, the earth also will be made vocal by Him that it may also recount
3. And man cries out: What is the matter with her?!

4. On that Day, she will narrate her story at the intimation of your Lord.
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his history.
The word wahī used in these verses means “intimation” or “indication”.
It is used in this meaning inَ other verses of the Qur’ān as well, for
ْ ُ َ ِّ َ ْ َ َ
example: (٥:٨٤) ﻟﺮﺑﻬﺎ َوﺣﻘﺖ
ِ وأذﻧﺖ
ِ (it will obey her God’s directive, and only
this is befitting for her, (84:5)). It is clear that the earth will rehearse
everyone’s record at the behest of God only. Whatever will happen will
happen because the Almighty will order it and everything will be
compelled to obey him. It can be seen that what has been stated in the
above cited verse (41:21) is asserted here in a slightly different manner.
5

ً َ َْ ُ
ََْ
ْ ُ َ َ ْ َ ﻟﺮﻴوا
ُ ُ ْ َ ﻳﻮﻣﺌﺬ
ْ َ ُ ِّ أﺷﺘﺎﺗﺎ
ﻳﺼﺪر اﺠﺎس
(٦) أﻗﻤﺎﻟﻬﻢ
ٍِ
ٌ َ َْ

The word  أﺷﺘﺎتmeans “in a separate or solitary manner”. In other
words, on the Day of Judgement, people will emerge from their graves
without having their family about them. None of their tribesmen or
relatives, comrades or supporters will be present with them. Also, they
will be without the pomp and show and the worldly riches they had
amassed. Even the deities they had associated with God will not be
present to intercede for them. Everyone will stand alone to reckon with
the results of his own deeds. This particular aspect has been highlighted
in other places of the Qur’ān
as well.
ُّ ُ َ Thus in Sūrah Maryam, the words
ًَْ َ َ ْ ََْ
ُ
ْ
used are: (٩٥:١٩) اﻟﻘﻴﺎﻣﺔ ﻓﺮدا
alone
ِ ِ آﻳﻴﻪ ﻳﻮم
ِ ِ ( و ﻬﻢand everyone will appear
َ ُُْ ْ َََ
before his َ Lord,
(19:95)),
while
in
Sūrah
An
‘am,
it
is
said:
ﺟﺌﺘﻤﻮﻧﺎ
َ ْ ُ ََْ َ َ َ َ َُ
ِ وﻟﻘﺪ
َ
(٩٤:٦) ﻣﺮة
ٍ ( ﻓﺮادى ﻛﻤﺎ ﺧﻠﻘﻨﺎﻛﻢ أولand you came to Us alone, the way We
created you the َfirstَ time,ِّ (6:94)).
ْ ُ َ ْ ﻟﺮﻴوا
ْ َ ُ (so that their deeds could be shown to them)
The words أﻗﻤﺎﻟﻬﻢ
express the reason why people will be brought before the Almighty.
They will observe and experience the results of their labours done in the
previous world. Linguistically, the verb “shown” here is used to denote
its own outcome.
6

َ َْ َْْ َ َ َ
َ َ َْ َْْ َ َ َ
ُ َ َ ﻣﺜﻘﺎل َذرة َﺮﺷا
ُ َ َ ﺧﺮﻴا
ً ْ َ ذرة
(٨) ﻳﺮه
ِ ( وﻣﻦ ﻓﻌﻤﻞ٧) ﻳﺮه
ٍ
ٍ ﻓﻤﻦ ﻓﻌﻤﻞ ِﻣﺜﻘﺎل

These are the details which relate to the last part of the previous verse.
No doubt, every person will see both his evil and good deeds but this
will be according to the principle mentioned elsewhere in the Qur’ān: A
believer may not see some of his evil deeds because some of the good
ones will have compensated for them. Similarly, a disbeliever will not
5. On that day, men will appear alone so that their deeds can be shown to them.
6. Then whoever has done the smallest bit of good will see it, and whoever
has done the smallest bit of evil will also see it.
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find all his good deeds in his record because some of his misdeeds and
heretical beliefs will have rendered them null and void, eluding him from
their reward.
After being adjudged according to this principle, people will attain
eternal salvation or will be doomed forever on the basis of the following
Qur’ānic verse:
Sūrah Zilzāl

ٌ َ َ ُ ُّ ُ َ ُ ُ َ َ ْ َ ْ َ َ َ َ
َ
ْ َ َُ َ ََ
ُ ُ َ َ ﻋﻘﻠﺖ
َ ُ َ ﻣﻮازﻳﻨﻪ
راﺿﻴﺔ
ﻋﻴﺸﺔ
ﻲﻓ
ﻓﻬﻮ
ﻓﺄﻣﺎ ﻣﻦ
ﻫﺎوﻳﺔ
ﻓﺄﻣﻪ
ﻣﻮازﻳﻨﻪ
ﺧﻔﺖ
ﻣﻦ
وأﻣﺎ
ٍ
ٍ
ِ
ِ
ِ
ِ
ِ
ِ
(٩-٦ :١٠١)
Hence, whose scales are heavy will dwell in bliss, and whose scales
are light, the abyss of Hell will be his abode. (101:6-9)

______________

Sūrah ‘Ādiyāt
Subject Matter and its Sequence

In this sūrah, man has been warned and rebuked for being ungrateful.
He is informed that whatever he obtains in this world is through the
means and resources which the Almighty has blessed him with.
However, he forgets the reality that when everything has been obtained
by God’s grace and blessings some obligations are imposed on him with
regard to God which must necessarily be fulfilled. He not only does not
acknowledge these obligations but openly uses his God-gifted abilities
and skills against God Himself. He also does not care a bit that a day is
to come when nothing shall remain concealed; even the secrets of the
hearts shall be revealed. The Almighty will settle their account with all
His knowledge and accordingly reward and punish them.
In other words, the subject matter of this sūrah is the same as the
previous one: Sūrah Zilzāl; however, there is a difference between both
sūrahs: the first portrays the day when all this will happen and the
second cites the reason which entails the coming of that day, as shall be
explained later.
The sequence in which the subject matter is arranged is that amongst
the various animals which have been put to man’s service by the
Almighty, the bravery, diligence and sacrifices displayed by war horses
in obedience and love for their masters are initially cited as evidence.
Later, man is rebuked for showing ungratefulness and ingratitude to the
Almighty. He is reproached for not seeking a lesson from the obedience
of his slaves and those subservient to him. Why does he not realize that
he too is a slave to a master, a servant to a lord and nurtured by a
cherisher and that it is incumbent upon him too that he should serve his
Lord and eagerly obey Him like these animals do; in fact, he should be
even more obedient. At the end, man is rebuked for his stinginess and
greed: he receives everything from God but he tries to hide and save
what he has from Him; but till when and where can he conceal his
possessions. One day, all the treasures of this earth and all secrets of the
hearts are bound to be revealed. Only a person who prepares for such a
day can be regarded as wise.

Sūrah ‘Ādiyāt
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Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ َََْ
ً ْ َ ﻓﺎﻟﻤﻮرﻳﺎت
ً ْ َ ﻓﺄﺛﺮن ﺑﻪ
ً ْ ُ ﻓﺎﻟﻤﻐﺮﻴات
ً ْ َ واﻟﻌﺎدﻳﺎت
َ ُ ْ َ (١) ﺿﺒﺤﺎ
َ َْ َ
َ ُ ْ َ (٢) ﻗﺪﺣﺎ
(٤) ﻏﻘﻌﺎ
(٣) ﺻﺒﺤﺎ
ِِ
ِ ِ
ِ ِ
ِ ِ
ٌ ُ َ َ ِّ َ َ َ ْ
ٌ َ َ َ َ ََ ُ َ
ُ
ًَْ
ِّ ُ ﻧﻪ
َ ْ َََ
ﻟﻜﻨﻮد
ﻟﺮﺑﻪ
ذﻟﻚ
ﺒﻟ
ﻧﻪ
و
(
٦
)
ﺤﻟﺐ
ِ ِ ( َو٧) ﻟﺸﻬﻴﺪ
ِ
ِ ِ اﻹﻧﺴﺎن
ِ ِ ﻓﻮﺳﻄﻦ
ِ ( ِإن٥) ﺑﻪ ﻤﺟﻌﺎ
ِ
ِ
َ َُْ َ َََ
َ ِّ ُ َ
ٌ َ َ ْ َْ
ُ ُّ وﺣﺼﻞ َﻣﺎ ﻲﻓ
ُ ُ ْ ﻧﻌﺮﺜ َﻣﺎ ﻲﻓ
َ ْ ُ إذا
( ِإن١٠) اﻟﺼﺪور
(
٩
)
ﻟﺸﺪﻳﺪ
اﻟﻘﺒﻮر
ﻓﻌﻠﻢ
أﻓﻼ
(
٨
)
ِ اﺨﻟﺮﻴ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
َ
َ
ُ َ
َ
ْ
ْ
ْ
َ
ٌ
(١١) ﺨﻟﺒﺮﻴ
ٍ ِ ﺑﻬﻢ
ِ ﻳﻮﻣﺌﺬ
ِ ِ رﺑﻬﻢ

In the name of Allah, the most Gracious, the ever Merciful.
Panting, galloping horses, producing fire by thumping their hooves,
launching assaults at dawn, generating dust from their dash and barging
into a throng with the dust bear witness. (1-5)
That man is very ungrateful to his Lord. And he himself is a witness to
this attitude. And he is very fond of wealth. (6-8)
Is he not aware of the time when graves are laid open and secrets of the
hearts are revealed? Indeed, on that Day, their Lord shall be well aware
of them. (9-11)

Explanation
1

ً ْ َ واﻟﻌﺎدﻳﺎت
َ َْ َ
(١) ﺿﺒﺤﺎ
ِ ِ

َ َ ْ means “to run”. Here it is mentioned as an adjective for war
اﻟﻌﺎدﻳﺎت
ِ ِ

horses. The reason for this deduction is that the four adjectives used
subsequently cannot but be applicable to horses used in war. Some people
think that it refers to the camels of Muzdalifah; however, there is nothing
which corroborates this deduction. The adjectives mentioned subsequently
cannot be related to camels, as is just indicated.
Another opinion is that the word refers to the horses of the warriors.
Again there is nothing which can be cited in favour of this inference
especially because the discourse will have no
relation with the muqsam
ٌ ُ َ َ ِّ َ َ َ ْ
‘alayh which is found in the sixth verse: ﻟﺮﺑﻪ ﻟﻜﻨﻮد
ِ ِ اﻹﻧﺴﺎن
ِ ( ِإنthat man is
very ungrateful to his Lord). What relationship can these words of the
muqsam ‘alayh can have with the horses of the warriors and the
combatants.
Both these interpretations are based on the false notion that it is essential
that things which are sworn by should be sacred. We have negated this
false notion at many places in this exegesis. The real thing is the testimony
of a thing (muqsam bihi) over a premise (muqsam ‘alayh) which is stated
1. Panting, galloping horses.
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later. We shall later indicate the various aspects through which this oath
sworn by the horses is a testimony to the ungratefulness of man.
ٌ ْ َ refers to the specific sound which comes out from the nostrils of
ﺿﺒﺢ
panting horses. This special state of the horses in which they are out of
breath bears open testimony how obedient and diligent they are in
fulfilling the purpose for which they have been made subservient to man
and to the fact that to carry out a task of their masters how dutifully they
expend the last bit of their energy.
Sūrah ‘Ādiyāt

2

ً ْ َ ﻓﺎﻟﻤﻮرﻳﺎت
َ ُْ َ
(٢) ﻗﺪﺣﺎ
ِ ِ

We have explained at various places in this exegesis that when clauses
or sentences are co-ordinated by the particle fay ( )فthe things which are
co-ordinated are not only in sequence, the adjectives co-ordinated also
relate to a single noun.
َ ُ
َْ
ﻣﻮرﻳﺎت
ِ ِ is from the verbal noun  إﻳﺮاءand it means to produce fire from a
flint-stone or some other thing.
ٌ َْ
 ﻗﺪحhere means to hit and to strike with the feet and to smack
something with another.
This is a portrayal of the diligence and determination of horses in
carrying out the tasks of their masters. Such is their gallop that when
their hooves strike the ground sparks of fire emanate from it. When the
horses scurry forth on a rocky terrain to raid the enemy, these hooves
which are iron-clad strike the ground with such force that sparks come
out of it the way they do from a flint-stone. It is as if they are running on
embers to please their masters.
3

ً ْ ُ ﻓﺎﻟﻤﻐﺮﻴات
َ ُْ َ
(٣) ﺻﺒﺤﺎ
ِ ِ

Stated in this verse is the real purpose for which these horses risk their
lives and raid the enemy at dawn. In Arabia, this time was considered the
most appropriate toً plunder an enemy and hence the use of the word
ً ْ ُ . The shout of واﺻﺒﺎﺣﺎ
َ َ َ which was like an alarm sounded before such
ﺻﺒﺤﺎ
an onslaught in Arabia also mentions dawn for this reason. So much so,
َ َ became a common word to imply plunder.
the word ﺻﺒﺢ
4

َ َََْ
ً ْ َ ﻓﺄﺛﺮن ﺑﻪ
(٤) ﻏﻘﻌﺎ
ِِ
َ

ٌَْ

ٌ َ ِ means “to make something rise” and “to incite” and  ﻏﻘﻊmeans “dust”.
إﺛﺎرة
2. Producing fire by thumping their hooves.
3. Launching assaults at dawn.
4. Generating dust from their dash.
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ْ َ ) and the
If the  بin ﺑﻪ
(ﻇﺮف
ِ ِ is regarded to be an adverb of place
ً ْ ُ
antecedent of the pronoun in ﺑﻪ
ِ ِ is regarded to be  ﺻﺒﺤﺎthen the verse

would mean that when they raid the enemy they raise a storm of dust; it
is as if a hurricane has been let lose on them.
If on the other hand this antecedent is regarded to be the gallop alluded
to in the first verse, then the verse would mean that they generate dust
from this gallop.
In both cases, the purpose is to highlight the importance of horses in
war. Their advent is not the advent of the pleasant breeze of dawn; it is
rather like the advent of a whirlwind.
5

ً ْ َ ﻓﻮﺳﻄﻦ ﺑﻪ
َ ْ َََ
(٥) ﻤﺟﻌﺎ
ِِ

ََ ُ

َ
The letter  بis for ﻣﻼﺑﺴﺔ
(association) and the antecedent of the
ًْ َ
pronoun in ﺑﻪ
ِ ِ is ﻏﻘﻌﺎ. In other words, they pierce into the throng of their
enemies not fearing their spears and swords to the slightest. They hold
the task assigned to them by their masters dearer to them than their own
lives. To accomplish it they take the initiative disregarding every form of
danger and this is actually what is befitting for them.
6

ٌ ُ َ َ ِّ َ َ َ ْ
(٦) ﻟﻜﻨﻮد
ﻟﺮﺑﻪ
ِ ِ اﻹﻧﺴﺎن
ِ ِإن

This is the realَ premise for which oaths have been sworn as evidence.
ُْ
The word  ﻛﻨﻮدsignifies an ungrateful person who does not value the
favours of his Lord.
The implication is that a person who witnesses this utter obedience of
the horses and also benefits from their sacrifices is not able to
comprehend that he too is the slave of his Lord is an absolutely
ungrateful person. How more ungrateful can he be if he does not realize
that it is his obligation to show diligence and assiduousness in obeying
God that like these horses. The reason is that whilst even an animal
knows the rights of his master, he as a human being does not
acknowledge the right of his Lord.
It should be kept in consideration that horses are mentioned here as an
example. The same faithfulness and selflessness is found in every animal
which has been put to the service of man by the Almighty. Consequently,
the Qur’ān after mentioning them in various places has stimulated the
emotions of gratitude in man. In particular, the service and benefits
provided by camels are mentioned at numerous places in the Qur’ān.
Man has been urged to seek a lesson from their devotion, hard-work and
5. And barging into a throng with the dust.
6. That man is very ungrateful to his Lord.
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patience; just as they dutifully submit to their masters, in the same
manner it is the duty of man to submit before his Lord who has put an
animal as huge and as beneficial as the camel to the service of man.
The reason that horses are specially mentioned here is that in those times
they had great importance in launching an onslaught on the enemy as well
as for defending against an attack because the responsibility of protecting
a clan or a tribe rested with the clan and tribe themselves. In those times,
every person needed to keep high pedigree war horses for the defence of
his family and these horses occupied great status and significance for
them. They are very commonly mentioned in classical Arabic poetry. It is
not possible for me to cite the numerous couplets about horses with which
this poetry is replete. I am restricting myself to just one couplet of a
Hamāsī poet so that readers can have some idea of their taste:7
Sūrah ‘Ādiyāt

و ﻲﻓ ﻓﺮس ﻧﻬﺪ ﻋﺘﻴﻖ ﺟﻌﻠﺘﻪ
ﺣﺠﺎﺑﺎ ﻛﻴﻲﺘ ﺛﻤﻪ أﺧﺪﻣﺘﻪ ﻋﺒﺪا
(And I spend my wealth on a young and thorough-bred horse who I
have made the sentinel of my house and then kept a slave for its service.)
It is obvious that this value and importance of horses is because of their
services and selfless devotion for their masters. If horses did not serve
their needs, they would neither have spent their wealth on them nor
extolled them. This is a proof of the fact that man is not unaware of the
fact that the real value of a servant depends on his services; however, he
forgets this in his own case and wants to disobey each and every
directive of the Almighty of whom he is a servant and at the same time
wants that he be rewarded the most in the Hereafter.
Another aspect of man’s ungratefulness needs attention: he is neither
the creator of the horses nor of things by means of which they are
nourished; in spite of this, these horses bravely serve man only because
God has put them to man’s service. On the other hand, the Almighty is
man’s Creator as well as of all other animals who are of use to him and
all other means and resources of his sustenance but still man is
indifferent to his obligation of serving and worshipping the Almighty.
8

ٌ َ َ َ َ ََ ُ َ
(٧) ﻟﺸﻬﻴﺪ
ِ و ِﻧﻪ ﺒﻟ
ِ ذﻟﻚ

There is no need to find any evidence for man’s ungratefulness. He

7. Al-Tabrayzī, Dīwān al-hamāsah, vol. 2 (Beirut: Dār al-qalam, n.d.), 38.
8. And he himself is a witness to this attitude
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himself is the greatest witness to it. This verse
is similar to the
ْ َ َ َ following
ََْ ََْ ٌَ َ
ُ َ ْ َْ
َ ِ َ َ أﻟﻰﻘ
ﺑﺼﺮﻴة وﻟﻮ
ﻔﺴﻪ
verse of Sūrah Qiyamah: (١٥-١٤ :٧٥) ﻣﻌﺎذﻳﺮه
ِ ِ ِ اﻹﻧﺴﺎن ﺒﻟ ﻏ
ِ ﺑﻞ
(in fact, man himself is a witness upon his own self however much he may
put up excuses, (75:14-15)).
Things which are obvious requisites of human nature do not need any
argument for proof. The greatest testimony in their favour is found in
man’s nature and his conscience. If he evades these things, then this is
not because he does not find any argument in their favour; it is because
he finds them against his base desires and thus tries to find excuses to
evade them. Otherwise what is the reason that he himself only values and
treasures the horses which ably serve him but thinks that good and evil
people would be treated equally by his Lord? He further cotends that His
Lord would grant him even more favours in the Hereafter even if he does
not obey a single directive of His and spends his life as a slave to his
base desires.
Sūrah ‘Ādiyāt

9

ٌ َ َ ْ َ ْ ِّ ُ ُ َ
و ِﻧﻪ ِﺤﻟﺐ
(٨) ﻟﺸﺪﻳﺪ
ِ اﺨﻟﺮﻴ
ِ

Presented in this verse is a testimony to man’s ungratefulness from his
own character. He is infatuated with the love of wealth. He could have at
least observed his obedient horses how they whilst bearing the onslaught
of spears and putting their lives into danger present to their masters
whatever they reap and never demand anything from them. They are
content with whatever their masters feed them. On the other hand,
whatever favours man is blessed by the Almighty are regarded by him to
be the result of his own planning and skill and like a snake guards this
treasure. He does not acknowledge any right of his Lord on these favours
and if someone reminds him of this, he conceitedly negates the role of
God in granting him these and regards them to be ْ the consequence
َ َ ُ ُ ُ َ of his
own hard-work and competence: (٧٨:٢٨) ﻋﻨﺪي
ﻋﻠﻢ
ﺒﻟ
أوﺗﻴﺘﻪ
ِ ِ ٍ ِ
ِ ( ِإﻏﻤﺎthese
[riches] have been given to me on account of the knowledge I possess,
(28:78)).
َْ
The word ﺧﺮﻴ
ِ here means “wealth”. This is a common meaning of the
word and has been used thus in the Qur’ān also. The being really worthy
of man’s love is the one who has created him and is his Lord and with
whose blessings he receives all what he has in this world. Consequently,
the Qur’ān whilst describing true believers has stated that when they are
faced with a situation in which there is a clash between the requisites of
their own selves and those of the Almighty, they show thatَ ْ they love
ُّ َ ُ َ َ َ
God more and disregard the requisites of their own selves: ﻳﻦ آﻣﻨﻮا أﺷﺪ
ِ وا
9. And he is very fond of wealth
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ِّ ُ
(١٦٥:٢) ﷲ
ِ ( ﺣﺒﺎand the believers are the most stern in their love for God,
(2:165)). On the other hand, people who are ungrateful hold their wealth
dearer to them than their Lord.

10

َ َُْ َ َََ
َ ِّ ُ َ
ُ ُّ وﺣﺼﻞ َﻣﺎ ﻲﻓ
ُ ُ ْ ﻧﻌﺮﺜ َﻣﺎ ﻲﻓ
َ ْ ُ إذا
(١٠)اﻟﺼﺪور
(
٩
)
اﻟﻘﺒﻮر
ِ
ِ
ِ
ِ أﻓﻼ ﻓﻌﻠﻢ
ِ
ِ

This verse sounds a warning to people who are ungrateful and
avaricious. That the dead will be extracted from the graves is very
evident; however, since this sentence is uttered in the context of a
warning for the greedy, hence this is evidence to the fact that the
treasures which these stingy people buried in the ground whilst usurping
َُِْ
the rights of God and his people are also implied here. The word ﻧﻌﺮﺜ
means to separate and split something which is collected in order to
inspect it. In other words, on that day nothing will remain concealed;
everything will come to the forefront.
On that day, like the treasures buried in the earth, the secrets buried in
the hearts of men will also be gathered so that each person can be
presented an evidence of the motives of all his deeds. It is evident that
whatever evil a person perpetrates, he wants to legalize it by trying to
find a good motive behind it in order to lull the calls of his conscience to
sleep and also save himself from the criticism and degradation of others.
In particular, people who pose to be religious or are in a position of
leadership or have a desire to be in such a position cannot do anything
without such a justification. In order to conceal their inner-self from
people, they are able to invent a garb for themselves. Such clever people
are warned in this verse that on that day not only the record of their
deeds will be showed to them, but also the record of their motives will be
presented to them. Readers are advised to take a look at what has been
written under the last verse of Sūrah Zilzāl, the previous sūrah so that all
related aspects become clear.
11

َ ْ َ ْ رﺑﻬﻢ
ْ ُ َ إن
ٌ َ َ ﻳﻮﻣﺌﺬ
(١١) ﺨﻟﺒﺮﻴ
ِ
ِ ٍ ِ ﺑﻬﻢ
ِِ

This verse emphasizes the warning sounded in the earlier verse. The
Almighty is aware of the deeds and motives of all people even today;
however, it is against His wisdom to reveal everything today. But the
Day of Judgment will come for the very reason that each person is
shown his record. When this is done, others too will know how well
aware the Almighty was of their inner and outer selves.
10. Is he not aware of the time when graves are laid open and secrets of the
hearts are revealed.
11. Indeed, on that Day, their Lord shall be well aware of them.
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ْ َ ََ
ْ َْ َ
ُ
َ
We now come to the end of the tafsīr of this sūrah. ﻓﻀﻠﻪ و
ﷲ ﺒﻟ
ِ ِ ﻓﺎﺤﻟﻤﺪ
ِِ
َ ْ (So all gratitude be to God for His blessing and favour).
إﺣﺴﺎﻧﻪ
ِِ
ِ

Sūrah ‘Ādiyāt

Lahore,
7th April, 1980 AD
20th Jamādī al-Awwal 1400 AH

______________

Sūrah Qāriah
Central Theme

The basic teaching of this sūrah is that the Day of Judgement about
which man is being forewarned is destined to come. No one has any
prior knowledge about its arrival, which will be as sudden as an
unexpected rap at the door. One should always remain apprehensive
about it and be wise enough to be always in a position to anticipate its
arrival. On that day, people will emerge from their graves as scattered
moths appear in the rainy season; everyone will be too busy in
contemplating the fate which awaits him than to think about his family.
No one will be in a position to help anyone else. The tremendous
convulsion will render the mountains into tufts of carded wool let alone
small fortifications or entrenchments. On that day, man will only benefit
from his good deeds. God will set up the Balance of Justice in which all
of man’s deeds will be weighed. If the good deeds outweigh the evil
ones, he will dwell in eternal bliss and if the evil deeds tilt the scales, the
scorching pit of Hell will be his eternal abode.
Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
ُ َ َْ َ َ َ َْ َ َ
ُ َ َْ َ
ُ َ َْ
َْ َ ُ
ُ ُ َ َ َْ
َ
ﺎﻛﻟﻔﺮاش
اﺠﺎس
ﻳﻜﻮن
ﻳﻮم
(
٣
)
اﻟﻘﺎرﻋﺔ
ﻣﺎ
أدراك
وﻣﺎ
(
٢
)
اﻟﻘﺎرﻋﺔ
ﻣﺎ
(
١
)
اﻟﻘﺎرﻋﺔ
ِ
ِ
ِ
ِ
َ
ُ َْ ْ ْ َ ُ َ ْ ُ ُ ََ
ُْ َْ
ْ َ َُ َ ََ
ُ
ُ
َ
ُ
َ
َ
ﺎﻛﻟﻌﻬﻦ
اﺠﻟﺒﺎل
وﺗﻜﻮن
(
٤
)
اﻟﻤﺒﺜﻮث
( ﻓﻬﻮ ِﻲﻓ٦) ﻮازﻳﻨﻪ
ِ
ِ
ِ
ِ
ِ  ُ( ﻓﺄﻣﺎ ﻣﻦ ﻋﻘﻠﺖ ﻣ٥) اﻟﻤﻨﻔﻮش
ِ
ٌ َ َ ُ ُّ َ
َْ َ َ ََْ ََ
َ
ْ َ ْ َ ََ
ُ
ُ
َ ﺧﻔﺖ
َ
َ
(١٠) ( وﻣﺎ أدراك ﻣﺎ ِﻫﻴﻪ٩) ﻫﺎوﻳﺔ
ﻓﺄﻣﻪ
(
٨
)
ﻣﻮازﻳﻨﻪ
( وأﻣﺎ ﻣﻦ٧) راﺿﻴﺔ
ٍ ِ ﻋﻴﺸﺔ
ٍ ِ
ِ
ِ
ٌَ َ ٌ َ
(١١) ﺣﺎﻣﻴﺔ
ِ ﻧﺎر

The Pounding one!
What is the Pounding one!?
And what do you imagine what the Pounding one is? (1-3)
On that day, people will be like scattered moths and mountains like
tufts of carded wool. (4-5)
Then whose scales are heavy shall dwell in bliss and whose scales are
light, the abyss shall be their abode. And what do you imagine what that
is!? Raging Fire!! (6-11)
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Explanation
1

ُ َ َْ
(١) اﻟﻘﺎرﻋﺔ
ِ

Among other names, this is one of the names of the Day of Judgement.
It means “the pounding one” or the “the rapping one”. The Arabic phrase
َ ََ
َ اﻛ
َ ع
ﺎب
ﻗﺮ, means “he pounded or rapped at the door”. This name indicates
a special feature of the Day of Judgement: it will come as abruptly and as
suddenly as an unexpected bang at the front door of a house at night which
strikes panic among the dwellers inside. Like a bolt from the blue it will
alight and catch everyone unaware. It will create a tremendous cataclysm
in this universe and everything will be annihilated. Hidden in this name
also is a warning that since no one has any foreknowledge about the time
of its arrival and since it will be the biggest upheaval in the universe, it is
in the well being of everyone to always remain fearful of it. The particular
style adopted here has a ring of an alarm about it in order to caution
everyone to be on their vigil and anticipate the arrival of this disaster. It
can be said that the immense turbulence which will be created at the
advent of that Day is somewhat being created before its arrival by the very
clamour of its name.
2

ُ َ َْ َ
(٢) اﻟﻘﺎرﻋﺔ
ﻣﺎ
ِ

This question serves to magnify the severity of the alarm, warning
those who regard the Day of Judgement as an ordinary affair and have
become indifferent to its implications. It cautions and urges them to
seriously think about something which is bound to happen and to prepare
themselves to negotiate its aftermath.
3

ُ َ َْ َ َ َ َْ َ َ
(٣) اﻟﻘﺎرﻋﺔ
وﻣﺎ أدراك ﻣﺎ
ِ

This special Qur’ānic style, often used elsewhere, is meant to lament
and deplore the foolishness of the addressees about such a significant
event. It is in the form of an inquiry about their estimation of the severity
of a calamity which will suddenly waylay them. It urges them to reflect
on the dreadful fate of those who are ridiculing it, even after being
warned about it time and again.

1. The Pounding one!
2. What is the Pounding one!?
3. What do you imagine what the pounding one is!?
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َْ َ ُ
ُ ُ َ َْ
ُْ َْ
4
(٤) اﻟﻤﺒﺜﻮث
ﺎﻛﻟﻔﺮاش
ﻳﻮم َﻳﻜﻮن اﺠﺎس
ِ َ
ِ
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This is a graphic description of the situation which will arise on that
day, when people will emerge from their graves like scattered moths.
Everyone will stand alone to reckon with the results of his deeds. No one
will have his family or clan about him nor any of his tribesmen or
comrades to defend him. Even other deities he associated with God and
other intercessors on whom he was depending upon will not be present to
lessen his burdens. The Qur’ān explicitly says:

ً َ َْ ُ
ََْ
َ ْ َ ﻟﺮﻴوا
ْ ُ َ أﻗﻤﺎﻟ
ُ ُ ْ َ ﻳﻮﻣﺌﺬ
ْ َ ُ ِّ أﺷﺘﺎﺗﺎ
ﻳﺼﺪر اﺠﺎس
(٦:٩٩) ﻬﻢ
ٍِ

On that day, men will emerge from their graves alone so that their
deeds can be shown to them. (99:6)

َ ُ َ َ
ْ َ َُ َ َ َ ُ َ ََ ََ َ َْ ْ ََُْ َ َ َ ََ
ُ ُ َ َ ﻋﻘﻠﺖ
ُّ ﻧﻔﺦ ﻲﻓ
ﻣﻮازﻳﻨﻪ
ﻳﻮﻣﺌﺬ وﻻ ﻳﺘﺴﺎءﻟﻮن ﻓﻤﻦ
اﻟﺼﻮر ﻓﻼ أﻧﺴﺎب ﺑﻴﻨﻬﻢ
ٍِ
ِ ِ ﻓﺈذا
ِ
ِ
ِ
ُ
ُ
َ
ْ
َ
َ
ْ
َ
َ
َ
َ
ُ
َ
َ
َ
ُ
ْ
ُ
ُ
َ
َ
ُ
ُ
ُ ﻫﻢ
ْ َ
ْ َ اﻟﻤﻔﻠﺤﻮن
َ ِ ﻓﺄوﺤﻚ ا
َ وﻣﻦ ﺧﻔﺖ
ُ ﻓﺄوﺤﻚ
ُ ِ ﻳﻦ
أﻧﻔﺴﻬﻢ ِﻲﻓ
ﺧﺮﺴوا
ِ ْ
ِ ْ ﻣﻮازﻳﻨﻪ
ِ
ِ
َ
َ َ ََ
(١٠٣-١٠١ :٢٣) ﺟﻬﻨﻢ ﺧﺎ ِ ُ ون

So when the trumpet is sounded, the blood relations between them
will be no more on that day, nor will they be able to ask for each
other’s help. And only those whose scales of good deeds are heavy
shall attain salvation and whose scales are light shall be the ones who
have incurred a loss and shall forever abide in Hell. (23:101-103)

َ َ ْ
ُّ َ َ ْ ُ َ ُ َ ُ ً َ ٌ َ ُ َ ْ َ َ َ
َ ﻳﻮﻣﺌﺬ
َ ْ َ اﻟﻤﺠﺮم َ ْﻟﻮ
ُ ْ ُ ْ ﻳﻮد
ْ َ ﻋﺬاب
ﺑﺒﻨﻴﻪ
ﻣﻦ
ﻓﻔﺘﺪي
ﻤﺣﻴﻤﺎ ﻓﺒﺮﺼوﻏﻬﻢ
ِ ِ
ِ ﻤﺣﻴﻢ
ِ وﻻ ﻳﺴﺄل
ِ ِ ِ ٍِِ ِ
ِ
َ
ََ َ َ َ
َ ََ
ُْ
َ َ ﺗﺆوﻳﻪ
ً َ اﻷرض
ْ ْ وﻣﻦ ﻲﻓ
ُ ﻤﺟﻴﻌﺎ ُﻋﻢ
اﻟﻲﺘ
وﻓﺼﻴﻠﺘﻪ
وأﺧﻴﻪ
(١٤-١٠ :٧٠) ﻳﻨﺠﻴﻪ
ِ
ِ
ِ ِ
ِ
ِِ ِ
ِ
ِ ِ ِ ِ ِ ِ وﺻﺎﺣﺒﺘﻪ

On that day, no friend will inquire about his friend though they will
be shown to each other. The sinner will wish to give away his
children, his wife, his brother and his kinsfolk who gave him shelter,
and all the people of the earth, as ransom if this could deliver him.
(70:10-14)
5

ُ َْ ْ ْ َ ُ َ ْ ُ ُ ََ
ﺎﻛﻟﻌﻬﻦ
(٥) اﻟﻤﻨﻔﻮش
ِ
ِ وﺗﻜﻮن
ِ ِ اﺠﻟﺒﺎل

This verse means that on that day like tribal and family support and
backing, the refuge and shelter provided by buildings, forts, citadels and
other similar structures will be no more. Mountains will be rendered into
4. On that Day, people will be like scattered moths.
5. And the mountains will be like tufts of carded wool.
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tufts of carded wool. This simile vividly portrays the fact that just as in the
case of carded wool each fibre is completely set asunder, so shall be each
ٌ ْ is used for that wool which
particle of a mountain. The Arabic word ﻋﻬﻦ
ِ
after having being carded and given colour has become ready for weaving.
Mountains are specially mentioned here because at that time those who
were denying the Day of Reckoning regarded them as eternally
indestructable. They used to mockingly ask the Prophet (sws) whether
such huge structures would be destroyed on that day. This question has
been quoted elsewhere in the Qur’ān and has been answered here in this
verse.

Sūrah Qāriah
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َ
ْ َ َُ َ ََ
ُ ُ َ َ ﻋﻘﻠﺖ
َ
َ ُ َ (٦) ﻣﻮازﻳﻨﻪ
ﻓﺄﻣﺎ ﻣﻦ
(٧) راﺿﻴﺔ
ٍ ِ ﻋﻴﺸﺔ
ٍ ِ ﻓﻬﻮ ِﻲﻓ
ِ

The only things considered worthwhile on that day will be a man’s
good deeds. Only those whose good deeds outnumber their evil ones will
attain salvation and all others will be doomed forever. A special Balance
of Justice meant only to weigh the deeds of men, will be erected on that
day, as mentioned in the Qur’ān:

ْ َ َ َْ ُ َ ََ
َ َ ْ ْ َ اﻟﻘﺴﻂ
وﻧﻀﻊ
(٤٧:٢١) اﻟﻘﻴﺎﻣﺔ
ِ ِ َ ْ ِ اﻟﻤﻮازﻳﻦ
ِ ِ ﻮم
ِ

And for the Day of Judgement, We will set up a special Balance of
Justice (21:47)
A special characteristic of this Balance as mentioned in Sūrah `Arāf is
that only truth (good deeds) will be able to tilt it. Evil (bad deeds) will
have no weight in its scales:

ُ ْ َْ َ
ْ َ ْ َ َ َ ُ ْ ُ ْ ُ ُ َ َ ْ ُ َ ُ ُ َ َ ْ َ ُ َ َ َ ُّ َ ْ
َ ْ َ واﻟﻮزن
اﻟﻤﻔﻠﺤﻮن
ﻓﺄوﻟـﺌﻚ ﻫﻢ
ﻣﻮازﻳﻨﻪ
ﻋﻘﻠﺖ
ﻓﻤﻦ
اﺤﻟﻖ
ﻳﻮﻣﺌﺬ
وﻣﻦ ﺧﻔﺖ
ٍ
ِ
ِ
ِ
ِ
َ ََُْ ُُ َ َ
َ ُ ْ َ َ ْ ُ َ َ ُ َ ُ َْ ُ َ َ
(٩-٨ :٧) ﻳﻈﻠﻤﻮن
ﻣﻮازﻳﻨﻪ
ِ ِ ﺧﺮﺴوا أﻧﻔﺴﻬﻢ ِﺑﻤﺎ ﺎﻛﻧﻮا
ِ ِ ﺑﺂﻳﺎﺗﻨﺎ
ِ ﻓﺄوﻟـﺌﻚ ا ِ ﻳﻦ
ِ
ِ

On that day, the truth only will have weight. So, those whose scales
are heavy shall attain salvation, and those whose scales are light shall
be the ones who have incurred a loss because they wronged their
souls by denying Our revelations. (7:8-9)

َ

ْ as used in the verse above denotes
The relative singular pronoun ﻣﻦ
plurality.
By saying that such people shall dwell in bliss is meant that not only
will they be granted whatever they wish for but also what they cannot
6. Then whose scales are heavy shall dwell in bliss.
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even imagine.

ٌ َ َ ُ ُّ ُ َ
ٌَ َ ٌ َ
َْ َ َ ََْ ََ
ْ َ ْ َ ََ
ُُ ََ ﺖ
(١١) ﺣﺎﻣﻴﺔ
( وﻣﺎ٩) ﻫﺎوﻳﺔ
ﻓﺄﻣﻪ
(
٨
)
وأﻣﺎ ﻣﻦ ﺧﻔ
ﻣﻮازﻳﻨﻪ
ِ ( ﻧﺎر١٠) أدراك ﻣﺎ ِﻫﻴﻪ
ِ
ِ

7

This is a description of the fate of those whose evil deeds have no
weight in the Balance of Justice. Whatever good deeds they may have
brought with them will be rendered useless due to their ill-intentions and
heretical beliefs. The scorching pit of Hell will be their eternal abode.
The Arabic word  أُمmeans “mother” but here it very aptly denotes a
resort or a dwelling.
َْ َ
The  ﻩat the end of the word ﻣﺎﻫﻴﻪ
ِ is to maintain the rhyme of the verses
by taking into consideration the conventional pause at the end of a verse.

______________

7. And those whose scales are light, the abyss shall be their abode. And what
do you imagine what that is!? Raging Fire!!

Sūrah Takāthur
Central Theme

Sūrah Takāthur forms a pair with Sūrah Qāri‘ah, the preceding sūrah.
There is no essential difference between the topics discussed in the two.
In Sūrah Qāri‘ah, it is pointed out that only the good deeds done in this
world will be of any use to a person in the Hereafter; they only will have
weight in the Balance of Justice. A person whose good deeds abound
will attain salvation, while a person whose evil deeds outnumber the
good ones, however much a treasure he might have amassed, will be
doomed forever. Grief and regret will be his only companions.
In this sūrah, people who have confined all their efforts to achieve
worldly gains, and whose aim in life has remained nothing but to outdo
one another in the acquisition of wealth, are warned of the dreadful fate
which awaits them. They are the ones who spent their lives in the lust and
greed for money, and always remained possessed with an insatiable desire
to accumulate the luxuries and riches of this world. Throughout their lives,
they remained so occupied with this dash for wealth that they forgot the
Day when they would be held accountable for all their deeds. A day
wherein they would be flung into the raging fire of hell, if they would fail
to justify their deeds. They would be inquired about everything they had
acquired, the manner in which it was acquired, and the way it was
expended and consumed. They would be questioned about how they used
their abilities, skills and other blessings given to them by the Almighty;
whether they used them to please Him or employed them to satisfy their
own lusts and gratify Satan.

َْ َ َ ُ
ُ َ
َ َْ ُ ُْ ُ
َ ََُْ َْ َ َ
ُ ََْ
َ
ُ
َ
ُ
( ﻋﻢ ﺎﻠﻛ ﺳﻮف٣) ( ﺎﻠﻛ ﺳﻮف ﻳﻌﻠﻤﻮن٢) اﻟﻤﻘﺎﺑﺮ
( ﺣ زرﻳﻢ١) أﻟﻬﺎﻛﻢ اﺤﻛﺎﻜﺛﺮ
ِ
ْ
َْ َ ْ َ َ ُ َ َ َ ُ
ْ
َ
َ ََُْ
َ ُ َ ْ َ َْ َ
َ َ ﻟﺮﺘون
َ ْ ِ ﻳﻌﻠﻤﻮن
ُ َ َ (٥) ﻋﻠﻢ ا َ ِﻘﻦﻴ
ﻘﻦﻴ
( ﺎﻠﻛ ﻟﻮ٤) ﻳﻌﻠﻤﻮن
ِ
ِ ِ ( ﻋﻢ ﻟﺮﺘوﻏﻬﺎ ﻗﻦﻴ ا٦) اﺠﻟﺤﻴﻢ
ِ
َ ﻳﻮﻣﺌﺬ
َ ْ َ ﻟﺘﺴﺄَ ُﻟﻦ
ْ ُ َ ( ُﻋﻢ٧)
(٨) اﺠﻌﻴﻢ
ﻋﻦ
ِ ِ ِ ٍِ

Meaning of the Sūrah

The desire to surpass one another in the acquisition of wealth has
allured you until you reached the graves. By no means! you will soon
come to know! Yes, By no means! you will soon come to know! (1-4)
By no means! if you knew with certainty that you would surely come
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across Hell, and you would observe it by your very eyes, and you would
be questioned about these favours, then ...(5-8)

Sūrah Takāthur

ُ ُ ََْ
ُ ُ َ أﻟﻬﺎﻛﻢ
(١) اﺤﻛﺎﻜﺛﺮ

Explanation of the Sūrah
1

َ ْ َ means “to allure” and “to deceive”.
أﻟﻬﺎ
ُ َ َ
 ﺗﻜﺎﺛٌﺮmeans “abundance in wealth and children”.

According to the custom in the pre-Islamic Arab society, a family was
responsible for the defence and security of a tribe. Due to this reason, the
family which had the largest number of individuals was entrusted with this
task. This naturally resulted in a race to outdo one other not only in the
accretion of wealth, but also in the size of a family. Anyone who has
studied their customs and traditions knows that they used to take a lot of
pride in not only outdoing one another in wealth but also in having a large
family. In present times, with the change in the social set up, this situation
has also changed. Specially, due to the widely acclaimed concept of
family-planning, the general trend is to raise the standard of living by
having as small a family as possible. Almost all people seem to be
afflicted with this malady, and one seldom comes across anyone who has
not been a prey to this contagious disease. Also, since no upper limit has
been fixed in the standard of living, their thirst for wealth never quenches,
and in fact every bit gathered makes them yearn for more. They have been
caught in a vicious circle, and there seems no end to this race for material
gains. As no limit has been set for the standard of living, the rate at which
their greed is continuing to increase, is much more than the rate at which
the standard of living itself is increasing. It is this which the Qur’ān terms
ُ َ َ
as ﺗﻜﺎﺛٌﺮ, and asserts that it effectively allures a person to the extent that he
becomes unmindful to the other important realities of life. He is so
overcome by the desire to acquire worldly riches that he becomes totally
indifferent to the life that awaits him in the Hereafter.
2

َ َْ ُ ُْ ُ َ
َ اﻟﻤﻘ
(٢) ﺎﺑﺮ
ﺣ زرﻳﻢ
ِ

This means that their whole life is spent in the acquisition of wealth
and material benefits, till the final resting place is encountered. In
َ , from which the word زرﻳﻢ
ُ ُ ْ ُ is derived,
Arabic, the verbal noun, زﻳﺎرت
ِ
simply means “to see”, contrary to its connotation in Urdu, where a
certain amount of holiness and sanctity is also attached to this meaning.
1. The desire to surpass one other in the acquisition of wealth has allured you.
2. Until you reached the graves.
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ُ ُ ْ ُ means: “you saw the graves” that is ‘you were consigned to
Hence, زرﻳﻢ

the graves’. To quote a Hamāsī poet:

َ
ِاذا زرت أرﺿﺎ ﺑﻌﺪ ﻃﻮل إﺟﺘﻨﺎﺑﻬﺎ
ﻓﻘﺪت ﺻﺪﻳﻲﻘ و اﻛﻼد ﻛﻤﺎ ﻫﻴﺎ

(When I see my place years after remaining away from it, it seems as if
I have lost all my friends, but the place is the same as it was before.)
Although there was an Arabic tradition, according to which the Arabs
used to keep an account of the graves of their people and proudly
mentioned them in their gatherings, but thisْ is not implied here. But,
ُ ُ ْ ُ  َﺣhas been used by
َ َ َ زرﻳﻢ
indeed one wonders why the expression اﻟﻤﻘﺎﺑﺮ
ِ
the Qur’ān, instead of simply saying “until death overtook you”. In my
opinion, the reason behind adopting this particular style is firstly, to
maintain the rhyme of the verses and secondly, to express regret and pity
over the unfortunate people, who have deprived themselves of the reward
in the Hereafter by indulging in a relentless race for wealth.
3

َ ََُْ َْ َ َ ُ
َ ََُْ َْ َ َ
(٤) ﻳﻌﻠﻤﻮن
( ﻋﻢ ﺎﻠﻛ ﺳﻮف٣) ﻳﻌﻠﻤﻮن
ﺎﻠﻛ ﺳﻮف

This serves as a forceful intimation to those who consider material
success in life all that one must strive for. It sounds a warning to those
who after being explained everything, are not willing to open their eyes
to the actual reality. It cautions them that this life whose charms have
allured them so much is not the end. In fact, the life in the Hereafter
which at the moment is invisible to them is the life for which they must
really strive for, which very soon they will behold from their very eyes.
The double stress in these verses is to make this warning more
efficacious, as well as to express the fact that a nation which rejects and
denies the message of a prophet directly assigned towards them, faces
severe punishment not only in this world, but also in the next. In other
words, it admonishes them to either mend their ways or get ready to face
this double humiliation – for a decision about their fate is about to be
made.
َ ََُْ
The threat hidden beneath the word ﻳﻌﻠﻤﻮن
(you will come to know) is
too evident to be described in words.

3. By no means! you will soon come to know. Yes, By no means! you will
soon come to know.

Sūrah Takāthur

407

ُ
َ ُ َ ْ َ َْ َ
َ ُ َ َ َ ( ُﻋﻢ٦) اﺠﻟﺤﻴﻢ
َ ْ ﻟﺮﺘوﻏﻬﺎ َﻗ
َ َ ْ ﻟﺮﺘون
َ ْ ِ ﻳﻌﻠﻤﻮن
ُ َ َ َ (٥) ﻋﻠﻢ ا ْ َ ِﻘﻦﻴ
َ ْ ﻦﻴ ا
( ﻋﻢ٧) ﻘﻦﻴ
ﺎﻠﻛ ﻟﻮ
ِ
ِ
ِ
ِ
َُ ْ َُ
َ ﻳﻮﻣﺌﺬ
َ ْ َ ﻟﺘﺴﺄﻟﻦ
4
(٨) اﺠﻌﻴﻢ
ٍ
ِ
ِ ِ ﻋﻦ
ِ

These verses unveil the real reason behind the carefree attitude of such
people. It is attributed to their lack of belief in the Day of Judgement, a
day in which they will observe the abyss of Hell from their very eyes. A
day when they will be held answerable for all the favours and blessings
the Almighty had showered upon them, and which they had squandered
against His liking. If they had a true belief in the Day of Judgement, they
would never have indulged in these material pursuits, and would have
spent all their time and energies in preparing themselves for it.
It would be appropriate here to analyze the grammatical structure and
construction
of these verses. The apodosis (jawāb) of the hypothetical
ْ َ is omitted here. Though almost all the commentators agree to
particle ﻟﻮ
this, but they do not consider the subsequent verses as subordinate to this
conditional clause of the foremost verse. However, in my opinion َ the
ْ of
subsequent verses are also subordinate to the hypothetical particle ﻟﻮ
the first verse, and they
َ are not separate or independent sentences. The
ْ
over all apodosis of  ﻟﻮis omitted because the context readily suggests it.
We can unfold the whole sentence as thus: “If you knew all these
aspects, you would never ْ have َ adopted this attitude.” In grammaticalَ
َ َ ﻟﺮﺘون
ُ َ َ is in place of the object of the verse ْﻟﻮ
terminology,
ِ
َْ َ ْ َ ُ the
َ ْ َ verse اﺠﻟﺤﻴﻢ
ﻘﻦﻴ
ِ ِ ( ﻳﻌﻠﻤﻮن ِﻋﻠﻢ اif you knew with certainty that َ you would see the
blazing fire of hell).
The asseverative particle ل, appended to the
ََ
َ
ُ
energetic verb  ﻟﺮﺘونis meant to emphasizeْ this certainty.
ْ
ُ ِ (‘ilm al-yaqīn) or certain
It follows from this that the ﻋﻠﻢ ا َ ِﻘﻦﻴ
knowledge needed to have faith in the Day of Judgement is already
present in the manifest verses of the Qur’ān, in our own intuition, as well
as in every phenomenon of nature. As such, every person must accept
and acclaim this reality. Anyone who evades it by paying no heed to
these strong testimonies present inside and outside him, can have no
excuse for this attitude, and strictly deserves to be punished.
Another evident conclusion is that though certain knowledge about
realities which in this world have been concealed from our eyes can be
obtained from the Qur’ān, and from the testimonies of the human instinct
ْ
ُ ْ َ (‘ayn al-yaqīn) or the certainty
and the cosmic order, yet ﻗﻦﻴ ا َ ِﻘﻦﻴ
obtained by actually beholding a reality can only be possible in the
4. By no means! if you knew definitely that you would surely come across
Hell, and you would observe it by your very eyes, and you would be questioned
about these blessings, then...
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Hereafter because this type of knowledge solely relates to the
observation of the concealed realities. On these grounds, I consider as
ْ
ُ ْ َ (‘ayn al-yaqīn) can be
baseless, the claim of some people that ﻗﻦﻴ ا َ ِﻘﻦﻴ
ْ
ْ
ُ ِ (‘ilm al-yaqīn) about a
obtained in this world as well. Only ‘ﻋﻠﻢ ا َ ِﻘﻦﻴ
reality on the basis of external evidences can be obtained in this world,
and which, of course, one day will
َ ُ observed directly.
ُ َ ْ ُ be
َ
َ
ْ
َ
The last verse
اﺠﻌﻴﻢ
ﻳﻮﻣﺌﺬ
ٍ ِ  ﻋﻢ ﻟﺘﺴﺄﻟﻦalso has a subordinate relation with
ِ ِ َ ﻋﻦ
ُ ِ َ ْ َ  َ ْﻟﻮ. A precise translation reads thus: if you knew
َ ْ ِ ﻳﻌﻠﻤﻮن
َِ ْ ﻋﻠﻢ ا
the verse ﻘﻦﻴ
ِ
that on that day you would be questioned about every favour and blessing.
By this “questioning”, is actually meant that they would be punished for
misusing these blessings, and for being ungrateful to the Almighty.
The word اﺠﻌﻴﻢ
ِ ِ encompasses all the skills and capabilities, as well as all
means and resources God has blessed us with. All these privileges and
favours necessitate that we should be grateful to God, and expend them in
the way He has prescribed for us and within the limits set by Him. If these
blessings are wasted or misused, then this negligence must necessarily be
punished by the wrath of God. A person’s eyes, ears, heart, brain, and
indeed all his organs and limbs are a blessing of God. Similarly, all the
latent and apparent skills and abilities that he has been blessed with, as
well as all his means and resources are a gift of God. It is the natural right
of these blessings that God should be thanked for this bestowal, and that
they should be used within the limits prescribed by Him. At the same time,
a person must not become so possessed with them that he actually starts
worshipping them, forgetting the real Creator. Those who commit such
excesses will be severely dealt with on the Day of Judgement.
Since in this sūrah, the evils of the acquisition of wealth are
highlighted, wealth, which is one of the connotations of the word اﺠﻌﻴﻢ
ِ ِ is
specially discussed here. Every person will be held accountable for the
manner in which he had acquired his wealth, and the ways in which he
had spent it. Those who had spent it against the liking of the Almighty,
and did not care to acquire it by legitimate means, worshipping it by
spending all their lives accumulating it will be confronted by the fate
mentioned in Sūrah Humaza:
Sūrah Takāthur

ِّ ُ ِّ ٌ ْ َ
َ َ َُ َ ُ ََ ْ َ َُ َ َ ُ َ ْ َ ُ َ َ َ ً َ َ َ َ
َ ُّ َ َ ُ ﻟﻞﻜ
ﻨﺒﺬن ِﻲﻓ
ﻟﻤﺰة ا ِ ي ﻤﺟﻊ ﻣﺎﻻ وﻋﺪده ﺤﻳﺴﺐ أن ﻣﺎ أﺧﺘه ﺎﻠﻛ
وﻳﻞ
ٍ َ ﻫﻤﺰة
ٍ
َ
ْ
ْ
َْ َ َ َ ْ َ ْ َ َ ُ َ
ُ
ُ َ َ ُ ﻧﺎر اﷲ
َ َ ْ وﻣﺎ
َ َ اﺤﻟﻄﻤﺔ
َ َ ُْ
َ َ ُ أدراك َﻣﺎ
ُ َ اﺤﻟﻄﻤﺔ
ﻋﻠﻴﻬﻢ
اﻷﻓﺌﺪة ِإﻏﻬﺎ
ﻳﻄﻠﻊ ﺒﻟ
اﻟﻤﻮﻗﺪة
ِ
ِ ِ
ِ
ِ اﻟﻲﺘ
ِ
ِ
ٌ َ َ ْ ُّ
َ َ ُّ َ َ
(٦-١ :١٠٤) ﻣﻤﺪدة
ﻗﻤﺪ
( ِﻲﻓ٨) ﻣﺆﺻﺪة
ٍ
ٍ

Devastation to every slanderer, every person who makes evil gestures at
others, and who amassed wealth and kept counting it, thinking that his
wealth had rendered him immortal. By no means! He shall be flung into
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that which crushes. And what do you imagine that which crushes is? A fire
kindled by Allah; which will rise up to their hearts. Indeed, they will be
enshrouded in it, fastened to columns very high. (104: 1-6)

َ

ْ is omitted, as has been
At the end, the overall apodosis of the particle ﻟﻮ
indicated before. There are many places in the Qur’ān where this style is
adopted because the omission is so obvious that it needs no words for its
expression. This style very effectively conveys the intended meaning,
which is in fact very comprehensive and whose expression might
otherwise be against the norms of brevity, a distinctive feature of the
Qur’ān.
In this case, the omitted part which is left to the imagination of the
reader, is actually a final warning for these people. It is a means of
urging them to calmly review all their hitherto policies. It cautions them
to seriously analyze their attitude about some undeniable and inescapable
realities of life. It exhorts them to deeply contemplate over the pattern of
their lives and assess how far from reality they had always remained;
how incorrect and unrealistic was their attitude about it. If they had
earnestly thought about them, they would not have wasted their lives in
oblivion. But then, all is not lost. They are being offered a final chance to
mend their ways, and change their life styles. They should now confine
all their efforts and undertakings to earn the eternal happiness of the
Hereafter, instead of wasting them in material pursuits.
This whole meaning is being suggested by this omission – a perfect
example of how effectively the Qur’ān uses brevity to conceal profound
meanings in a minimum number of words.
______________

Sūrah ‘Asr
Central Theme, Relationship with Preceding Sūrah and Sequence in the
Subject Matter

In Sūrah Takāthur, the previous sūrah, those people are warned who
waste all their lives in planning to amass wealth until death stares them
in their eyes and they do not even get the time to think of the higher
objective for which the Almighty blessed them with life. Instead of
trying to achieve this objective, they wasted their lives in going after
petty goals and trivial desires. Had they known that one day like all other
favours, they would have to give an account of the way they spent the
great blessing of life also, they would never have been so foolish as to
waste their lives in gathering meagre pleasures and becoming worthy of
eternal condemnation. Had they exercised prudence, they would have
realized that this life could have afforded them with an everlasting
kingdom. Now, in this sūrah, the real value and importance of life is
divulged. The factors which make it a surety for eternal salvation and the
factors which make it responsible for eternal doom are explained. How a
person can make it an embodiment of benevolence for himself and how
it becomes, out of its own accord, a means of his scourge and
punishment if he is not able to make it an embodiment of benevolence
for himself is alluded to.
In order to make man understand this reality, an oath has been sworn by
time as a means to testify to this reality: if a person reflects, he will come
to know that the real investment he has in this world is a small span of
time which is given to him in the form of a period of life. If he uses this
time in the right manner, he can become a favourite of the Being Who
blessed him with life and also attain the state whereby he becomes
pleased with His Creator, and His Creator become pleased with Him. On
the other hand, he can also earn the eternal punishment of Hell by
misusing it. In other words, by nature, this time period is like a sword
which can be used in both ways: if a person does not use it to his own
advantage, it will automatically be used in favour of Satan, his eternal
enemy. A very small portion of time – the present – is in his power and he
can use it the way he wants to; of the rest, either it has become the past
which can never return to him or the future which is hidden to him and no
one knows its extent or whether it exists for him in the first place and if it
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does what are the circumstances and the demands it affords. Whatever
time comes, it comes with its certain demands and requisites. There is no
possibility that a person defer his present obligation to the future.
After focusing man’s attention to this all important reality, the correct
approach is pointed out which is adopted by those who correctly benefit
from the time of life they are given and thereby earn eternal life in place
of this fleeting one. Though this approach is pointed out in a few words,
however such is the judiciousness and comprehensiveness of style
adopted that if a person deliberates on it, he will come to know the
individual and collective obligations which are imposed on him that he
must discharge and that it is on discharging them that his eternal
salvation depends.
A little deliberation shows that the real purpose of the Qur’ān is to
guide man to this straight path and to organize the individual and
collective life of a person in order to achieve success in the Hereafter. In
other words, the message which is conveyed by one hundred and
fourteen sūrahs of the Qur’ān has been succinctly put in three verses of
this sūrah. It is to this very fact that Imām Shāfi‘ī has pointed by saying
that if people only read Sūrah ‘Asr while reflecting on its contents, it will
suffice for them.
Sūrah ‘Asr

Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ َ َ ْ
ُ َ َ َُ َ
ْ ُ
ْ َْ َ
ْ َ َ َ َ اﻟﺼﺎﺤﻟﺎت
َ
آﻣﻨﻮا
ﻳﻦ
ا
إﻻ
(
٢
)
ﺧﺮﺴ
ﻟﻲﻔ
وﺗﻮاﺻﻮا
وﻋﻤﻠﻮا
ِ
ِ
ِ
ِ
ِ
ِ ( ِإن١) واﻟﻌﺮﺼ
ِ اﻹﻧﺴﺎن
ٍ
ِ
ْ
ِّ َ ْ
ْ َ َ َ َ ﺑﺎﺤﻟﻖ
وﺗﻮاﺻﻮا
(٣) ﺑﺎﻟﺼﺮﺒ
ِ
ِ
ِ

In the name of Allah, the Most Gracious, the Ever Merciful.
Time bears witness that man is in a state of loss except those who
embraced faith and did righteous deeds and urged one another to the
truth and urged one another to patience. (1-3)

Explanation
1

ْ َْ َ
(١) واﻟﻌﺮﺼ
ِ

ْ َ

The particle  وdenotes “bearing witness” and  ﻋﺮﺼmeans “a period of
time”. Here is a summary of what my mentor Hamīd al-Dīn Farāhī has
written while presenting his research on this word in the exegesis of this
sūrah:2
1.
2. Farāhī, Majmū‘ah Tafāsīr, 339.
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ْ َ
ْ
 َﻋﺮﺼmeans “ a period of time”. Just as the word  دﻫﺮrefers to the
ْ َ
totality of time, the word  ﻋﺮﺼrefers to its moving forward and
swiftness. Consequently, its dominant use is on the time period
which has passed. Imru’ al-Qays says:3

و ﻫﻞ ﻳﻨﻌﻤﻦ ﻣﻦ ﺎﻛن ﻲﻓ اﻟﻌﺮﺼ اﺨﻟﺎﻲﻟ
(And now it is good fortune for those who were in the time of the
past.)
‘Ubayd ibn al-Abras says:4

ﻓﺬاك ﻋﺮﺼ و ﻗﺪ أرا
ﺤﻳﻤﻠﻲﻨ ﺑﺎزل ﺷﺒﻮب
(And that was also a period of time when I used to see myself riding
a young and beautiful she-camel.)
After presenting the meaning of this word in the light of classical
Arabic, Imām Farāhī summarizes the discussion thus:5

ْ َ

It is evident [from this discussion] that the word  ﻋﺮﺼon the one
hand reminds a person of the incidents and events of the past and on
the other hand also directs his attention to their specific characteristic
of swiftness and rapidity. A reference to both these facets brings two
consequences before us. First, the judgement of God will be
implemented on people according to their deeds. Second, we should
benefit as much as we can from the passing time whose most
prominent feature is its briskness and speed.
Now consider the question that why has time been sworn upon here?
The answer to this question is that on the one hand the Almighty has
directed our attention to the various events of history which took place
3. Sadr al-Dīn ‘Alī ibn al-Hasan al-Basrī, Diwān al-hmāsah al-Basriyyah,
vol. 1 (Beirut: ‘Ālim al-kitāb, 1403 AH), 48.

 ﺑﺮﻴوت-  دار اﻷرﻗﻢ: دار اﻟﻨﺮﺸ، أﺑﻮ زﻳﺪ اﻟﻘﺮ

4. Abū Zayd al-Qarshī, Jamhurah ash‘ār al-‘arab, vol. 1 (Beirut: Dār alarqam, n.d.), 141. This source cites the second hemistich as: ﺤﺗﻤﻠﻲﻨ ﻧﻬﺪة ﺮﺳﺣﻮب.
(Translator)
5. Farāhī, Majmū‘ah Tafāsīr, 340.
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on the basis of His law of reward and punishment and which have been
mentioned in the Qur’ān and other divine scriptures and on the other
hand people have been cautioned and prodded that they should not spend
their lives in indifference and oblivion; they should diligently try to use it
to their own advantage. It is in lieu of these fast moving moments of time
that they can obtain an eternal kingdom if they really comprehend their
true value. If they do not, then they should remember that they will
become a means of eternal curse for them.
Imām Farāhī has explained this point in the following words in his
exegesis:6
Sūrah ‘Asr

The judgement of God enforced on the previous nations [of the
Prophets] was an exact recompense of their deeds. If they did
virtuous deeds, the Almighty blessed them with ascendancy and if
they took to oppression and spreading disorder, the law of God after
giving them respite for a time in which the truth was made evident to
them to the extent that they could not deny it, destroyed them. It is to
remind people of this reality that an oath was sworn by time so that
people remember that one day they will also have to face this law of
retribution.
Moreover, there is another delicate point hidden in this oath: the real
investment a person has is that of time and the primary feature of
time is that nothing can outdo its briskness and speed. How naïve is a
person who in spite of being aware of this disloyalty of time trusts it
and becomes indifferent to the transience of this world and to the
accountability of the Hereafter.
Imām Farāhī cites an example to explain this reality:7
In this matter, man is much like a merchant who trades in ice;
however, instead of trying to sell it as soon as possible and gain some
profit from this transaction, he stacks it in a place and merrily views
its shine relishing the coldness it provides. It is obvious that very
soon such a short-sighted merchant would end up lamenting his
indifference.
In this regard, Imām Farāhī has directed our attention to another aspect:
Moreover, in the swiftness of time, there is an aspect which gives us
6. Ibid., 341-342.
7. Ibid., 342.
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glad tidings and strengthens our patience: in this short span of time,
man, if he desires, can gather an everlasting treasure. An accursed
person being lured by the transient pleasure of this mortal life
deprives himself of eternal pleasure and success; however, a wise
person, after bearing the trials of self-discipline and virtue of this
finite life which is no more than a fleeting dream and a flash of
lightning … obtains the pleasure of God and the embellishment of
His eternal love.

Sūrah ‘Asr

ْ َ َََ
وﺗﻮاﺻﻮا

َ َ َ ْ
ُ َ َ َُ َ
ْ ُ
ِّ َ ْ وﺗﻮاﺻﻮا
ْ َ َ َ َ اﻟﺼﺎﺤﻟﺎت
َِ
ﺑﺎﺤﻟﻖ
ﻠﻮا
وﻋﻤ
آﻣﻨﻮا
ﻳﻦ
ا
إﻻ
(
٢
)
ﺧﺮﺴ
ﻟﻲﻔ
ِ
ِ
ِ
ِ
ِ ِإن
ِ
ِ اﻹﻧﺴﺎن
ٍ
ْ
8
(٣) ﺑﺎﻟﺼﺮﺒ
ِ
ِ

Stated here is the real premise to substantiate which an oath has been
sworn by time. If, on the one hand, the value and importance of the lifespan granted to a person is such that he can attain an eternal kingdom
because of it and also end up eternally condemned if he shows
indifference, and, on the other hand, such is the nature of its swiftness
and speed that every moment is shortening it and man has no hold on
this, then all people are in a state of loss – people whose real investment
and capital is being rapidly consumed whilst they themselves are
unaware of this happening. Thus this whole premise is stated in the form
of a testimony and asserted that all people are in a state of loss except
those who embraced faith and did good deeds.
It is evident from this discussion that the real value and significance of
life is in faith and righteous deeds. The very purpose for which the
Almighty has blessed man with life is that man, in defiance and in
opposition to Satan, leads it in a manner prescribed by God; in reward
for this, the Almighty will be pleased with him and he will be pleased
with the Almighty and earn the ticket to eternal Paradise. Just as the
reward for the eternal life of Paradise in return for a few days of trial is
no ordinary a favour, ending up losing this favour whilst being led astray
by the lures of Saran is no ordinary a deprivation.
The definition of imān has been mentioned at a number of places in
this exegesis. In short, it can be stated as acknowledging God with full
sincerity of heart whilst accepting all His attributes and their obvious
corollaries. Imām Farāhī, whilst explaining the meaning of imān in his
exegesis, has written:9

8. Man is in a state of loss except those who embraced faith and did righteous
deeds and urged one another to the truth and urged one another to patience.
9. Ibid., 347.
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root of imān is amn. It is used in various shades of meaning.
ً The
ََْ ُ َ ْ ََُ
ْ َ ﻣﻦ
ْ وآﻣﻨﻬﻢ
ْ ََُ َ
اﻗﻄﺎه أﻣﻨﺎ
:( آﻣﻨﻪHe gave him peace). The Qur’ān says: ﺧﻮف
ِ
ٍََ َ ْ َ ُ َ َ
(٤َ :١٠٦َ) (He provided them with peace in fear, (106:4)).
 ﺻﺪﻗﻪ و ِإﻗﺘﻤﺪ:
ْ َ ُ َ َ
َ َ ْ َ : آﻣﻦ ﺑﻪ
َ َ (He had
آﻣﻦ
(He
attested
to
it;
He
trusted
it).
ﺑﻪ
أﻓﻘﻦ
ﻋﻠﻴﻪ
ِِ
ِِ
ِ
absolute faith in him).

Sūrah ‘Asr

This word has been used in the Qur’ān in all these shades. One of its
ُْ
derivatives is ﻣﺆﻣﻦ
ِ (mu’min), which is amongst the noble names of
God because He gives peace to those who seek His refuge.
This word is also an ancient religious term. … Hence the certitude
which exists with humility, trust and all the conditions and
corollaries of adherence to a view is called imān and he who
professes faith in God, in His signs and in His directives and submits
himself to Him and is pleased with all His decisions is a mu’min.
After faith (imān), the status of righteous deeds is that of its corollary.
When true faith is engendered in a person, just as its radiance lights up
his inner-self, it should also necessarily light up the deeds which emanate
from him. If, accordingly, good deeds do not result from faith, it only
means that faith has not taken firm roots in his heart. It is essential that
there exist harmony and concord between faith and deeds. Imām Farāhī
has explained this aspect in his tafsīr in the following manner:10
Righteous deeds are mentioned in the Qur’ān right after faith in the
capacity of an explanation … Similar is the case of the mention of
obedience to the Prophet (sws) after a mention of obedience to God
… The need for this explanation arises because certain important
aspects of certain words remain concealed. In the case of faith, the
need for its explanation is obvious: the place of faith is the heart and
the intellect. In matters of intellect and heart, not only can a person
deceive others but also at times he himself can remain in deception.
He considers himself to be a mu’min (believer) whereas actually he is
not. For this reason, two testimonies needed to be required for it: a
person’s words and a person’s deeds. Since words can be untrue,
hence a person who only professes faith through words is not
regarded as a mu’min and it was deemed essential that a person’s
11
deeds also testify to his faith. Thus the Qur’ān said:
10. Ibid., 349.
11. It should remain in consideration that the faith under discussion is
actually its essence. Faith in its legal connotation is not what is discussed here.
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ْ ُ ْ َُ َ
َ ُّ َ َ
(١٣٦:٤) آﻣﻨﻮا
ِ ﻳﺎ ﻛﻓﻬﺎ ا ِ ﻳﻦ آﻣﻨﻮا

O you who believe with the tongue! Believe through your deeds.
(4:136)
Whilst explaining the reason for regarding good deeds to be sālihāt
(righteous), Imām Farāhī writes:12
God has regarded good deeds to be sālihāt (righteous). This word
actually alludes to a great piece of wisdom: the means for the
apparent and hidden, worldly and religious, individual and collective,
corporeal and intellectual development and advancement of a person
are righteous deeds. In other words, righteous deeds are deeds which
are a means of providing life and progress to a person and through
which a person can reach the highest rungs of development which are
innately found in his nature.
Later, he has further explained this point thus:13
This point can be understood in other words from the fact that man is
part of the overall machine of this universe. Thus only those of his
deeds will be regarded as righteous (sālih) which are in harmony
with the scheme and wisdom of God which He has adopted for this
collective system. The Almighty has not made this world a playplace for children. There is a certain system of prudence which runs
through this whole universe and it is the will of the Almighty that
whatever happens in this universe should be in harmony with this
system of prudence.

ْ

َ

َ

ِّ ْ

َ

َ

ْ َ َ َ
ْ َ َ
Consider next, the words: ﺑﺎﻟﺼﺮﺒ
ِ وﺗﻮاﺻﻮا ِﺑﺎﺤﻟﻖ وﺗﻮاﺻﻮا. What is mentioned
ِ
in the previous part of the verse primarily relates to the personal life of a
person; however, a person does not merely have a personal life: by his
very nature, he has a gregarious temperament; he is always a part of a
family and member of a society. If he has adopted some other life-style,
Those who want to understand faith in its legal sense should look up various
places in this commentary where it has been alluded to. Imām Farāhī has
referred to some of its important aspects in his commentary on Sūrah ‘Asr and
we have also attempted to explain some of its important features in this
commentary.
12. Farāhī, Majmū‘ah Tafāsīr, 2nd ed. (Lahore: Faran Foundation, 1998), 352.
13. Ibid., 353.
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it is not because of his natural temperament and instinct; on the contrary,
it is because of some unnatural deviation. His relationship with family
and society is natural. Just as he receives support from these in his
material life, he receives guidance from them for his moral and spiritual
development. It is because of this assistance provided by family and
society that an obligation is imposed on him that he should not remain
indifferent to their welfare and well-being. If he does, it would be against
decency. It is the requirement of human nature that people who become
aware of the straight path that leads to faith and righteous deeds should
also urge others to tread this path and also urge each other to adhere to
perseverance and patience. This is because without adhering to
perseverance and patience it is neither easy to adopt the truth and remain
steadfast on it nor is it easy to call people towards the truth.
It should be kept in consideration that it has not been said that they call
people towards faith and righteous deeds; on the contrary, it is said that
they urge each other to adopt haqq and urge each other to show patience.
This style has not only included in it what is found in the first part, it has
also made very important additions to it: imān is included to the utmost in
al-haqq because it is the right of God and the greatest right of God.
Similarly, righteous deeds either relate to the rights towards God or rights
towards human beings; hence righteous deeds are also included in haqq.
It is evident from this discussion that believers do all these things as an
obligation, urge others to adopt them and also counsel others that
discharging these obligations is no easy a task; it requires patience and
forbearance. Those who do not have this characteristic will find it very
difficult to carry out these obligations.
The word haqq has been explained by Imām Farāhī in his exegesis in
the following words:14
Sūrah ‘Asr

The word haqq is used primarily for what exists and continues to
exist. However, it has different usages. Its usage in at least three
meanings is very common and conventional in Arabic:
i. something which is certain
ii. something which is acknowledged to be true by intellect.
iii. something which is a moral obligation
After citing various arguments from the Qur’ān in favour of these three
14. Ibid., 354.
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meanings, Imām Farāhī writes:

As far as its special meaning ie showing sympathy to the weak and
poor is concerned, it has sprung from its general meaning. It is as if
this is the greatest haqq to the people of Arabia which is incumbent
upon every person who has the capacity to do it. It should be the
right of every needy person ….For this very reason ihsān is regarded
to be a ma‘rūf, which means something which is recognized and
acknowledged by every person and has the status of an accepted law
before all reasonable people. It is evident from this discussion that if
the word haqq is taken to mean “sympathy with the poor”, it will
reflect all the meanings of the word mentioned above.
Whilst presenting his research on the word sabr, Imām Farāhī writes:16
However, one should realize that to the Arabs patience is not
something of the sort of weakness and frailty which is the
characteristic of the helpless and the feeble; in fact, to them it is the
foundation of tenacity and resolve. This word has been amply used in
classical Arabic poetry and in all these usages, it corroborates this
view of the Arabs. Hātim Tā’ī says:17

و ﻏﻤﺮة ﻣﻮت ﻟﻴﺲ ﻓﻴﻬﺎ ﻫﻮادة
ﻳﻜﻮن اﻟﺼﺪور اﻤﻟﺮﺸ ﺟﺴﻮرﻫﺎ
ﺻﺮﺒﻧﺎ ﻲﻓ ﻧﻬﻜﻬﺎ و ﻣﺼﺎﺑﻬﺎ
ﺑﺄﺳﻴﺎﻓﻨﺎ ﺣ ﻳﺒﻮخ ﺳﻌﺮﻴﻫﺎ
(Against many horrible seas of death and life over which there were
bridges of swords, we showed perseverance with our swords against
all their calamities until their heat went away.)
After citing the couplets of some famous classical poets, Imām Farāhī
has explained the meaning of sabr through the Qur’ān itself in the

15. Ibid., 354-355.
16. Ibid., 345.
17. Hātim Tā’ī, Diwān, vol. 1, 39. The source actually cites
ﻬﻟﺎ. (Translator)

 ﺻﺮﺒﻧﺎas ﺻﺮﺒﻧﺎ
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following words:

The Qur’ān itself has revealed the real meaning of sabr:

ْ ْ َ
َ ْ َ ْ واﻟﺼﺎﺑﺮﻳﻦ ﻲﻓ
َ
َِ اﻛﺄﺳﺎء واﻟﺮﻀاء
َ
(١٧٧ :٢) اﻛﺄس
ِ َ وﺣﻦﻴ
ِ ِِ

And who are patient in adversity, illness and in times of war (2:177)

This verse mentions three situations to display sabr: adversity, illness
and war. A little deliberation would show that these three are the
fountainheads of hardships and difficulties. If a person remains
steadfast in them, then he is a person blessed with the quality of
patience.
Whilst further explaining the mutual relationship between haqq and
sabr, Imām Farāhī writes:19
A summary of all these details is that haqq opens the door to all
virtues and sabr closes the door to all evils. In other words, it can be
said that haqq is what is really wanted and fondly desired and sabr is
the enthusiasm and passion to achieve it.
It is not concealed from the eyes of the discerning that the real thing
is steadfastness once a virtue is attained. One should now reflect how
aptly and comprehensively all virtues and good deeds are combined
in the two words of haqq and sabr and how deep and vast is the
relationship between the two.
…………………………………………………………………
Here, in fact, many branches sprout from a root. Imān is like a
foundation and a nucleus. Righteous deeds are mentioned after it as
its explanation. Since haqq is cherished and liked by both the mind
and the heart and on it depends perfection and excellence of both,
sabr is mentioned as a consequence for its love. To love and cherish
something requires that a person possess the qualities of
perseverance and steadfastness for it. It is very obvious that this
perseverance and steadfastness is as per the status of what is loved
and cherished. The more love and cherished a thing is, the more the
enthusiasm and vigour for it would boil in person. The manifestation
of the feelings of defence, anger and sense of honour is not the same
18. Farāhī, Majmū‘ah tafāsīr, 346.
19. Ibid., 355-356.
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for all things; it varies: the more a thing is liked and loved, the more
do the feelings of respect and honour arise for it.

Sūrah ‘Asr

The reason for the Almighty’s anger and fury is also because He
holds haqq dear; so those who damage it in anyway invite His rage
and wrath. Can a person silently bear the insult of something which
is dear to him? His sense of honour will definitely incite him to
defend it. A mother loves her child and one knows that this love is
not mere love; it also possesses a frenzied sense of honour and when
the time comes this honour even sacrifices a mother in defense of her
child. It is this sense of honour and protection which is found in
nations for their rights and demands. So much so, a feeble dove also
has such intense feelings of love and honour for her eggs and
offspring that if someone tries to snatch them, she will always try to
ward him off through her frail feathers. It is evident from this
discussion that sabr in fact originates from one’s love for haqq.
Let us now see what the relationship of “faith and righteous deeds” and
“urging one another towards haqq and sabr”. Imām Farāhī writes in this
regard:20

َ

َ

ِّ ْ

َ

َ

ْ َ َ ﺑﺎﺤﻟﻖ
ْ َ َ
َ وﺗﻮاﺻﻮا
It is evident from the last part of this third verse: وﺗﻮاﺻﻮا
ِ
ْ
ﺑﺎﻟﺼﺮﺒ
ِ that these people have in them the qualities of haqq and sabr
ِ
and besides practically adhering to them, they also call others
towards them. This aspect is found in between the lines and has not
been expressed in words. The reasonُ for this is that it firstly was
َ َ َُ
already found in the words اﻟﺼﺎﺤﻟﺎت
وﻋﻤﻠﻮا
ِ َِ
ِ  آﻣﻨﻮاand secondly the lack
of efficacy of a person who does not practice what he preaches is so
obvious that at this instance in the verse where believers are praised
for their qualities one cannot even imagine that they would urge
others’ to something which they themselves do not practically adhere
to.
It is evident from this discussion that just as righteous deeds have
sprung from faith, mutual exhortation towards haqq and sabr have
sprung from righteous deeds. A person who cherishes and likes haqq
would always be ready to bear difficulties and hardships for its
protection. It is essential that for it, his knowledge, love and sense of
honour increase. He would not want that merely he himself love
haqq; he would also want the whole world to have the same feelings
20. Ibid., 357.
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for it and wherever he sees haqq in subservience and facing
oppression and evil in a dominant position, he would become
anxious and like a person having dignity and determination would
motivate others to defend and protect haqq. Motivating and inspiring
others for this purpose is a natural corollary and part of the sense of
dignity and honour for haqq found within himself. Thus, here the
Almighty has mentioned urging others towards haqq and sabr as
actually a part and an explanation of righteous deeds.

Sūrah ‘Asr

With the grace of God, with these line the explanation of the sūrah
comes to an end. ( ﻓﺎﺤﻟﻤﺪ ﷲ أوﻻ وآﺧﺮاAll gratitude, from the beginning to
the end, is for God).
Lahore,
24th April, 1980 AD
9th Jamādī al-Thānī, 1400 AH

____________

Sūrah Humazah
Central Theme

This sūrah is the counterpart of Sūrah ‘Asr, the previous sūrah. Even a
cursory look at both the sūrahs reveals a clear similarity in their themes.
In the previous sūrah, the character of persons who will be salvaged in
the Hereafter is depicted. They are those who exhort one other to the
right path and remain steadfast on this attitude. In this sūrah, people of
the opposite character are referred to: They are miserly by nature and
greedily accumulate wealth. Instead of urging one another to fulfil the
rights of Allah and their own fellow beings, if they see someone doing
so, they make his life miserable by hurling taunts and jeers at him. They
try their utmost to discourage and demoralize him so much that he may
surrender to their reproaches and adopt their evil ways. This attitude
conceals their own miserliness and saves them from being consciencestricken when others call them to the right path.
The Qur’ān, at many instances has made references to this miserly
character of people who greedily hoard money. To quote Sūrah Tawbah:

َ َ
َ ُ َ َ َ َ
َ ُ َْ َ
َ ْ ُ ْ ﻣﻦ
َ ِّ ُ ْ ﻳﻠﻤﺰون
ْ ُ َ ْ ُ ﺠﻳﺪون إﻻ
َ ِ اﻟﻤﻄﻮﻗﻦﻴ
ﺟﻬﺪﻫﻢ
اﻟﻤﺆﻣﻨﻦﻴ ِﻲﻓ
ِ
ِِ
ِ
ِ ا ِ ﻳﻦ
ِ
ِ اﻟﺼﺪﻗﺎت وا ِ ﻳﻦ ﻻ
َ
َ
َ
َ ُ َ ْ ََ
ٌ
ْ ُ ْ ﻓﻴﺴﺨﺮون
ْ ُ َ ﻣﻨﻬﻢ
ْ ُ ْ اﷲ
َ َ ﻣﻨﻬﻢ
(٧٩:٩) وﻟﻬﻢ َﻋﺬاب أ ِ ٌﻢ
ِ
ِ ُ ﺳﺨﺮ
ِ

Those who censure the believers who give freely and who scoff at
the poor that give according to their means, Allah will scoff at them,
and theirs shall be a torment afflictive.(9:79)
While explaining the above verse, this writer has written:1

ٌ

َُ

ٌ

ُ

ٌ

ُ

ِّ َ and ﻣﻄﻮع
ِّ are the same words. ﻣﻄﻮع
ِّ is a person who
The words ﻣﺘﻄﻮع
not only fulfils his obligations but also enjoys doing what is optional
and over and above them with great enthusiasm and fervour.
ٌ ْ ً means “to censure, to slander, to speak ill of”.
ﻟﻤﺰ
In the above quoted verses, it is stated that the Hypocrites do not
1. Amīn Ahsan Islāhī, Tadabbur-i-Qur’ān, vol. 3, 202-203.
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spend in the cause of Allah and also cannot bear to see others doing
so. Whenever they see someone spending in such a cause, they start
reproaching and ridiculing him. When they see the affluent among
the Muslims spending generously and sincerely, they regard it a
pretentious display put up to bluff others and to give others a false
impression of piety. If they see the poor, who have barely saved
something to spend in this cause, they scorn and sneer at them to
discourage them.

Sūrah Humazah

It is the psychology of misers to try to induce others to miserliness in
order to hide their own, just as a person with an ugly nose wishes
others to be like him so that no one remains to call him ugly. The
hypocrites also would satisfy their emotions of rivalry with Islam by
doing the same. They did not want to spend a penny for its cause nor
did they want others to do so. They could not bear people spending
generously on the poor. So, when they would see an ordinary
labourer happily giving whatever dates he had saved, sacrificing the
needs of his wife and children and buying the wealth of the two
worlds in their place, they writhed and twisted with venom and
satisfied their anger by scorning and taunting them.
This character of the misers actually portrays their helplessness.
Neither do they have the courage and spirit to outdo others in fulfilling
the rights of their fellow beings nor can they stop others who call upon
them to do so. The only course left for them to defend themselves is to
gibe and mock at those who are actually exposing their weaknesses.
Because they were trying to conceal their inner self, the sūrah has
brought to light every aspect of both their inner and outer selves.
It should be clear that though in this sūrah the character of the stingy
is actually depicted, yet the character of those having other moral
weaknesses is no different. They also try to defend themselves by
making fun of those having high moral character. The people of Lot
(sws) too had adopted a similar attitude. When they observed that it was
becoming difficult for them to counter the reformatory movement
launched by the Prophet Lot (sws) and his companions, they, instead of
mending their ways, started scoffing and leering
at the Prophet Lot (sws)
َ ُ َ َ َ ٌ َُ ْ ُ
and his companions by saying: ( ِإﻏﻬﻢ أﻧﺎس ﻓﺘﻄﻬﺮونthese people pretend to
be noble, (27:56)). They even started exhorting their nation to banish
“these nobles” from the country, lest they disgrace the whole nation.
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Text and Traslation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
ً َ َََ
ِّ ُ ِّ ٌ ْ َ
َ
َ ُّ َ َ ُ ﻟﻞﻜ
ُ َ ْ َ (٢) وﻋﺪده
ُ َ َ ْ َ ُ َ ﺤﻳﺴﺐ َأن َﻣﺎ
ُ َ َ َ ﻣﺎﻻ
( ﺎﻠﻛ٣) أﺧﺘه
( ا ِ ي ﻤﺟﻊ١) ﻟﻤﺰة
وﻳﻞ
ٍ َ ﻫﻤﺰة
ٍ
َ
ْ
ْ
ََ ُ َ
َُ َُ َ َ َْ َ َ
ََ َ
ُ َ َ ُْ
َ َ
ُ َ
ﻳﻄﻠﻊ ﺒﻟ
( وﻣﺎ أدراك ﻣﺎ٤) اﺤﻟﻄﻤﺔ
ِ ُ ُﻨﺒﺬن ِﻲﻓ
ِ ( ﻧﺎر٥) اﺤﻟﻄﻤﺔ
ِ اﻟﻲﺘ
ِ (٦) اﷲ اﻟﻤﻮﻗﺪة
ٌ َ َ ْ ُّ ْ َ َ َ
َ َ ُّ َ َ
َ َْْ
اﻷﻓﺌﺪة
(٩) ﻣﻤﺪدة
ﻗﻤﺪ
( ِﻲﻓ٨) ﻣﺆﺻﺪة
ﻋﻠﻴﻬﻢ
إﻏﻬﺎ
(
٧
)
ِ
ٍ
ٍ
ِ
ِ
ِ

In the name of Allah, the Most Gracious, the Ever Merciful.
Devastation to every person who makes evil gestures at others and to
every slanderer who amassed wealth and kept counting it. It is as if his
wealth had rendered him immortal. (1-3)
By no means! He shall be flung into that which crushes. And what do
you imagine that which crushes is? A fire kindled by Allah; which will
rise up to their hearts. They will be enshrouded in it, fastened to columns
very high. (4-9)
Explanation of the Sūrah
2

ِّ ُ ِّ ٌ ْ َ
َ ُّ َ َ ُ ﻟﻞﻜ
(١) ﻟﻤﺰة
وﻳﻞ
ٍ َ ﻫﻤﺰة
ٍ
ْ َ

َْ

ٌ means “to make evil gestures at others”, and ﻟﻤﺰ
ٌ means
The word ﻫﻤﺰ
ٌََ ُ
ٌَ َُ
“to
and  ﻟﻤﺰةare intensive forms, as is
ٌ َ َ ُmalign and slander someone”. ﻫﻤﺰة
ٌََ ُ
 ﺣﻄﻤﺔmentioned later in the sūrah.
 ﻫﻤﺰةmeans “someone who makes evil
ٌَ َُ
gestures at others”, while ﻟﻤﺰة
means “one who finds faults in others”.
Making evil gestures and slandering others are the two aspects of the
same character. The first relates to behavioural expressions, and the
second one pertains to verbal expressions. Both are employed to degrade
and ridicule others. At times, the first can prove the sharper
of the two,
ٌََ ُ
ٌَ َُ
and perhaps this is the reason for placing
 ﻫﻤﺰةbefore ﻟﻤﺰة.
ٌ ْ َ and ﻟﻤﺰ
ٌ ْ َ are always considered to be mean
In every civilised society, ﻫﻤﺰ
habits. All divine religions forbid them. The Qur’ān also clearly prohibits
a person to do so:

ََ ْ ُ َ ُ َ ُ َْ ََ
ََْْ
ُ َ َ َ وﻻ
(١١:٤٩) ﺑﺎﻷﻟﻘﺎب
ﻳﻨﺎﺑﺰوا
ﺗﻠﻤﺰوا أﻧﻔﺴﻜﻢ
ِ وﻻ
ِ
ِ

And do not defame one another nor revile each other by evil names.
(49:11).
This “art” was patronized and promoted not only in ancient uncultured
2. Devastation to every person who makes evil gestures at others and to every
slanderer.
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societies but is also in vogue in the “modern” uncultured societies.
Today, humourous columns and cartoons published in newspapers and
magazines do the job which was done by the mimics, imitators and
jesters of yester years. In Sūrah Qalam, a comprehensive analysis of the
leaders of Quraysh as well as their cohorts is made. It shows that they
also wanted to thwart the attempts of the Muslims in spreading the
Islamic Message by adopting tactics similar to those employed by the
professional leaders of today to get the better of their opponents. The
Prophet (sws), therefore, was advised to remain aware of this foul play in
the following words by the Qur’ān:

Sūrah Humazah

َ َ ْ ُ ْ َ ْ ِّ
َ
ْ ُ ََ
َ
َ ْ ُُ
َ ﺗﻄﻊ ُﻞﻛ
َ ﺑﻨﻤﻴﻢ
ٍ
ﻣﺸﺎء
ﻫﻤﺎز
ﻣﻬﻦﻴ
ﺣﻼف
أﻋﻴﻢ
ﻟﻠﺨﺮﻴ
ﻣﻨﺎع
ﻗﺘﻞ َﻧﻌﺪ
ٍ
ٍ
ِ
ِ وﻻ
ٍ
ٍ ِ ﻣﻌﺘﺪ
ٍ
ِ
ِ
ٍ
ِ
َ
َ
َ َ
َ َ َ ﺎﻛن ذا َﻣﺎل
َ َ َ
(١٤-١٠ :٦٨) وﺑﻨﻦﻴ
زﻏﻴﻢ أن
ِ
ِ ٍ
ٍ ِ ذﻟﻚ

Pay no heed to any ignominious oath-monger, who makes evil
gestures and who sows seeds of dissension, forbidder of good,
transgressor and usurper of rights, cruel and moreover a flatterer -only because he has been blessed with wealth and children. (68:10-14)
3

ً َ َََ
ُ َ َ َ ﻣﺎﻻ
(٢) وﻋﺪده
ا ِ ي ﻤﺟﻊ

The verse vividly portrays the life of stingy people. On the one hand,
they do all what they can to silence those who call upon them to fulfil the
rights of Allah and their own fellow beings, and on the other are busy
amassing riches and greedily hoarding them. They remain deeply
engrossed in computing and calculating their wealth. Speculating about
the prospects of success in business is their only food for thought. Issues
like the profit that can be obtained from various business undertakings,
the money they can gain from their investments, the measures needed to
compensate the loss in a particular economic enterprise and the grand
total of their money next year possess their minds. If someone mentions
before them that a person has spent his money on orphans and poor, they
make fun of him by saying that he is only showing off his wealth and
assert: “Look at us, we have spent thousands and no one has the slightest
knowledge of it.”
4

َ ْ َ َُ َ َ ُ َ َْ
َ
ُ
(٣) ﺤﻳﺴﺐ أن ﻣﺎ أﺧﺘه

This verse highlights the inner character of the hypocrites. They reckon
that their wealth will also buy for them eternal life. Their complete
3. Who greedily amassed wealth and kept counting it.
4. It is as if his wealth has rendered him immortal.
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involvement with wealth shows that they seek all pleasures of life in
wealth. If they knew that both their wealth and life were ephemeral, they
would have expended them in a way which would be profitable for them
in the Hereafter. In fact, they would have tried to outdo one another in
this dash.
In Sūrah Shu‘arā, this mentality is depicted in the following words:

Sūrah Humazah

ِّ ُ َ ُ ْ َ َ
َ ُُ َْ ْ ُ َ َ َ َ َ َ ُ َ َ َ ُ َ ْ َ ً َ
ﻣﺼﺎﻧﻊ ﻟﻌﻠﻜﻢ
وﻳﺘﺨﺬون
رﻳﻊ آﻳﺔ ﻳﻌﺒﺜﻮن
(٢٩-١٢٨ :٢٦) ﺨﺗﺘون
ِ
ٍ ِ أﺗﺒﻨﻮن ِﺑﻜﻞ
ِ

Will you build monuments of no use on every high place and build
grand palaces as if you have to live here forever? (26:128-29)
It is a person’s attitude towards life and not what he says which gives
an indication of his inner self. The life of a person who considers this
world as his final destination is totally different from that of a person for
whom the next world is the ultimate destination, towards which this life
leads. It is not possible that a person who believes in the Hereafter
greedily hoard his wealth. Such a person, as the Prophet Jesus (sws) said,
keeps his account with Allah:
Keep your wealth with Allah, because your heart is wherever your
wealth is. (Matt, 6:21-22)
5

ََ َ َ
َ َ ْ
(٤) اﺤﻟﻄﻤﺔ
ِ ُ ﺎﻠﻛ ُﻨﺒﺬن ِﻲﻓ
َ

The word ( ﺎﻠﻛBy no means) is meant to negate the false notion of a
miser stated in the previous verse: “thinking that his wealth has rendered
him immortal”. The Qur’ān says that such a person and whatever he has
gathered will be hurled into the raging fire of Hell which shall crush
them to pieces.
ٌَ َ ُ
The word ﺣﻄﻤﺔ
is from
the root HTM which means “to crush to
ٌََ ُ
ٌَ َُ
pieces”. Like ﻫﻤﺰة
and ﻟﻤﺰة
, it is also an intensive form.
and are intensive forms, as is
6

ُ َ َ ُْ َ َ َ ْ َ َ َ
وﻣﺎ أدراك ﻣﺎ
(٥) اﺤﻟﻄﻤﺔ

The question in this verse is meant to express the dreadfulness of Hell; a
fire
by the Almighty should not be considered something ordinary.
ٌ َ kindled
ُ
َ
( ﺣﻄﻤﺔthat which crushes to pieces) seems a very apt word to depict the
total annihilation of wealth amassed in the form of bricks of gold and
5. By no means! He shall be flung into that which crushes.
6. And what do you imagine that which crushes to pieces is?
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silver, jewellery, and valuable utensils. This is precisely how the rich of
that period used to accumulate their wealth. All such people will see this
fate of their wealth, which they reckoned would render them immortal.

Sūrah Humazah

7

َ َْْ ََ ُ َ
ُ َ َ ُ ْ ﻧﺎر اﷲ
ُ َ
ﻳﻄﻠﻊ ﺒﻟ
(
٦
)
(٧) اﻷﻓﺌﺪة
اﻟﻤﻮﻗﺪة
ِ ِ
ِ
ِ اﻟﻲﺘ
ِ
ٌَ ُ

َ stated in the previous one. The
This verse explains the word ﺣﻄﻤﺔ
characteristic of this fire is that it will first of all seek those hearts that
had remained so possessed by the love of wealth that the remembrance
of Allah and the Final Day could find no space in them. We all know of
certain devices which have been invented to track down specific targets.
As soon as they sense their prey, they automatically follow and destroy
it. The fire of Allah mentioned in this verse, it seems, will behave
similarly and will grip all those hearts which were absorbed with the love
of wealth and had remained indifferent to the needs of the poor.
8

ٌ َ َ ْ ُّ ْ َ َ َ
ﻋﻠﻴﻬﻢ ﻣ
ِإﻏﻬﺎ
(٨) ﺆﺻﺪة
ِ

The fire shall completely engulf
them so that no part of its heat is
َ َ َْ
َ
َ
wasted. The phrase  أوﺻﺪ اﻛﺎبmeans “he closed the door”. The fire will
close over them as in a brick kiln, destroying them with all its force.
9

َ َ ُّ َ َ
(٩) ﻣﻤﺪدٍة
ﻗﻤﺪ
ِﻲﻓ
ٍ

This verse depicts the helplessness of these criminals. Even within the
fire they will be fastened to high columns with heavy chains. Here only
columns are mentioned; Sūrah H~āqqah mentions the chaining of such
criminals as well:

ُ ُ ُّ َ َ َ ْ ُ ُّ ُ َ ُ ُ ُ
َ ُْ َ َُ َْ َ ْ
ُ ﻓﺎﺳﻠﻜﻮه
ً َ ﺳﺒﻌﻮن
ُ ُ ُ ْ َ ذراﺨ
إﻧﻪ
ذرﻗﻬﺎ
ﺳﻠﺴﻠﺔ
ﻲﻓ
ﻋﻢ
اﺠﻟﺤﻴﻢ ﺻﻠﻮه
ﺧﺬوه ﻓﻐﻠﻮه ﻋﻢ
ٍ
ِ
ِ
ِ
ِ
ِ
ِ
َ
ْ
َ
ْ
َ َ
ُّ ُ َ َ
َ ﻳﺆﻣﻦ ﺑﺎﷲ
ْ ﻃﻌﺎم
َ َ ﺤﻳﺾ َﺒﻟ
ُ ِ ْ ُ ﺎﻛن َﻻ
اﻟﻌﻈﻴﻢ
وﻻ
(٣٤-٣٠ :٦٩) اﻟﻤﺴﻜﻦﻴ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ

Seize him, and chain him with an iron collar and cast him into Hell,
and then fasten him with a chain seventy cubits long. Indeed, he did
not believe in Allah, most High nor did he urge others to feed the
poor. (69:30-34)

____________

7. A fire kindled by Allah, which will rise up to their hearts.
8. They shall be enshrouded in it.
9. Fastened to columns very high.

Sūrah Fīl
Central Theme, Relationship with Preceding and Succeeding Sūrahs and
Sequence of the Discourse:

From Sūrahs Qāri‘ah (no. 101) to Humaza (no. 104), it is pointed to the
Quraysh that they have remained so possessed with the love of wealth
and children that they have grossly failed to fulfil the rights of Allah as
well as their own fellow beings. In spite of this, they still claim to be the
heirs of Abraham (sws) and Ishmael (sws) and the custodians of the
Baytullāh built by them. In this particular sūrah and its dual counterpart,
Sūrah Quraysh, which succeeds it, they are cautioned that they have been
blessed with peace and sustenance not because of their own efforts or
because they were entitled to them, but because of the Prophet
Abraham’s invocation and the blessings of the House which he built.
Therefore, instead of showing vanity, it is their obligation to worship the
Lord of this House, who fed them in hunger and secured them against
َ َ
ُ ُْ َْ َ
every kind of danger, as is indicated inَ Sūrah Quraysh:
ﻓﻠﻴﻌﺒﺪوا َرب ﻫﺬا
ْ
ْ
ُ َ َ َ ﺟﻮع
ُ َ َ ْ اﻛﻴﺖ ا ي
ْ َ ﻣﻦ
ْ ِّ وآﻣﻨﻬﻢ
ٍ ُ أﻃﻌﻤﻬﻢ ِّﻣﻦ
(٤-٣ :١٠٦) ﺧﻮف
ِ
ٍ
ِ َ (Hence, they should
worship the Lord of the House, who fed them in hunger and provided
them with peace in fear, (106:3-4)).
The only difference between the two sūrahs is that in Sūrah Fīl an
event bears witness to the Power and Might of Allah which saved the
Baytullāh from a great enemy, while in Sūrah Quraysh, the Quraysh are
reminded of the fact that it is their association with the Baytullāh which
accounts for the favours of peace and sustenance.
At the time when Abraham (sws) had settled his son Ishmael (sws) in
Makkah, the land was not only scarce in food resources but was in a
constant state of strife as well. Abraham (sws) had earnestly prayed to the
Almighty to bless the land with peace and sustenance and the Almighty
had granted him his wish. The progeny of Abraham benefited from both
these favours because of Baytullāh only, but later on pride and vanity
made them indifferent to these blessings. They are warned against their
ingratitude at many instances (as in this sūrah) in the Qur’ān. In the
sūrahs of this last group, Sūrah Balad also discusses some important
aspects of this attitude and can be consulted for details.
In this sūrah, the Quraysh are reminded of a significant event of their
history. The Almighty had helped them decidedly in combating the
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forces of Abrahah who attacked the Baytullāh with a sixty thousand
strong army to demolish it. It was not easy for the Quraysh to face such a
big army in the open whose vane guard consisted of elephants. They had
therefore sought refuge in the nearby mountains, and had defended the
holy land by hurling stones at the advancing enemy. This defence was
indeed very frail and feeble, but the Almighty transformed it into a
powerful outburst which totally destroyed the enemy, and their dead
bodies were feasted upon by kites, vultures and crows.

Sūrah Fīl

Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
ْ
َ َ ْ ََ
َ ُّ َ َ َ َ َ ْ َ َ َ ْ َ َ
ْ َ ْ ُ َ ْ َ ْ َ َْ ََْ
َ ْ َ رﺑﻚ
وأرﺳﻞ
(٢) ﺗﻀﻠﻴﻞ
ﻲﻓ
ﻛﻴﺪﻫﻢ
ﺠﻳﻌﻞ
أﻟﻢ
(
١
)
اﻟﻔﻴﻞ
ﺑﺄﺻﺤﺎب
أﻟﻢ ﺗﺮ ﻛﻴﻒ ﻓﻌﻞ
ِ
ِ
ِ
ِ
ِ
ِ
ُْ ٍ
َ ََ ًْ َ ْ َْ َ
ْ َ َ ْ َُ َ َ َ
ِّ ﺤﺑﺠﺎرة ِّﻣﻦ
َ َ ِ ﺗﺮﻣﻴﻬﻢ
ْ َ (٣) أﺑﺎﻧﻴﻞ
ﺳﺠﻴﻞ
ﻛﻌﺼﻒ
ﻓﺠﻌﻠﻬﻢ
(
٤
)
(٥) ﻣﺄﻛﻮل
ِ
ٍ
ِ
ٍ
ِ
ٍ
ِ
ِ
ِ ﻋﻠﻴﻬﻢ ﻃﺮﻴا
ٍ

In the name of Allah, the Most Gracious, the Ever Merciful.
Have you not seen how your Lord dealt with the people of the
elephant? Did He not foil their treacherous plan? And sent down against
them swarms of birds? (1-3)
You pelted them with clay stones. And God made them like straw
eaten away. (4-5)

ْ
َ ُّ َ َ َ َ َ ْ َ َ َ ْ َ َ
َ ْ َ رﺑﻚ
(١) اﻟﻔﻴﻞ
ﺑﺄﺻﺤﺎب
أﻟﻢ ﺗﺮ ﻛﻴﻒ ﻓﻌﻞ
ِ
ِ
ِ
ِ

Explanation
1

َ ََ

ْ (Have you not seen?) are grammatically
َ أﻟﻢ
The addressed words ﺗﺮ
singular in nature but they are mostly used in the Qur’ān to address
plural entities, as if directed to every person individually in a group of
people. Here the addressees are the Quraysh. They are reminded about
their recent past and asked whether they had forgotten how their Lord
had dealt with the People of the Elephant. It should be kept in mind that
the event which is being referred to had taken place the same year the
Prophet (sws) was born. Therefore, there must have been people at the
time of revelation of this sūrah who had witnessed it or had at least heard
so much about it by so many people that it had become
for them no less
َ ََْ
َ
than a directly observed reality. The words أﻟﻢ ﺗﺮ, therefore, seem very
appropriate.
The Qur’ān has not mentioned any details regarding the People of the
Elephant, such as their description, their origin and the purpose of their
1. Have you not seen how your Lord dealt with the People of the Elephant?
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march. The reason for this brevity is that the addressed people
ْ ُ knew
َ ْ َ
أﺻﺤﺎب
these details very well. Only their introduction by the words اﻟﻔﻴﻞ
ِ
ِ
(People of the Elephant) was enough to indicate that Abrahah, the
Abyssinian ruler of Yemen, whose troops also consisted of elephants
was being referred to. It was the first time that the Arabs had
encountered elephants in a war and to express the grimness of the event
they remembered it by this name.
Whether there was only a single elephant or several, is a question in
relation to which both meanings can
be construed from the words of the
ُ َ ْ َ
َ
Qur’ān. But since the world ( أﺻﺤﺎبplural) is used and not ﺻﺎﺣﺐ
ِ , which
is a singular word, it is more likely that there was more than one
elephant. The Ahādīth also reinforce the fact that there was a whole
battery of elephants with the army, which tremendously increased its
strength and awesomeness.
Though some historians have regarded Abrahah as a tolerant ruler, yet
he does not deserve such a high opinion if his life is studied. He seems to
be an opportunist, a traitor and highly prejudiced Christian. He had
betrayed the ruler of Abyssinia and had actually used his army to bring
Yemen under his own control. History bears witness to his traitorship: it
is not possible to enlist all the details, yet it is a historical fact that after
assuming control of Yemen, he not only killed its Jewish king but also
ruthlessly exterminated Judaism from the land.
His prejudice for Christianity made him obsessed with the idea of
converting the Arabs to Christianity. To execute his scheme, he built a
grand cathedral in S~an‘ā, the capital of Yemen. He wrote to king Negus
of Abyssinia, for whom he was deputising in ruling Yemen, that he had
built a unique cathedral towards which he intended to divert the Arabs to
offer their pilgrimage and to demolish the Baytullāh. He then made up a
story that an Arab had violated the sanctity of the cathedral by relieving
himself in it, only to justify an attack on the Baytullāh. Considering the
traditional bravery and courage of the Arabs it is very unlikely that
something like this might have happened. Even if the episode is assumed
to be true, a person’s individual misdeed is not enough to justify the
exaction of revenge from a whole nation and to go as far as razing down
the Baytullāh. It is quite evident that only to inflame the Arabs and to
gain the support of king Negus that this lie was given a lot of air. He
finally launched an attack on Makkah with a sixty thousand army
supported by nine or ten elephants.
Sūrah Fīl

Sūrah Fīl

ْ َ ْ ُ َ ْ َ ْ َ َْ ََْ
2
(٢) ﺗﻀﻠﻴﻞ
أﻟﻢ ﺠﻳﻌﻞ ﻛﻴﺪﻫﻢ ِﻲﻓ
ِ
ٍ
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The Almighty aborted the scheme of Abrahah which has been termed
ٌَْ
( ﻛﻴﺪan intrigue) by the Qur’ān because to justify a vicious move a
ridiculous allegation was invented, as is indicated before. However, there
are also some other reasons for calling this scheme an intrigue. Imam
Farāhī mentions them in his exegesis:3
1. He (Abrahah) had attacked the Baytullāh during the forbidden
months because he believed that in these months the Arabs refrained
from war and bloodshed.
2. He had tried to enter Makkah when its inhabitants and other Arabs
were performing the rites of h~ajj.
3. He had specially intended to launch his offensive during the stay
of Minā when the Arabs would either be busy in offering sacrifice or
would be returning home totally exhausted.
To foil this evil contrivance, what the Almighty did is deduced thus by
Imam Farāhī:4
1. He did not let them penetrate beyond the valley of Muhassar.
2. The Arabs used the stones of this valley to bombard their enemy,
as shall be described later.
3. He let loose a hāsib ( a stone hurling wind) on the enemy, which
totally destroyed them.
Many eye witnesses have reported this hāsib and historians like Ibn
Hishām have recorded their observations. Imam Farāhī has also
discussed these testimonies in detail. I shall restrict myself to two
examples only. The famous poet Abū Qays while mentioning the power
and glory of the Almighty refers to this hāsib in the following way:5
2. Did He not foil their treacherous plan.
3. Farāhī, Majmū‘ah-i tafāsīr, 386.
4. Ibid., 387.
5. Abū al-Walīd Muhammad ibn ‘Abdullāh ibn Ahmad al-Azraqī, Akhbār
Makkah wa mā jā’a fīhā min al-āthār, vol. 1 (Beirut: Dār al-Andulus li alnashr, 1996), 156. This source cites the first hemistich as: ﻓﺄرﺳﻞ ﻣﻦ ﻓﻮﻗﻬﻢ ﺣﺎﺻﺒﺎ.
(Translator)
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Sūrah Fīl

ﻓﺄرﺳﻞ ﻣﻦ رﺑﻬﻢ ﺣﺎﺻﺐ
ﻳﻠﻔﻬﻢ ﻣﺜﻞ ﻟﻒ اﻟﻘﺰم
(Then the Almighty unleashed a hāsib on them which enwrapped them
like rubbish.)
Similarly S~ayfī ibn ‘Āmir has referred to a hāsib and a sayf (This is
also similar to a hāsib, differing only in intensity):6

ﻓﻠﻤﺎ أﺟﺎزوا ﺑﻄﻦ ﻧﻌﻤﺎن ردﻫﻢ
ﺟﻨﻮد اﷲ ﺑﻦﻴ ﺳﺎف و ﺣﺎﺻﺐ
(As soon as they advanced beyond Batni Nu‘mān, the forces of the
Almighty alighted among the hāsib and sayf and destroyed them)
7

َ ََ ًْ َ ْ َْ َ َ َ ْ ََ
(٣) أﺑﺎﻧﻴﻞ
وأرﺳﻞ
ِ ﻋﻠﻴﻬﻢ ﻃﺮﻴا
ِ

This is a metaphorical description of the final state of devastation and
helplessness of Abrahah’s army. The Almighty totally ravaged them and
not a single sole survived to gather the dead; They remained scattered in
the battlefield. The Almighty sent forth on them carnivorous birds, which
tore and ate their flesh and cleansed Makkah from the stink of their
remains. “Sending forth birds on the enemies”, is a commonly found
metaphorical depiction of the state of utter decimation of the enemy in the
odes and laudatory compositions of the Arab poets. They often extol their
armies by saying that when they attack the enemy, meat eating birds fly
with them as if they knew that after the enemy is completely destroyed
they would get a chance to satisfy their hunger. In the old Testament, the
tale of Dā‘ūd (David) and Jālūt (Goliath) is narrated. It says that when the
two faced each other in combat and David effectively answered all the
conceited remarks of Goliath, Goliath, replied irritably: ‘I shall feed the
kites and crows with your meat today’. But David by the Almighty’s help
turned the tables on
َ َ َ Goliath.
َ ََ
The word أﺑﺎﻧﻴﻞ
does
not
mean
the
swallows
(the
birds
called
ﺑﺎﻧﻴﻞ
ِ
ِ )أ. It
means a pack of horses and also implies a swarm of birds. Grammarians
differ whether the word is singular or plural. Some say that it is a plural
6. Abū ‘Uthmān ‘Amr ibn Bahr al-Jāhiz, Al-Hayawān, vol. 7 (Beirut: Dār aljīl, 1996), 197.
7. And sent down against them swarms of birds?
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word which has no singular, and some hold that it is the plural of ِإﺑﺎﻟﺔ. In

Sūrah Fīl

the opinion of this writer, it is used here for the birds who had gathered
to feed
on the
َ َ ْ َ َ slain army of Abrahah.
ْ ْ َ َ وأرﺳﻞ
ﻋﻠﻴﻬﻢ
refers to the utter state of helplessness of the People of the
ِ
Elephant that no one even remained to bury the dead: the birds feasted
on the dead bodies with complete freedom.
8

ُْ
ْ َ َ ْ َُ َ َ َ
ِّ َ َ
ِّ
َْ
ﻛﻌﺼﻒ
( ﻓﺠﻌﻠﻬﻢ٤) ﺳﺠﻴﻞ
(٥) ﻣﺄﻛﻮل
ِ ِ ﺗﺮﻣﻴﻬﻢ
ٍ
ٍ
ٍ
ِ ِ
ٍ ِ ﺤﺑﺠﺎرة ﻣﻦ

In the end, it is indicated how the Almighty’s help had aided the
believers in destroying their foes. The Quraysh are addressed and told
that while they were hurling stones on the enemy, the Almighty
transformed this weak defence into a strong one and it became so
effective that it virtually made their enemies like straw devoured away.
Our commentators generally maintain that the Quraysh did not face the
attacking enemy and their leader ‘Abd al-Muttalib took them away to seek
refuge in the nearby mountains. They left the Baytullāh in the custody of
the Almighty, believing that He who is the Lord of the House shall
َْ
Himself
it. In their consideration, the subject (fā‘il) of the verb ﺗﺮﻲﻣ
ِ
َ َ َ ً protect
ْ َ
is أﺑﺎﻧﻴﻞ
ِ ﻃﺮﻴا, ie the birds had destroyed Abrahah’s army by flinging stones
on them. There is a general consensus on this view, but owing to various
reasons it seems absolutely incorrect. Some of them are:
(1) There is no doubt that the Quraysh had gone off in the mountains but
this does not imply at all that they had completely withdrawn themselves
from its defence. They had adopted a special war strategy owing to their
own weak position. Instead of facing a huge army in an open battle field,
they took refuge in the mountains and tried to impede the enemy attack by
adopting the tactics of guerrilla warfare. A similar strategy was adopted by
the Muslims in the battle of Ahzāb (trench) when they defended the Holy
land of Madīnah by digging a trench around it.
It would have been disastrous for them to engage the enemy in open
warfare, for even if they had tried their best, they could not have raised
an army beyond twenty thousand, which was totally insufficient to fight
a sixty thousand strong army aided with a battery of elephants. The
Almighty helped them according to His principle that when a believer
does his utmost in discharging his duty, he is aided by Divine Help.
(2) The claim that the Quraysh offered no resistance is not only against
historical facts, but also against the sense of honour and pride of the
Quraysh. All historians agree that whichever routes the army of Abrahah
8. You pelted them with stones of clay. And Allah made them like straw
eaten away.
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traversed, the respective Arab tribe did not let them through without
offering some opposition. They tolerated the humiliation of defeat than
letting the enemy through easily with such an evil motive. The only
exception were the Banū Thaqīf, who did not display the sense of honour
shown by all the other tribes. Abū Righāl a tribesman of the Banū Thaqī
revealed to the advancing army the way to Makkah. As a result, of being
dishonourable, the Banū Thaqīf were completely disgraced in the eyes of
the Arabs and lost their respect. Abū Righāl met an equally dreadful fate:
for a number of years, the Arabs pelted stones at his grave. It should be
realised that when small tribes fought so gallantly, how could have the
Quraysh acted in such a dishonourable way by letting the opponents
achieve their goal unchecked? If they did what is generally maintained,
why was only Abū Righāl condemned for a similar crime? The Quraysh
have always been famous for their sense of honour, as has been
mentioned before. Even in trivial affairs they had never shown any
weakness which could stain their honour; how could they disgrace and
dishonour themselves in an affair upon which depended their religious as
well as their political supremacy? After loosing the Baytullāh, what else
did they have to live for? This view, therefore, cannot be accepted.
(3) Those who hold this view – and actually disparage the Quraysh by
doing so – maintain that the sūrah conveys somewhat the following
message: ‘The Almighty Himself is the Guardian of His House. Even if
its custodians run away He Himself shall protect it. So when the
َ َ َ Quraysh
retreated to the mountains,
the
Almighty
employed
the
أﺑﺎﻧﻴﻞ
ِ to defend
َ ََ
His House. The أﺑﺎﻧﻴﻞ
ِ destroyed the enemy by hurling stones at them.’ If
this is the lesson the sūrah conveys, then it is totally against the laws of
the Almighty. It is against His principle that His people should sit in their
houses, whilst He alone should win the battle for them. If this were true,
then why were the Children of Israel punished for a similar attitude when
they were left to wander for forty َ yearsْ in a desert. They had only said:
َ َ َ ُّ َ َ ْ َ َ
َ ُ َ َُ َ
(٢٤:٥) ﻗﺎﻋﺪون
ِ ﻓﻘﺎﺗﻼ ِإﻧﺎ ﻫﺎﻫﻨﺎ
ِ ( ﻓﺎذﻫﺐ أﻧﺖ َورﺑﻚgo there, you [O Moses!] and
your Lord, we will sit here, (5:42)).
According to the law of the Almighty which is clear from the Qur’ān,
He helps only those who set out to fulfil their obligations, however small
in number they may be and however limited their resources may be.
Consequently, the responsibilities the Qur’ān has imposed on us
Muslims in Sūrahs Baqarah, Tawbah and H~ajj as regards the protection
and liberation of Baytullāh are that we should first do all we can and then
the Almighty will help us. It is not that He will send his help if we do not
strive our utmost. The Quraysh procured the Almighty’s help because
they did all they could. The Almighty reinforced their weak defence by
unleashing on the enemy a raging stone hurling wind which reduced
Sūrah Fīl
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them to nothingness. In the battle of Badr too, the Almighty lent His
invisible hand of help when circumstances were no different as far as the
defence of the Muslim army was concerned. The Almighty had
transformed a handful of dust thrown at the enemy by the Prophet (sws)
into a storm. The Almighty Himself
َ َ َ ْ َ َ explained
ْ َ ْ َ َ َ َ the nature of this event in
َ َ وﻟـﻜﻦ ا
the Qur’ān: (١٧:٨) ﷲ َرﻰﻣ
رﻣﻴﺖ
إذ
ِ
ِ ( وﻣﺎ رﻣﻴﺖand you did not hurl the
stones on the enemy, but it was Allah who had hurled them, (8:17)).
Sūrah Fīl

(4) A look at the prayer ‘Abd al-Muttalib had uttered while he was
invoking the Almighty’s help shows that its words are overflowing with
faith in the Almighty. They are the words of a person who is very
disturbed and worried over a situation, yet he is very hopeful of the
Almighty’s help. There is not the slightest indication that these words
were uttered by someone who had run from the battlefield. Those who
have derived this meaning from the prayer can only be lauded for their
“subtle” sense of appreciation. If ‘Abd al-Muttalib had retreated in the
mountains and prayed to the Almighty, it does not mean that he had
withdrawn from the defence of the Baytullāh. A little deliberation shows
that some of his words have the same grace of confidence in the
Almighty as the prayer the Prophet (sws) had uttered admist the battle of
Badr. ‘Abd al-Muttalib’s prayer is like a glorious martial song which has
the scent of faith and trust in it. Consider how effectively it invokes the
Almighty’s help:9

ّ ُ
َ ﻻﻫﻢ إن
اﻤﻟﺮء ﻳﻢ
ْ َ
َْْ َ ْ َُ
ﻏﻊ َرﺣﻠﻪ ﻓﺎﻣﻨﻊ ِﺣﻼﻟﻚ
َ ﻻ
ْ ُُ
ﺻﻠﻴﺒﻬﻢ
ﻳﻐﻠﻦﺒ
ْ َ ً َ ْ ُُ َ َ
وﺤﻣﺎﻟﻬﻢ َأﺑﺪا ِﺤﻣﺎﻟﻚ
ِ
ْ
ْ َ ْ َُ
َ
وﻗﺐ
ِ إن ﻛﻨﺖ ﺗﺎر ﻬﻢ
ْ َ َ
ٌ ْ َ َﺤﻛﻨﺎ
ﻓﺄﻣﺮ ﻣﺎ َﺑﺪا ﻟﻚ
(O Lord! A man protects his family, so protect Your people. Let
not their cross and their strength overpower You. If You want to
9. Al-Jāhiz, Al-Hayawān, vol. 7, 198-199.
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leave our Qiblah at their mercy, then do as You please.)
After such a display of honour and integrity, can someone be regarded
as a deserter?
Therefore, in the consideration of this writer, the view that the Quraysh
had not faced the enemy, and that the birds had destroyed the enemy by
flinging stones at them is totally baseless. The subject (fā’il) of the verb
َْ
ﺮﻲﻣ
opinion, is the tribe of Quraysh who are addressed
ِ ﺗ, in this writer’s
ْ َ َ at the beginning of the sūrah. This verb is not at all
َ َ أﻟﻢ
by the words ﺗﺮ
appropriate for birds. The birds can drop stones held in their beaks and
claws, but this cannot be termed ramī. This verb can only be used when
“the drop” has the power of an arm, a string or a wind behind it. Even the
commentators who hold the general view have also felt its inaptness.
They had to “make up” the interpretation that the birds dropped stones of
the size of peas, which passed through the bodies of the elephant’s
bodies. By this interpretation, they were able to demonstrate the
effectiveness of the process, but in reality this cannot be termed ramī.
ِّ
The word ﺳﺠﻴﻞ
ٍ ِ (sijjīl) is the Arabicized form of the Persian word
sang-i gil. Its English equivalent in the opinion of this writer is ‘pebble’.
It has been indicated before that the Arabs had a weak defence. The
battle could have been termed hotly contested if it was fought by swords
and spears and the two armies were arrayed in a battle field, and if the
enemy had elephants, the Quraysh at least had horses. This, as pointed
out before, was not possible; so they opted to retreat in the mountains
and impede the enemy advance by hurling stones at them. Obviously,
this was a weak defence and just to show the weak nature of defence, the
ِّ َ َ
ِّ
words ﺳﺠﻴﻞ
ِ ِ are used by the Qur’ān.
ٍ
ٍ ِ ﺤﺑﺠﺎرة ﻣﻦ
10

ُْ
ْ َ َ ْ َُ َ َ َ
ﻛﻌﺼﻒ
ﻓﺠﻌﻠﻬﻢ
(٥) ﻣﺄﻛﻮل
ٍ
ٍ

This verse expresses how the might and power of the Almighty turned
the tables on Abrahah’s army. Since his people had striven to their
utmost, He according to His law helped them, and made their enemy like
straw eaten away. To call something ُby
it shall finally meet is a
ْ the ْ fate
َ َ being an example.
common linguistic style of Arabic: ﺄﻛﻮل
ﻣ
ﻛﻌﺼﻒ
ٍ
ٍ
It should be noted here that act of ramī (throwing) has been related to
the people addressed, but rendering the enemy into “straw eaten away”
has been attributed to the Almighty’s power. The reason is that it was not
possible for the Arabs alone to destroy their enemy. The Almighty
helped them by unleashing a ravaging stone hurling wind on the enemy,
10. And Allah made them like straw eaten away
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after the Quraysh themselves had started flinging stones on them in the
valley of Mahassar. This hāsib, as has been indicated before, was
reported by many eye witnesses. It has also been mentioned earlier, that
the Quraysh had adopted similar tactics in the battle of Ahzāb and then
too “a wind” was sent to help them.
Only one question now remains. If the actual fact is that the forces of
Abrahah were destroyed by the stone hurling of the Quraysh and by the
hāsib sent by the Almighty, and not by the birds, who had only come to
eat away the dead, then theُ ْ verses should
have had
the following
َ َ ْ َ َ order:
ْ َ َ ْ َُ َ َ َ
ِّ ﺤﺑﺠﺎرة ِّﻣﻦ
َ َ ﻃﺮﻴا
ْ ْ َ َ وأرﺳﻞ
َ َ ِ ﺗﺮﻣﻴﻬﻢ
ْ َ ﻛﻌﺼﻒ ﻣﺄﻛﻮل
ً ْ َ ﻋﻠﻴﻬﻢ
ﻴﻞ
أﺑﺎﻧﻴﻞ
ﺳﺠ
ﻓﺠﻌﻠﻬﻢ
َ
(you
ِ
ٍ
ِ
ٍ
ِ ِ
ٍ
ِ
ِ
ٍ
pelted them with clay stones. And Allah made them like straw eaten
way. And sent down against them swarms of birds.) In the opinion of
this writer, the people who have raised this question are not aware of a
certain rhetorical styles of Arabic. In this style, just to project the
consequences – good or bad – of a certain event, they are listed before
expressing all the details. To express the swiftness in the acceptance of
prayers, this style has been adopted by the Qur’ān at many places. The
following verses of Sūrah Nūh clearly testify to this:
Sūrah Fīl

ِّ ٌ ُ َ َ
ُ َ َ ﻋﺼﻮﻰﻳ
ْ واﻳﺒﻌﻮا َﻣﻦ
ْ َ َ إﻏﻬﻢ
ْ ُ رب
ً َ َ ﻳﺰده َﻣﺎ ُ ُ و َو َ ُ ُه إﻻ
ُ ْ َ ﻟﻢ
ُ َ َ َ ﺧﺴﺎرا
وﻣﻜﺮوا
ﻗﺎل ﻧﻮح
ِ
ِ
ِ
ِ
َ
َ
َ
َ
ُ
ََ ً ُ ًْ َ
َ ََُ َ َُ َ ً َ ُ َ َ ُ ََ َ ْ ُ ََ
ُ َ َ وﻗﺎﻟﻮا ﻻ
وﻳﻌﻮق
ﺗﺬرن ِآﻟﻬﺘﻜﻢ وﻻ ﺗﺬرن ودا وﻻ ﺳﻮاﺨ وﻻ ﻓﻐﻮث
ﻣﻜﺮا ﻛﺒﺎرا
َ
ُ
ً
َ
َ
ُّ
َ
ْ
ُ
َ
َ ََْ ً ََْ
َ
ْ َ َ اﻟﻈﺎﻟﻤﻦﻴ إﻻ َﺿﻼﻻ ﻣﻤﺎ
ً
ﺗﺰد
أﻏﺮﻗﻮا
ِ
ِ ِ ﻛﺜﺮﻴا َوﻻ
ِ وﻧﺮﺴا وﻗﺪ أﺿﻠﻮا
ِ ِِ
ِِ ِ
ِ ﺧﻄﻴﺌﺎﺗﻬﻢ
َ َ ْ َ َ َ ِّ ٌ ُ َ َ َ ً َ َ
ُ ِّ ُ َ ُ َ ْ َ َ ً َ ُ ْ ُ َ
ﺗﺬر ﺒﻟ
اﷲ أﻧﺼﺎرا وﻗﺎل ﻧﻮح رب ﻻ
ِ دون
ِ
ِ ﺠﻳﺪوا ﻟﻬﻢ ﻣﻦ
ِ ﻓﺄدﺧﻠﻮا ﻧﺎرا ﻓﻠﻢ
َْ
ْ
َ
ُّ
َ
َ
َ
َ َ َ ﺗﺬرﻫﻢ ُﻳﻀﻠﻮا
ْ
ْ ُ ْ َ إﻧﻚ إن
ًاﻟﺎﻜﻓﺮﻳﻦ َدﻳﺎرا
ُ َ ﻋﺒﺎدك َوﻻ
َ
َ
ًﻳﺘوا إﻻ َﻓﺎﺟﺮا
اﻷرض ِﻣﻦ
ِ
ِ
ِ
ِ ِ
ِ
ِ
ِ
ِِ
ً َ
(٢٧-٢١ :٧١) ﻛﻔﺎرا
Nūh cried: O my lord! they have disobeyed me and followed those
whose wealth and children only increased their loss; they contrived
big evil schemes and seduced their nation by saying: do not ever
renounce your gods; forsake not Wadd nor Suwā‘ neither Yagūth nor
Nasr [and O my Lord!] they have misled many and You only
increase the wrongdoers in their wrong doing. Hence, because of
their sins they were overwhelmed by the flood and cast into the fire.
And they found none besides Allah to help them. And Nūh said: O
Lord! Leave not a single disbeliever in the earth. If you spare them
they will mislead thy servants and beget none but wicked and
ungrateful ones. (71:21-27)
If one reflects on the above verses, it becomes clear that just after the
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Prophet Nūh (sws) had uttered the first sentence of his prayer, the fate of
his nation has been depicted while the remaining prayer has been
deferred, though obviously they would have met this fate after the whole
prayer. The reason for this is that only to show the speediness in the
acceptance of the prayer a certain sentence has been placed earlier.
Likewise, in the present sūrah, just to depict the dreadful fate of the foes
of Abrahah, the mention of sending down birds against them is made
before the mention of their destruction. Since the central theme of the
sūrah revolves round recounting the favours of the Almighty on the
Quraysh, rhetorical principles dictate that the dreadful fate of the
enemies be portrayed first.
My mentor, Hamīd al-Dīn Farāhī, has dealt at length with the various
aspects of this sūrah. Brevity has restricted me to omit many of his views
which are very important as regards the explanation of the sūrah. Among
other details which offer a fresh insight into the sūrah, he considers the
h~ajj ritual of ramī-i jamarāt as a symbolic representation of the ramī
“done” by the Quraysh on Abrahah’s forces. I advise the readers to go
through his interpretation of the sūrah as well, which will also bring out
the very delicate difference between his views and the ones held by his
humble pupil.
Sūrah Fīl

____________

Sūrah Quraysh
Central Theme

This sūrah is the counterpart of the previous Sūrah Fīl the previous
sūrah. A comprehensive treatment of the central theme of both these
sūrahs is given in the exegetical explanation of the preceding sūrah.
Briefly, it can be restated as: the Quraysh are asked to fulfil the natural
right of their association with the Baytullāh, after a thorough indication is
made to them about the nature of this association.
Relationship with the Previous Sūrah

In the previous sūrah, it is pointed out that the Quraysh are living
peacefully and securely in this land because of their affiliation with the
Baytullāh. In this sūrah, it is asserted that it is this affiliation which also
accounts for their provisions of livelihood and sustenance. Both these
favours entail the worship of the Lord of this House, instead of
associating others with Him without any rational basis.
The foremost things which a good state provides its citizens with are
peace and sustenance. In the holy land of Makkah, the Quraysh had been
the beneficiaries of these blessings because of the Prophet Abraham
(sws) through the Baytullāh. As a natural right of these blessings, the
Quraysh should have been grateful to the Lord of this House, but instead
they became involved in outrageous forms of polytheism, inducting
within its precincts fictitious gods and goddesses. With this background,
they are admonished in this sūrah to remain deeply conscious of their
relation with the Baytullāh – which the Almighty Himself had given in
their trusteeship. It was because of the Baytullāh that the whole
atmosphere had become peaceful and secure for them; this special status
had also been instrumental in securing for them lavish resources of
sustenance and livelihood. If they now show ingratitude to the Lord of
the House, then they deserve to be deposed from this prestigious position
and be divested from all the benefits, both spiritual and material, they
possess on account of it.
Analysis of the Sūrah

First of all, a reference is made to the special affiliation of the Quraysh
with the Baytullāh and the holy Land of Makkah. Next, an indication is
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made to the trade excursions they regularly undertook in winters and
summers, upon which depended their financial prosperity. Their
economic well-being heavily relied on these tours and being the
custodians of the Baytullāh, success in these tours was virtually
guaranteed. Once ousted from this position they could never achieve the
privilege of being guided through these routes unscathed, where danger
openly lurked for all other tribes.

Sūrah Quraysh

Text and Translation

ََْ
اﻟﺮﺣﻴﻢ
ِِ َ اﷲ اﻟﺮﻤﺣﺎن
ِ ِۢ
ْ
ْ
َ
َ
َُْ
َ َ َُُْ َ
ْ
ْ َ َ ِّ َ َ ْ ْ َ
(٣) اﻛﻴﺖ
إﻳﻼﻓﻬﻢ ِرﺣﻠﺔ اﻟﺸﺘﺎء
ِ ِِ
ِ َ ( ﻓﻠﻴﻌﺒﺪوا رب ﻫﺬا٢) واﻟﺼﻴﻒ
ِ
ٍ ﻹﻳﻼف
ِ ِ ِ (١) ﻗﺮﻳﺶ
ُ َ َ َ ﺟﻮع
ُ أﻃﻌﻤﻬﻢ ِّﻣﻦ
ََُ َْ ا ي
ْ َ ﻣﻦ
ْ ِّ وآﻣﻨﻬﻢ
ٍ
(٤) ﺧﻮف
ِ
ٍ

In the name of Allah, the Most Gracious, the Ever Merciful.
Owing to the association the Quraysh have – the association they have
with the winter and summer journeys. So, they should worship the Lord
of this House who fed them because of hunger and provided them with
peace because of fear. (1-4)
Explanation
1

َ
َُْ
(١) ﻗﺮﻳﺶ
ِ ِِ
ٍ ﻹﻳﻼف

ً َ ْ ُ ََ َ َ َ
َ َ
ََ َ ْ َُ ََ
 ا ِﻟﻒ اﻟﻤﺎﻜن و آﻟﻔﻪ إﻳﻼﻓﺎmeans ﺑﻪ
ِ ِ ( ﻳﻌﻮده َو إﺳﺘﺄﻧﺲhe is used to this place and
is ً familiar
with it).
ََ ْ َ َ َ َ َ َُُْ
ُ َ َ َ ﺟﻌﻠﺘﻪ
ُ ُ ْ َ َ (I made him familiar with this
 آﻟﻔﺘﻪ ﻣﺎﻜن ﻛﺬا إﻳﻼﻓﺎmeans ﻳﺄﻟﻔﻪ
place).
ًََ َ ً ََ َ ُ ُ ََ
ُ َ َ (he became accustomed to him, he
ُ َ َ َ آﻧﺴﻪ َو
 آﻟﻔﻪ ﻣﺆاﻟﻔﺔ و إِﻻﻓﺎmeans ﺨﺮﺷه

resided with him).’
This explanation
clearly
shows that there is no essential difference
ً َ ْ
ًََ
between  إﻳﻼﻓﺎand ِإﻻﻓﺎ. Both mean attachment, association, and
affiliation. Although it is not clear from this first verse with whom the
association is implied, yet the subsequent verses qualify the association
as the one the Quraysh had with the Baytullāh as its custodians and
overseers, as a result of which they had been reaping many benefits.
In other words, the Quraysh are reminded here in this verse that the
honour and prestige they had attained in Makkah in particular and in
Arabia in general, because of which they had gained extraordinary
material benefits, were not because of their own ability and planning, but
1. Owing to the association the Quraysh have.
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because of their association with the House of their Lord. They must
always remain aware about the nature of this relationship not only with
this sacred House but also with its Lord. They should not become
inebriated with these worldly successes and thereby forget the rights and
obligations imposed on them about this House and its Lord.

Sūrah Quraysh

2

ْ َ َ ِّ َ َ ْ ْ َ
(٢) واﻟﺼﻴﻒ
إﻳﻼﻓﻬﻢ ِرﺣﻠﺔ اﻟﺸﺘﺎء
ِ
ِِ ِ

I%lāf is the permutative (badal) of Iīlāf of the first verse. Initially, the
subject had just been raised and left incomplete to raise a question
among the addressed people about the nature of the association of the
Quraysh. This style has also been adopted elsewhere in the Qur’ān. The
style is useful, first of all, to direct the attention of those addressed, and
secondly to firmly establish something in their minds by repeating it in
two different ways.
This verse explains that the association under discussion is the one the
Quraysh have with their trade journeys of summers and winters. It
should be kept in mind that during the winter season the Quraysh used to
travel to Yemen, while their summers were spent journeying towards
Syria and Palestine. With these caravans travelled the wealth of the
whole nation. The reason was that there were many traders and
businessmen who acted as agents of those who could invest money, and,
hence, people who did not go along with these caravans were also able to
benefit from this profitable business. It was these tours which were the
real source of wealth for the Makkan people. By this means,
merchandise reached other markets and at the same time their own
consumers were able to buy goods from other markets. Thus, these trade
routes were the real source of sustenance for the Quraysh. Although
these were international trade routes, yet they were safe in the true sense
of the word for the Quraysh only. The extent of protection provided to
them was not provided to any other tribe. Other tribes were robbed in
broad daylight, and had to seek permission by paying huge amounts to
the tribe whose territory they had to pass, but the Quraysh enjoyed
unlimited freedom and liberty. They were even provided with people
who acted as guides and no one could even think of tampering with
them, for they were given a special respect as the custodians of Baytullāh
and caretakers of the pilgrims. It is with all this background that the
Qur’ān admonishes them not to become inebriated with these worldly
successes and forget the Lord of this House. All these successes are due
to the Baytullāh, and they shall only remain their beneficiaries if they
2. – The association they have with the winter and summer journeys.
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remain sincere with the causes of the exalted House.
It should be borne in mind, that it was no stroke of luck through which
the Quraysh had become the custodians of the Baytullāh. It was not just
by chance that they had come from somewhere and settled in its
whereabouts, and later became its custodians; in fact, it was the Prophet
Abraham (sws) who had purposefully established the abode of his son
Ismael (sws) and his progeny in the vicinity of Baytullāh to achieve a
certain mission associated with it. He had made a special invocation to
the Almighty to bless them with peace and sustenance. In other words,
the Quraysh are reminded of their past that they had been settled here for
a special purpose. They must fulfil this covenant with all sincerity,
otherwise they would be doomed not only in this world but in the
Hereafter as well. The Qur’ān says:

ِّ َ َ ْ َ َ ُ ْ َ َ َ ْ ُ ْ َ ً َ َ َ ْ َ َ ْ َ ْ ِّ َ ُ َ ْ َ َ ْ َ
اﻷﺻﻨﺎم َرب
وﺑﻲﻨ أن ﻏﻌﺒﺪ
آﻣﻨﺎ
ِ إﺑﺮاﻫﻴﻢ رب اﺟﻌﻞ ﻫـﺬا اﻛﺘ
ِ ِ و ِذ ﻗﺎل
ِ واﺟﻨﺒﻲﻨ
ِ
ُ َ ﺗﺒﻌﻲﻨ
ُ
َ َ وﻣﻦ
ِّ ﻓﺈﻧﻪ
َ َ ﻓﻤﻦ
َ َ ﻣﻦ اﺠﺎس
ْ َ َ ﻣﻲﻨ
ٌ ُ َ َ َ ﻋﺼﺎ
ٌ
َ ِّ ﻛﺜﺮﻴا
ً َ أﺿﻠﻠﻦ
َ ْ َ ْ َ إﻏﻬﻦ
رﺣﻴﻢ
ِ
ِ
ِ ﻓﺈﻧﻚ ﻟﻔﻮر
ِ
ِ
ِ ِ
ِ ِ ِ
ْ ُ ُ َ َ
ْ َ َْ َ
َ ْ َ ِّ َ
َ َ
ُ
ْ
ْ
َ
ُ
ُ
َ
ِّ
ٍ ﻟﺮﻴ ِذي
اﻟﻤﺤﺮم رﺑﻨﺎ ِ ِﻘﻴﻤﻮا
ﺑﻴﺘﻚ
ِ
ٍ ِ رﺑﻨﺎ ِإ أﺳﻜﻨﺖ ِﻣﻦ ذرﻳ ِﻲﺘ
ِ زرع ِﻋﻨﺪ
ِ ﺑﻮاد
َ
َ
َْ
ً َ َْ َْ ْ َ ََ
ُ ْ ُ ْ َ ﻬﻢ
ْ ُ َ اﺨﻛﻤﺮات
ْ ْ ﻳﻬﻮي إ
َ ِّ وارزﻗﻬﻢ
َ ِّ أﻓﺌﺪة
ََ
ﻟﻌﻠﻬﻢ
ﻣﻦ
اﺠﺎس
ﻣﻦ
ِ
ِ اﻟﺼﻼة ﻓﺎﺟﻌﻞ
ِ
ِ
ِ
ِ
َ ُُ َْ
(٣٧-٣٥ :١٤) ﻳﺸﻜﺮون
And remember when Abraham prayed: O Lord! make this land one
of peace and security. Preserve me and my sons from worshipping
idols. Lord, they have led many men astray. Those then who follow
my [ways] are of me but for those who disobey me, You are surely
Forgiving and Merciful. O our Lord! I have settled some of my
offspring in a barren valley near Your sacred House that they may
establish regular prayers, so incline people's hearts towards them and
provide them with fruits in order that they may be thankful. (14: 3537)
It is evident from these verses, as mentioned earlier, that Abraham had
settled his children near Baytullāh with a special purpose for which it
was built. He had prayed to the Almighty to bless them with peace and
sustenance and make them a people towards whom everyone would turn
in all the affairs of life. The Almighty accepted this prayer, and the
Quraysh remained the beneficiaries of these favours in every period. The
Quraysh are reminded in this sūrah of this very association with the
Baytullāh. It would be gross ingratitude on their part to relish all the
material benefits from this association, but become indifferent to its
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rights and their obligations. The House was built to worship the One and
Alone God and prevent people from worshipping idols, and it was
precisely for this reason that Abraham (sws) had established the abode of
his children in a barren stretch of land. Instead of fulfilling this purpose
they had stuffed it with all kinds of idols who reigned supreme in it, in
place of the Creator of the heavens and the earth.

Sūrah Quraysh

3

ْ ْ َ َ َ ُ ُْ َْ َ
ُ َ َ َ ﺟﻮع
ُ َ َ ْ َ ( ا ي٣) اﻛﻴﺖ
ْ َ ﻣﻦ
ْ ِّ وآﻣﻨﻬﻢ
ٍ ُ أﻃﻌﻤﻬﻢ ِّﻣﻦ
(٤) ﺧﻮف
ِ
ٍ
ِ َ ﻓﻠﻴﻌﺒﺪوا رب ﻫﺬا

The verse states the rights of the blessings of peace and sustenance
bestowed on the Quraysh by the Almighty. They should be grateful to
Him and worship Him with all sincerity. It should be kept in mind, that
in spite of being implicated in horrible forms of polytheism, they had
never disassociated themselves with the concept of God in their religious
beliefs. Not for a moment did they consider any of the idols placed in the
Baytullāh as its real Lord. Even a cursory glance at ‘Abd al-Muttalib’s
prayer4 at the time Abrahah attacked the Baytullāh and referred to in the
previous sūrah shows the essence of tawhīd abounding in it; there is not
the slightest indication of invoking help from any other deity, save the
real Lord of the House. In fact, the Quraysh only regarded their idols a
means to procure the nearness of God – whom they always considered
their real Creator and Sustainer, and there never ever came a change in
this stance.
ُ َ َ َ ﺟﻮع
ُ أﻃﻌﻤﻬﻢ ِّﻣﻦ
ُ َ َ ْ َ ا ي: In this verse  ﻣﻦis that of causation
ْ َ ﻣﻦ
ْ ِّ وآﻣﻨﻬﻢ
ٍ
ﺧﻮف
ِ
ِ
ٍ
َ
ُ
ْ
(sababiyah) and the words ( ﺟﻮعjū‘) and ( ﺧﻮفkhawf) have special
ُ
connotations. By  ﺟﻮعis meant the specific condition of an area which
ْ َ is meant the state of an
arises owing to a scarcity of edibles, and by ﺧﻮف
area which arises owing to a lack of security and creates a constant danger
to life and wealth. Both these words are used in these meanings in other
places of the Qur’ān as well:

ُ َ َ َ َ َ ِّ ْ َ َ ُ ْ َ
َ ْ ﻣﻦ
ْ ُ ََََُْ
َ ِّ وﺠﺒﻠﻮﻧﻜﻢ ﺑ َ ْ ٍء
َ َ َ واﻷﻧﻔﺲ
ِ
اﻷﻣﻮال
ﻣﻦ
وﻏﻘﺺ
واﺠﻟﻮع
اﺨﻟﻮف
(١٥٥:٢) واﺨﻛﻤﺮات
ِ
ِ
ِ
ٍ
ِ
ِ

We shall test you with something of al-kawf [fear] and al-jū‘
[famine] with loss of life, wealth and crops. (2:155)

The Haram, (land around the Baytullāh) before the advent of Abraham
3. Hence, they should worship the Lord of this House who fed them because
of hunger and provided them with peace because of fear.
4. O Lord! a man protects his family, so You protect your people. Their cross
and their strength should never overpower You. If you want to leave our Qiblah
(the Baytullāh) at their mercy, then do as you please.
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had always remained scarce in food resources and was also in a constant
state of strife and unrest. It was because of the Baytullāh that the
Almighty blessed the area with peace and ample sources of sustenance.
At many instances these favours are recounted in the Qur’ān:

Sūrah Quraysh

(٥٧:٢٨) ْ ٍء

َ ِّ ُ ُ َ َ َ ْ َ َ ْ ُ ً ً َ َ ْ ُ ِّ َ ُ ْ َ َ َ
آﻣﻨﺎ ﺠﻳ ِإ ِﻪ ﻋﻤﺮات ﻞﻛ
ِ أوﻟﻢ ﻏﻤﻜﻦ ﻟﻬﻢ ﺣﺮﻣﺎ

Have We not established for them a secure sanctuary towards which
all kinds of produce are being drawn? (28:57)

ُ َ ََُ ً ً َ َ َْ َ َ َ ْ ََ َََْ
ُ
ْ ْ َ ﻣﻦ
ْ اﺠﺎس
(٦٧:٢٩) ﺣﻮﻟﻬﻢ
وﻳﺘﺨﻄﻒ
آﻣﻨﺎ
ِ
ِ أوﻟﻢ ﻳﺮوا ﻛﻧﺎ ﺟﻌﻠﻨﺎ ﺣﺮﻣﺎ
ِِ

Have they not seen that We have made a sanctuary secure while
people are being snatched away from all around them? (29:67)
This sūrah is another instance where the same subject is brought up.
Both peace and sustenance are special blessings of the Almighty. The
Quraysh are admonished here to be grateful to the Almighty and remain
aware that this gratitude entails His worship, not revolt, vanity or
disobedience.

____________

Sūrah Mā‘ūn
Relationship with Preceding and Succeeding Sūrahs

In the previous pair of sūrahs – Fīl and Quraysh – it is explained that the
tribe of Quraysh has been blessed with the favours of peace and
sustenance because of the Baytullāh (the House of God). These blessings
should have induced them to worshipp the Lord of this Sacred House with
all sincerity and should have striven to fulfil the objective for which it was
built and given in their custody. In the succeeding pair of sūrahs, – Mā‘ūn
and Kawthar – the characters of the Quraysh chiefs is initially depicted
who at the time of revelation of these sūrahs were the overseers and
custodians of the Baytullāh. It is subsequently asserted that they are no
longer fit to be the trustees of this exalted House. They have grossly failed
to carry out the assignment and deserve to be deposed from this
prestigious position, which will now be handed over to those worthy of it.
In this particular sūrah, the petty character of a leader of the Quraysh is
portrayed. The portrayal includes a strong element of amazement, in fact
hate and disgust, on his attitude of callously driving away orphans. This
attitude clearly reflects his disbelief in the Day of Judgement. Although
the person is not addressed by name, yet it is quite evident that Abū
Lahab’s character is under discussion. It was he who at the time of
revelation of the sūrah had all the financial resources of the Baytullāh
under his sole control. A depiction of the characters of the people
follows who, though, apparently offer their prayers in the Baytullāh, yet
their prayers lack spirit and devotion and are in fact a show of pretence
on their part. A person who is not sincere in his relationship with his
Creator can never be a well-wisher of his fellow beings. He will always
be a miser in his dealings and will never have the heart to even lend
small items of general use, not to speak of spending in the way of Allah.
It should be kept in mind that the Baytullāh had been built for two
reasons. Firstly, to be the centre of worship of the one and only God; and
secondly, to cater for the needs, physical as well as emotional, of the
orphans and the poor. It was the duty of its custodians to carry out these
tasks. But since the individuals whose unworthy characters are depicted
cannot be expected to fulfil the duty, the next sūrah – Kawthar – decides
their fate once and for all.
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Sūrah Mā‘ūn

Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ َ ُّ ُ َ َ َ
ُّ ُ َ
َ ََ
ُ ِّ َ ُ أرأﻳﺖ ا ي
َ ََْ َ
ِّ ﻳﻜﺬب ﺑﺎ
َ َ ْ ﻳﺪع ا
ﻃﻌﺎم
( وﻻ٢) ﺘﻴﻢ
( ﻓﺬ ِﻟﻚ ا ِ ي١) ﻳﻦ
ِ َ َ ﺤﻳﺾ ﺒﻟ
ِ
ِ
ِ ِ
ِّ َ ُ ْ ِّ ٌ ْ َ َ
َ ُ َ ْ َ َ َ ْ ُ َ
َ ُ َُ ْ ُ َ
ْ ْ
َ
( ا ِ ﻳﻦ ﻫﻢ ﻋﻦ٤) ﻟﻠﻤﺼﻠﻦﻴ
( ﻓﻮﻳﻞ٣) اﻟﻤﺴﻜﻦﻴ
( ا ِ ﻳﻦ ﻫﻢ ﻳﺮاؤون٥) ﺻﻼﺗﻬﻢ ﺳﺎﻫﻮن
ِ
ِِ
ِ
ِ
ْ
َ ُ َ َ َََُْ
( وﻳﻤﻨﻌﻮن٦)
(٧) اﻟﻤﺎﻋﻮن
In the name of Allah, the Most Gracious, the Ever Merciful.
Have you seen the one who belies reward and punishment?! He it is
who drives away the orphan, and urges not the feeding of the poor. (1-3)
So devastation be to these who pray, who are indifferent to their
prayer; who put on a pretentious display, and are stingy even in ordinary
items of common use. (4-7)

ُ ِّ َ ُ أرأﻳﺖ ا ي
َ ََْ َ
ِّ ﻳﻜﺬب ﺑﺎ
(١) ﻳﻦ
ِ
ِ ِ
َ َ

Explanation
1

َ ْ

َ is used to engage the attention of a reader by
The word أرأﻳﺖ
expressing surprise and dislike at the attitude of a person or a group of
َ
persons. The word  ا ِّ ﻳﻦhere means “reward and punishment” as in ﻣﺎﻟﻚ
ِ ِ
ْ
ِّ
ْ
َ
ﻳﻮم ا ﻳﻦ
ِ (٣ :١) (the Master of the Day of Judgement).
The antecedent of the conjunctive pronoun ( ا ِ يhe who) is not stated,
but the context readily indicates that Abū Lahab’s character is being
symbolized. He was an extremely rich yet stingy person, who was in
charge of the rifādah or the treasury of the Baytullāh at the time of
revelation of this sūrah. His mean personality and his ultimate
destruction are depicted in a complete sūrah – Lahab. It will become
evident from a study of that sūrah that he considered the rifādah as his
own property and consumed its funds for personal purposes, and had
thereby become the Qārūn of Makkah. Here, it is actually intended to
point out his hard-heartedness that no good can be expected from such a
ruthless person who drives away orphans in spite of being assigned to
their welfare, but the style adopted is such that it unfolds his internal
nature that is actually the cause of this callousness.
ُ ِّ َ ُ
ِّ
The adjective ﻳﻦ
ِ ( ﻳﻜﺬب ِﺑﺎdenier of reward and punishment)
highlights his inner self. A person who denies the Day of Judgement
cannot have any motivation to expend his wealth in the path of God to
please Him as well as to secure the welfare and well-being of his fellow
brethren. Such a person can only “drain his wealth” for his own self or to
1. Have you seen the one who belies reward and punishment?!
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put up a false show of concern for the poor. Only a true belief in the
Final Day can induce a person to spend on the deprived without having a
vested self-interest. This fact has also been highlighted in Sūrah Layl:

Sūrah Mā‘ūn

َ َ َ َ َ َ ْ ُ ْ ُ ُ ِّ َ ُ َ َ َ ْ ُ ْ َ َ َ َ َ َ ْ َ َ َ َ
َ ْ َ ْ َ ﺨﺑﻞ
واﺳﺘﻐﻰﻨ
ِ ﻓﺄﻣﺎ ﻣﻦ أﻗﻄﻰ واﻳﻰﻘ وﺻﺪق ِﺑﺎﺤﻟﺴﻰﻨ ﻓﺴﻨﻴﺮﺴه ِﻟﻠﻴﺮﺴى وأﻣﺎ ﻣﻦ
َ َ َو
َ ْ ُ ْ ﺬب
ُ ُ ِّ َ ُ َ َ ﺑﺎﺤﻟﺴﻰﻨ
َ ْ ُ ْ ِ ﻓﺴﻨﻴﺮﺴه
(١٠-٥ :٩٢) ﻟﻠﻌﺮﺴى
ِ

As for him who gives and fears [the Lord] and testifies to a good
fate, We shall smooth out an easy way for him. But he who is a
greedy miser and is heedless [to the Day of Judgement] and testifies
to a bad fate, We shall indeed smooth out for him the path of
hardships. (92:5-10)

2

ُّ ُ َ
َ ََ
َ َ ْ ﻳﺪع ا
ﻓﺬﻟﻚ ا ِ ي
(٢) ﺘﻴﻢ
ِ
ِ

َ
 دعmeans “to push and shove”, as is used in Sūrah T~ūr:

َ َ َ َ َ َ َ ُّ َ ُ َ ْ َ
ﻧﺎر
(١٣:٥٢) ﺟﻬﻨﻢ دﺨ
ِ ﻳﻮم ﻳﺪﻋﻮن ِإﻰﻟ

On that day, they shall be sternly shoved in the fire of Hell. (52:13)

According to the Qur’ān, orphans should be treated with regard and
respect. It rebukes those who disregard them:

َ
َ ُ ْ ُ
َ َ ْ ﺗﻜﺮﻣﻮن ا
(١٧:٨٩) ﺘﻴﻢ
ﺎﻠﻛ َﺑﻞ ﻻ
ِ
ِ

Nay, you honour not the orphans. (89:17)

In an Islamic society, as the caliph Abū Bakr (rta) once said, the weak
are the strongest and the most influential unless they are given their
rights. Hence, every person of a society is required to deeply respect the
people who are yet to receive their rights. Every Muslim who has a sense
of honour in him should uphold their cause and strive to obtain their
rights for them.
3

َ َ ُّ ُ َ َ َ
ْ ْ ِ َ َ ﺒﻟ
وﻻ ﺤﻳﺾ
(٣) اﻟﻤﺴﻜﻦﻴ
ِ ِ ِ ﻃﻌﺎم

This verse restates in a negative sense what is said above. It says that a
person who maltreats orphans is the last one who would urge others to
sympathize with them. Psychologically, every miser wishes to hide his
2. He it is who drives away the orphan
3. And urges not the feeding of the poor.
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miserliness by desiring his fellow-beings to follow in his footsteps so
that there is no one who can call him a miser. Consequently, any person
who, contrary to his wishes, spends on the poor becomes a target of his
jeers and taunts which are meant to discourage him from indulging in
this “wasteful activity” in the very beginning, as is pointed out in Sūrah
Humazah.
It should be kept in mind that, as indicated before, the character of the
person who controlled and directed the welfare department for the poor
of the Baytullāh is portrayed here. In other words, it is implied that when
a thief assumes the seat of a judge, the result is not difficult to predict.
Sūrah Mā‘ūn

4

ٌََْ
َ ُ ْ َ َ َ ْ ُ َ
َ ِّ َ ُ ْ ِّ ﻓﻮﻳﻞ
( ا ِ ﻳﻦ ﻫﻢ ﻋﻦ٤) ﻟﻠﻤﺼﻠﻦﻴ
(٥) ﺻﻼﺗﻬﻢ َﺳﺎﻫﻮن
ِِ

The verse points out the lack of purity and devotion in the prayer of the
religious pundits of the Baytullāh. Since they have to maintain their
religious and social standings as the custodians of the Baytullāh, they put
up a false show of worship in front of the general masses. Such a show
certainly cannot instil in them the real spirit of worship, which becomes
nothing but a matter of fooling the public.
It should be borne in mind that the real purpose for which the
Baytullāh was built was the establishment of the prayer. Abraham (sws)
settled his son Ishmael (sws) in its vicinity to enable himself and his
progeny to establish this institution of worship. For this very purpose, he
had also prayed to the Almighty to grant them peace and sustenance in
that land. His humble invocation to the Almighty is cited in the Qur’ān
as follows:

ْ ُ ُ َ َ
ْ َ َْ َ
َْ َ
َ
ُ َ ْ َ ِّ رﺑﻨﺎ إ
ِّ ُ أﺳﻜﻨﺖ ﻣﻦ
ٍ ْ َ ﻟﺮﻴ ِذي
اﻟﻤﺤﺮم رﺑﻨﺎ ِ ِﻘﻴﻤﻮا
ﺑﻮاد
ذرﻳﻲﺘ
ِ َ ُ ﺑﻴﺘﻚ
ِ
ٍ
ِ زرع ِﻋﻨﺪ
ِ
ِ ِ
ِ
ََ
(٣٧:١٤) اﻟﺼﻼة
O our Lord! I have settled some of my offspring in a barren valley
near your Sacred House; in order, our Lord! that they may establish
regular prayer. (14:37)
How Ishmael (sws) fulfilled this obligation, the Qur’ān itself testifies:

َ ْ َ ُ َُْ َ ََ
َ َ ََ َ َ َ
ُ
َ
ِّ
َ
ْ
(٥٥:١٩) ﻣﺮﺿﻴﺎ
ﺑﺎﻟﺼﻼة
ِ
ِ
ِ واﻟﺰﺎﻛة و ن ِﻋﻨﺪ
ِ رﺑﻪ
ِ و ن ﻳﺄﻣﺮ أﻫﻠﻪ

He used to enjoin the prayer and zakāh on his people. (19:55)

Even in later times, when sorcerers and innovators held sway in the
4. So devastation be to these who pray, who are indifferent to their prayer.
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land, the institutions of prayer and zakāh continued, though they became
completely distorted and disfigured. How the directive of zakāh had been
mutilated is pointed out above. What fate the prayer reached is
mentioned in Sūrah Anfāl as follows:

Sūrah Mā‘ūn

ُ ُ َ ًَ ْ ََ َ ُ
َ َ ََ
َْْ َ
َ َ َ ْ ْ ﻓﺬوﻗﻮا
َ اﻟﻌﺬاب
ْ ُ ُ ﺑﻤﺎ
ْ ُ ُ َ َ ﺎﻛن
ﻛﻨﺘﻢ
وﺗﺼﺪﻳﺔ
ء
ﻣﺎﻜ
إﻻ
اﻛﻴﺖ
ﺻﻼﻳﻬﻢ ِﻋﻨﺪ
وﻣﺎ
ِ
ِ
ِ
ِ
َ ُُْ َ
(٣٥:٨) ﺗﻜﻔﺮون
Their prayer at the Baytullāh is nothing but whistling and clapping of
hands. (8:35)
Even in this distorted shape, these rituals continued to exist, and just as
the leaders of every period put up a display of religiosity to feign
austerity, the leaders of the Quraysh too on special occasions upheld
these practices. This verse actually upbraids such unworthy persons as
are unaware of the real essence of the prayer by sounding a severe
warning to them.
5

َ ُ َْ َ َُْ ََ
َ ُ َُ ْ ُ َ
( وﻳﻤﻨﻌﻮن٦) ﻳﺮاؤون
ا ِ ﻳﻦ ﻫﻢ
(٧) اﻟﻤﺎﻋﻮن

This verse further delineates their show of false pretence. In fact, it
asserts two reasons behind the lack of purity and devotion in their
prayers: pretentiousness and miserliness.
Purity and sincerity of intention is the essence of prayers, that is they
should be offered just to please the Almighty and to win His favour and
affection. If they are offered for any other motive, they lose their
purpose, and in fact become detrimental to their very cause. The prayer
of the custodians of the Baytullāh had become adulterated not only with
their ill-beliefs but also, as indicated before, with their false intentions.
Quite evidently, such a prayer is nothing more than a theatrical
enactment. Just as impersonating a character in a drama does not actually
make a person one of them, likewise people who feign the articles of
prayer do not become true worshippers.
Moreover, their miserliness too is an ample proof of the perfunctory
nature of their prayer. The real spirit behind the prayer is a feeling of
gratitude to the Almighty. A person who is grateful to his Creator can
never be a miser or a skinflint. Instead, he is bound to be unselfish and
magnanimous. He spends on the deprived and needy, not as a favour on
them but because they have a rightful claim on his own wealth. In fact,
5. Those who put on a pretentious display, and are stingy even in ordinary
items of common use.
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he is so overwhelmed with this sense of gratitude that fulfilling others’
needs even at his own expense is a source of tremendous satisfaction to
him. From the point of view of the philosophy of religion also, prayer
and spending in the way of God have a deep relationship; for the prayer
is the foremost manifestation of the feeling of gratitude, and such a
prayer subsequently motivates a person to spend on the needy. It can be
safely said that the whole edifice of the sharī‘ah is based on these two
pillars of faith.
َ ُ َْ َ َُْ َ َ ُ َ
Consider next the verse ﻓﻤﻨﻌﻮن اﻟﻤﺎﻋﻮن:  ﻣﺎﻋﻮنmeans items of common
use. It is perfectly in accordance with the norms of social relationships to
borrow such items from a neighbour. Many a time such needs arise and it
is but natural to ask for such things in close associations. Borrowing and
lending such items is in fact a sign of a healthy social set-up and
promotes ties of friendship and fraternity between people. Every decent
person should be happy to help out his neighbour if at any time he needs
for example a knife, a cooking pot, bedding items or even a matchbox.
Only mean people can refuse assistance on such occasions. Also,
whenever such mean and niggardly people pray, they do only to impress
others because they have no inner motivation for it. Neither does such a
prayer influence their hearts. In fact, ostentation in such a sacred affair
increases their callousness
Some people, because of the words “So devastation be to these who
pray …” maintain that the sūrah was revealed in Madīnah. They contend
that such people who used to pretend righteousness could not have
existed in Makkah, and must be regarded as a product of the later
Madīnan period. The reason behind this misconception is that they
consider the prayer mentioned here as the one obligated by Islam,
whereas it implies, as this writer has explained above, the prayer whose
establishment had been ordained by the Almighty to the prophet Ishmael
(sws) and his progeny along with the directive of building the Baytullāh.
This prayer was adopted and offered in later tines, though it lost its
original form and shape because of innovations, which over the years
gained a stronghold in the religious thought of the Arabs.
Sūrah Mā‘ūn

____________

Sūrah Kawthar
Central Theme

In the previous Sūrah Mā‘ūn, the previous sūrah it is explained to the
leaders of the Quraysh that they had totally disregarded the purpose for
which Abraham (sws) had settled his children in the whereabouts of the
Baytullāh, and for which he had prayed to the Almighty to bless them with
peace and sustenance. It is also pointed out that the Baytullāh had been
built for the worship of the One and Alone Allah and to safeguard the
rights of the poor and the orphans, but the people who were at that time in
charge of it were showing utter disregarded to its objectives. Obviously,
this mention is directed at the false claim of the Quraysh, which they
proudly cherished that being the custodians of the Baytullāh they would be
given special treatment by the Almighty and no one would depose them.
However, in the previous sūrah they were only presented a charge sheet of
all their misdeeds; the punishment which they deserved had not been
stated. It is in this sūrah that their fate is separately depicted. The Prophet
(sws) is addressed directly and given the glad tidings that the Baytullāh
has been taken away from these unscrupulous people and consigned to his
custody; he should therefore solely pray for the Almighty and offer
sacrifice for Him only and light the candle of monotheism in the
Baytullāh. A warning has also been sounded to the disbelievers that after
being dislodged from the Baytullāh they will also be deprived of all the
favours they enjoyed on account of it and that finally they will be uprooted
from the land. The Almighty shall now shower these favours on those who
will assume its responsibility and fulfil its rights. They are the ones who,
after rising to political ascendancy in the land will befittingly fulfil the
objectives for which it was built.
This sūrah, as is indicated above, gives glad tidings to the Prophet
(sws). The
particle of stress ( ِإﻧﺎWe indeed) and the use of the past tense
َْ َ ْ َ
َ
in ( أﻗﻄﻴﻨﺎكWe have bestowed to you) is to express the certainty of the
promise. There are many examples of the use of this linguistic device in
the Qur’ān. Whatever has been decided by the Almighty is ultimate and
no one can alter it. Therefore, even if these decisions pertain to the
future, they are mentioned in the past tense to express the certainty of
their occurrence particularly when some good news about the future is to
be conveyed.
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At the end of the Makkan period, when the oppressive attitude of the
disbelievers was reaching its peak, many verses were revealed at various
times in which the Prophet (sws) and the Muslims were addressed and
given glad tidings of victory and domination. This sūrah is one example.
However, precisely because of this prediction, many commentators
including my teacher Imam Hamīd al-Dīn Farāhī hold that it was
revealed during the truce of Hudaybiyyah. But in my humble opinion,
the sūrah was revealed just before the Prophet’s migration to Madīnah.
The glad tidings of a grand victory have been given in many sūrahs of
the pre-migration period to the Muslims to comfort and assure them, as
can be seen in the last Makkan Sūrahs of each group; needless to cite any
example.
The Quraysh, right from the beginning, very well knew that their real
point of difference with the Prophet (sws) was the question that who
among them was following the creed of Abraham (sws). As a natural
corollary of this difference, they maintained that only those who are the
heirs to Abraham’s true creed have the right to be the custodians of the
Baytullāh. Their arrogance in this regard had reached such an extent that
they could not even tolerate the Prophet (sws) and his Companions
praying in the Baytullāh. On the other hand, the Muslims through the
Prophet’s mission and the message he was propagating were well aware
that the Quraysh’s hold on the Baytullāh was against all principles and to
liberate the Baytullāh from their hold was the real purpose of the
Prophet’s mission.
The two parties also knew that whoever would be dissociated from the
Baytullāh would be left all by itself in Arabia and would have no place to
go. Therefore, to comfort and solace the Prophet (sws) and the Muslims
at the time of the migration to Madīnah, it was necessary to convey to
them that they would definitely displace the Quraysh from the Baytullāh
and take over its guardianship; that the tussle which was going on with
the Quraysh would culminate in their success and that the Prophet of
Allah would not be extirpated from the land as the Quraysh contended;
rather the enemies of the Prophet (sws) are the ones who would totally
be humbled. In fact, it was the glad tidings about His Divine Help in the
future which made the grim and exacting task of migration an easy
undertaking for the Muslims and which otherwise, as every one knows,
was an extremely difficult affair.
Sūrah Kawthar
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Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ َ َ
َ َ ْ َ ْ َ إﻧﺎ
ْ َ ْ َ ِّ ِّ َ َ
ُ َ ْ َ ْ ﻫﻮ
َ ُ ﺷﺎﻧﺌﻚ
َ َ ْ َ ْ أﻗﻄﻴﻨﺎك
(٣) اﻷﻧﺮﺘ
ِ ( ِإن٢) ( ﻓﺼﻞ ِ َﻟﺮﺑﻚ َواﺤﻧﺮ١) اﻟﻜﻮﺛﺮ
ِ

In the name of Allah, the Most Gracious, the Ever Merciful.
Upon you have We bestowed Kawthar, so pray only for your Lord and
offer sacrifice only for Him. Indeed, it is your enemy who shall be
severed.

َ َ ْ َ ْ َ إﻧﺎ
َ َ ْ َ ْ أﻗﻄﻴﻨﺎك
(١) اﻟﻜﻮﺛﺮ
ِ

Explanation
1

ٌ ُ which means “wealth and affluence”.
ٌ َ ْ َ is the intensive form of ﻛﺮﺜ
ﻛﻮﺛﺮ
ٌَ ْ َ
Therefore,  ﻛﻮﺛﺮwould mean “a lot of abundance” or “somebody having a
lot abundance and affluence”. It is a noun and is used as an
adjective also.
ٌ َ ْ َ can have the
According to linguistic principles, the word ﻛﻮﺛﺮ

following three meanings:
1. As a word which, in the course of its usage, has been transformed
ٌَْ َ .
into a noun specifying something named by the Almighty as ﻛﻮﺛﺮ
2. It could be considered as an adjective of a qualified noun which has
been suppressed because, as an adjective, it specifies a particular noun so
clearly that only its mention brings to mind the noun it qualifies, or there
exists a definite indication
of this noun from within the context.
َ َ ٌ َ َ ٌ For
َ
ُ َ َ ٌ َ َ which is actually ﺟﺮد
ْ ُ ﺒﻟ َﺧﻴﻞ
example, it is said ﺟﺮد
ٍ ْ ﻣﺮد ﺒﻟ
رﺟﺎل ﻣﺮد
ِ
ِ
(young men on purely
bred
horses).
Similarly,
consider
the
first
verse
of
ُ َ ِّ َ
َ
َ
ً ْ َ ارﻳﺎت
َ
ًَْ
Sūrah Dhāriyāt: ذروا
ِ ِ  واwhich is actually ارﻳﺎت ذروا
ِ ِ ( و اﻟﺮﻳﺎح اBy the
winds who scatter dust).
3. It can be regarded as a simple adjective having the general meaning
it connotes. In such a case, everything having immense good can be
considered as its connotation. Although, because of certain clear
indications, it could imply definite objects.
Consider next, the meanings of the word attributed to it by our worthy
commentators
of the past. Ibn Jarīr has mentioned three of them:
ََْ
ٌ
(i)  ﻛﻮﺛﺮis a water channel in heaven. This is the opinion of ‘Ā’ishah
(rta), Ibn ‘Abbās (rta), Ibn Umar (rta), Anas (rta), Mujāhid and Abū al‘Āliyah. َ
ٌ َ ْ means immense good. This is held by Ibn ‘Abbās (rta), Sa‘īd
(ii) ﻛﻮﺛﺮ
ibn Jubayrَ (rta), ‘Ikramah, Qatādah and Mujāhid.
ٌ َ ْ is a pond in heaven. This view is maintained by ‘Atā.
(iii) ﻛﻮﺛﺮ
1. Upon you have We bestowed Kawthar.
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There is not much difference between the first and third meanings cited
above. The pond may be of the water channel mentioned foremost. Only
two possibilities now remain: either to regard it as a word which denotes
a specific thing, for example “a pond of paradise” or “a water channel in
heaven”, or to regard it as connoting everything which has unbounded
good in it.
My mentor Imam Farāhī has aptly related the two meanings with each
other making them the same. By taking into consideration the context of
the sūrah
in the Qur’ān as well as certain inherent testimonies, he opines
ٌ َ ْ َ means the Baytullāh, which due to various reasons is a treasure
that ﻛﻮﺛﺮ
of immense good and is a symbol of the pond of paradise in this world.
This pond shall be given to the Prophet (sws) in the next.
Imam Farāhī’s arguments can be seen from the following extract from
his exegesis:2
Sūrah Kawthar

It has been stated in the previous sections that ourَ worthy
ٌ َ ْ means a
commentators of the past do not differ on the fact that ﻛﻮﺛﺮ
pond of paradise. In fact, they have even gone on to include in the
meaning all possible things that can come within the sphere of
“immense good”, keeping in view the general meaning of the word
and the past tense of the verse in which it occurs. This would render
a diversity in its meaning and make it stand for something that
actually possesses the attribute implicitly in its name. Precisely for
this reason, the later commentators, consider research in its meaning
perfectly allowable.3 If it were some sort of an innovation they would
never have indulged in it nor would the early commentators have
differed in it. Therefore,
if I interpret the َ word in a sense which
ََْ
ٌ
ٌ َ ْ of this world”, I would
unifies “the  ﻛﻮﺛﺮof the heaven” and “the ﻛﻮﺛﺮ
not differ from these commentators just as they do not actually differ
from one another in its interpretation. The only difference would be
that they have generalized its meaning by including the water
channel or the fountain of paradise as well as everything which can
be termed as “immense good” like the Qur’ān, wisdom, Islam, and
prophethood in its connotations, which actually have no similarity
with the water channel or the
pond of paradise. I would only include
ََْ
ٌ
those things in “the  ﻛﻮﺛﺮof this world” which are similar in
appearance to a water channel or a pond, whose reality and spiritual
aspects were revealed to the Prophet (sws) during the holy ascension.
2. Farāhī, Majmū‘ah-i tafāsīr, 418.
3. This refers to the interpretation of Imām Rāzī and that of some others
which Imam Farāhī has cited in his exegesis.
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After this introduction, Imam Farāhī elaborates on the points which
support his deduction. He says:4
(1) It is an acknowledged fact that there is a natural desire and
inclination in our souls to seek the Almighty. Without this, the
human soul cannot receive comfort and assurance. It is this very
aspect of human nature which is the cause of various religions ….
Consider then what else can be a better symbol for this natural
yearning and eagerness than thirst? In the Psalms of David (sws), this
symbolic expression is repeatedly used. If this is correct, then think
about the devotees who gather round the Baytullāh during the days
of hajj, overwhelmed with the feelings of fondness and desire. Don’t
they seem like people who have an intense craving for thirst and
have assembled around a pond to satisfy this longing? If this
similarity is evident, then, it would
mean that the Baytullāh actually
ََْ
stands for them as the pond of  ﻛﻮﺛﺮwhere they will gather on the Day
of Judgement.
(2) The Prophet (sws) has compared our mosques to water channels.
According to the Sahīh of Bukhārī:

ُ
ُ َ ْ َ ْ ُ َ َ َ ً ََ َ ْ ََُْ َ
ً ْ َ ﻳﻮم
ﻤﺧﺴﺎ
أﺣﺪﻛﻢ
ٍ ْ َ ﻓﻐﺘﺴﻞ ﻓﻴﻪ ﻞﻛ
ِ ﺑﺒﺎب
ِ
ِ ِ أرأﻓﺘﻢ ﻟﻮ أن ﻏﻬﺮا

Consider if someone among you has a water channel at his door in
which he has a bath five times everyday; will he remain dirty?5
The basic constituent of this parable also, is water. It not only
quenches our thirst but also cleanses us spiritually as well as
physically. It is well known that the Baytullāh is the fountainhead of
all our prayers. On this basis, our mosques are indeed like the water
canals of this pond, through which we cleanse ourselves spiritually.
(3) Just as the congregation of hajj depicts the abundance of the
Muslim ummah in relation to people
of other religions, likewise,
ٌ َ ْ َ also will stand for their multitude,
their assembly at the pond of ﻛﻮﺛﺮ
as is evident from certain Ahādīth. The best possible way in which
this great number could have been depicted was to hold their
congregation at a specific place. By this gathering, other nations of
the world estimate that what is present at the Baytullāh is only a
4. Farāhī, Majmū‘ah-i tafāsīr, 419-420.
5. Al-Bukhārī, Al-Jāmi‘ al-sahīh, vol. 1, 197, (no. 505).
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meagre yet vibrant drop of the boundless expanse of water spread all
over the earth.
So just as the gathering of the Muslim ummah at the
ٌ َ ْ َ will depict their abundance in relation to the people of
pond of ﻛﻮﺛﺮ
other prophets, likewise their assembly at the Baytullah during
hajj
ٌ َ ْ َ relates
portrays their abundance. Consider how aptly the word ﻛﻮﺛﺮ
the two congregations.

Sūrah Kawthar

(4) The Prophet (sws) is reported toَ have said that he would
ٌ َ ْ through the traces of water
recognise his people at the pond of ﻛﻮﺛﺮ
by which they performed ablutions. It is an allusion to the fact that
only those who pay visit to the Baytullāh with a pure and sincere
heart would be present in the next world around his pond, which is
actually the reality of this House.
(5) The Almighty made the conquest of Makkah the cause for the
increase in magnitude of the Muslim ummah; therefore, after the
Prophet’s hajj people accepted faith in large numbers.

َ َ

ٌ ْ , the Almighty has also called the
(6) Like, the fountain of ﻛﻮﺛﺮ
Baytullāh a blessed place. The Qur’ān says:

َ
ً ُ َ ًَ َ ُ َ َ
َْ َ َ
َ َ َ ْ ِّ ﻫﺪى
َ ُ ﻧﻴﺖ
(٩٦ :٣) ﻟﻠﻌﺎﻟﻤﻦﻴ
و
ﻣﺒﺎر
ﺑﺒﻜﺔ
ﻟﺜي
ﻟﻠﻨﺎس
وﺿﻊ
ِ
ِ ِ ِ ِ ِ ٍ ِإن أول

Indeed, the first house ever built for men in which they could
worship was that at Bakkah, a blessed place, a beacon for the
nations. (3:96)
I have just briefly referred to Imam Farāhī’s views. For details, a study
of َhis exegesis is necessary. He goes on to explain that the channel of
ٌ َ ْ is the true essence and spiritual reality of the Baytullāh and its
ﻛﻮﺛﺮ
surroundings. He writes:6
If anyone
reflects on the features and characteristics of the channel of
ََْ
ٌﻛﻮﺛﺮ
which was shown to the Prophet (sws) during the holyَ
ٌَْ
ascension, he will become aware of the fact that the channel of ﻛﻮﺛﺮ
is the spiritual manifestation of the Baytullāh and its surrounding
atmosphere. َ The common element in the various Ahādīth which
ٌ َ ْ is that it is a water channel on whose sides are built
describe ﻛﻮﺛﺮ
palaces of hollow pearls. Its floor is of topazes, corals and rubies.
The utensils in it are like stars of the heavens, its water is whiter than
6. Ibid., 421-422.
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milk, sweeter than honey and cooler than ice. Its mud is more
fragrant than musk. Birds whose necks are like those of the animals
of sacrifice descend on it.
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As we move further in his exegesis, Imam Farāhī, invites us to
contemplate on theseَ observations and explains the similarity between
ٌ َ ْ ”. He says:7
the two “Ponds of ﻛﻮﺛﺮ
Stop for a moment and think of the fact when from all over the world
caravans of devotees and zealots gather around this blessed House to
quench their fondness for the Almighty? Elated spiritually, do not the
pebbles of this holy valley seem more magnificent than rubies and
emeralds, its mud more fragrant than musk and the tents of the
pilgrims around it more beautiful than domes of pearls? Then just
take a look at the pilgrims and at the lines of the camels which are to
be sacrificed. Are these not the swarms of the long necked birds near
the fountain?
It is evident from these details
that the Baytullāh is a figurative
ََْ
ٌ
manifestation of the pond of ﻛﻮﺛﺮ. The Baytullāh willَ be granted to the
ٌ َ ْ – believers who
believers in heaven in the form of the pond of ﻛﻮﺛﺮ
offered its pilgrimage in the desire to reach this blessed pond. Since, at
the time of revelation of the sūrah the situation was not clear, only a
reference has been made. The real purpose was to give glad tidings to the
Prophet (sws) that though his enemies are trying to dislodge him from
the Baytullāh, the Almighty has decided to grant this House to him,
which not only will be a source of immense
good for him in this world
ََْ
ٌ
but will also be a surety for the pond of  ﻛﻮﺛﺮin the next.
8

َ ِّ َ ِّ َ َ
ْ َ ْ َ ﻟﺮﺑﻚ
(٢) واﺤﻧﺮ
ِ ﻓﺼﻞ

The verse states that the grant of the Almighty mentioned in the
previous verse is subject to a condition. Every right imposes an
obligation and it only remains in force if this obligation is fulfilled. It has
already been indicated before that the Almighty had consigned the
Baytullāh to the Quraysh imposing a lot of responsibilities on them.
Among them prayer and infāq (which is a specific form of sacrifice)
occupy special importance. But the Quraysh had distorted and disfigured
both of them. They had corrupted sacrifice by associating other deities
with Allah and offering sacrifice for them as well. So here, where the
7. Ibid. 422.
8. So pray only for your Almighty
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Prophet (sws) is declared as the new guardian of the Baytullāh, a
reference has also been made to the two responsibilities his predecessors
had grossly failed to carry out and because of which they had actually
been ousted from
its guardianship.
َْ
ٌ
The word ( ﺤﻧﺮnahr) has been used in the verse which signifies camel
sacrifice. However, its general connotation includes the sacrifice of other
animals as well. Here this particular word has been specifically used to
point out that camel sacrifice was regarded very highly among the
followers of Abraham’s creed, which the Jews, due to their
innovations
ٌ ْ َ to imply the
had pronounced as forbidden. Some people regard ﺤﻧﺮ
holding of hands at one’s chest during the prayer. However, the context,
which is a major factor in deciding the meaning of a word having various
connotations, does not at all support this view.
Prayer and sacrifice are
ٌ َ ْ َ is figuratively used for the
aptly mentioned here because the word ﻛﻮﺛﺮ
Baytullāh.
At most places in the Qur’ān, zakāh or infāq are mentioned adjacent to
salāh (the prayer), but in this verse sacrifice is grouped with salāh. The
reason obviously is that just like that of salāh, the Baytullāh is also the
centre of sacrifice. A special aspect of this sacrifice is that not only the
poor and needy but the pilgrims as well are provided with food. In other
words, besides fulfilling other spiritual objectives, this sacrifice is also a
form of infāq.
Sūrah Kawthar

9

َ َ َ
ُ َ ْ َ ْ ﻫﻮ
َ ُ ﺷﺎﻧﺌﻚ
(٣) اﻷﻧﺮﺘ
ِ ِإن

This verse is an answer to the jeering predictions of the Quraysh chiefs
about the Prophet’s future.
After giving him the glad tidings of being
ََْ
ٌ
blessed with the  ﻛﻮﺛﺮof the two worlds and after stating the
responsibilities these privileges impose, the Almighty has reassured the
Prophet (sws) about the bright future of his message in this world as well
as his success in the Hereafter. The Qur’ān says that the Prophet’s
enemies themselves shall be uprooted from the land – something they
َ
intended to do with the Prophet (sws) and his companions. ٌ ِ ﺷﺎ means
ٌ َ ْ  ْأimplies a person who is lost to posterity after death
“enemy” while َﻧﺮﺘ
and leaves behind no one to even take his name.
The Quraysh were opposing and obstructing the Prophet’s mission
with all their might in Makkah, but in its whereabouts, particularly,
Madīnah this mission was gaining momentum and spreading rapidly.
The Quraysh chiefs, quite naturally, felt that their masses would be
influenced by this swift penetration and might seriously believe in the
9. Indeed, your enemy shall be severed.
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severe warnings sounded by the Qur’ān to the leaders of the Quraysh,
particularly the Baytullāh’s custodians. They feared that this might
shatter their public’s confidence in their leadership; their sympathies
might tilt in the Prophet’s favour and not only strengthen his mission but
also make them accept him as their new leader. In order to avert this
situation, they began predicting a disappointing and bleak future for the
Prophet (sws) so that their people would not be awed by the fact that the
Islamic movement was gaining force day by day. They made up different
stories in his regard. Seeing the inclinations of the Ansār towards him,
they propagated in the masses the view that owing to his new religion
this person has been detached from his nation and the centre of his old
religion (the Baytullāh), and that if he now takes refuge in Madīnah with
the Ansār, cutting off himself from the Quraysh, he would be like a
severed branch of a tree which is bound to wither away. In the time
before the hijrah, it was generally held by the people of Arabia that if the
Prophet (sws) would leave Makkah and his people, he would go to the
Ansār, because only they were in a position to help and support him. On
this very pretext, the Quraysh had even warned certain tribes of the
Ansār, who had come to Makkah to pledge their allegiance, that their
oath would definitely entail war with the whole world. But these threats
had had no effect on the Ansār and their devotion and respect for Islam
and the Prophet (sws) only augmented day by day. Seeing this state of
affairs, the Quraysh were left with no hope of success in the propaganda
they had started – but then what else could they do except sowing seeds
of dissension. Both, before and after the migration, they tried to dupe
their public that it would prove disastrous for the Prophet (sws) and his
mission would fade away. However, it was the prediction of the Qur’ān
which ultimately came true and the enemies of the
Prophet (sws) were
ٌ َ ْ َ of this world, and he
totally routed. He reaped the blessings of the ﻛﻮﺛﺮ
ٌ َ ْ َ of heaven to behold the
will certainly be the foremost to reach the ﻛﻮﺛﺮ
abundance of his ummah.
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Sūrah Kāfirūn
Central Theme, Relationship with Preceding Sūrah and Sequence in the
Subject Matter

The Prophet (sws) has declared acquittal from the die-hard leaders of
the disbelievers of the Quraysh in this sūrah. In all the previous sūrahs,
leaders of the Quraysh are addressed; however, the address is in their
capacity of human beings and as the nation ofَ ْ the َ Prophet
(sws).
ُّ َ ْ ُ
َ ُ
َ
Nowhere are they addressed in the tone: اﻟﺎﻜﻓﺮون
( ﻗﻞ ﻳﺎﻛﻓﻬﺎSay: O
ِ
Disbelievers!) However, in this sūrah, they are openly addressed as
disbelievers and a declaration of acquittal and severing of ties is made.
This declaration is in accordance with the law of the Almighty regarding
His Messengers, as is explained in the previous sūrahs: Messengers first
call their people towards the primary aspects of religion which are belief
in monotheism and in the Hereafter. In this preaching, they address their
people by saying “O my People!” and keep addressing them in these
words as long as the pundits and leaders among their people do not make
them lose hope. When all hope is lost from them and it becomes evident
that they will not let go of their stubbornness, the Almighty directs His
Messenger to migrate from them who then pronounces his acquittal and
renunciation from them and migrates with his followers. The migration
of a Messenger is like a very final warning for his people. If, after this
event also, they do not mend their ways, the Almighty after giving them
limited respite destroys all the blatant rejecters. This destruction may
take place in the life of a Messenger or it may take place after him; it
may also happen through some natural calamity or through the swords of
the followers of the Messengers. This is a common feature in the
preaching mission of all Messengers from Noah (sws) to Abraham (sws)
and then right up to Muhammad (sws) and is evident from the history of
all these Messengers recorded in the Qur’ān. We have been alluding to
its various aspects.
َ ُ َ ْ َ ُّ َ َ
The address of ﻓﺮون
ِ ( ﻳﺎﻛﻓﻬﺎ اﻟﺎﻜO you Disbelievers!) is obviously
directed at the die-hard leaders of the Quraysh who were at the forefront
in opposing the Prophet (sws). Their continuous opposition and
animosity had made it clear that this opposition was not based on any
doubt or confusion but was in fact because of their conceit in their
ancestral leadership that had made them so blind that except for God’s
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punishment nothing could have shook them. It is because of this
mentality of the addressees that whatever is said in the sūrah is said in a
very blatant manner and everything saidَ is
based on reality. People who
َ ُ ْ َ ُّ َ َ
think that the address by the words اﻟﺎﻜﻓﺮون
ﻳﺎﻛﻓﻬﺎ
(O you Disbelievers!) is
ِ
meant to censure them or to express anger at them are mistaken. In
reality, the disbelief (kufr) of a group never becomes evident unless the
people on the right path communicate the truth to them to such an extent
that they are left with no excuse to deny it. It is only after this that their
disbelief becomes obvious and it is only after this is it allowed that those
on the right path should declare their acquittal from them and if, a need
arises, even to declare holy war (jihād) on them. The Messengers of God
have undertaken migration and launched offensives only after the truth
has been communicated to their addressees to such an extent and it is this
what justice entails.
This sūrah also ended all possibilities of any sort of compromise
regarding religion with the leaders of the Quraysh. Hence this sūrah is not
merely the sūrah of migration, it is practically a declaration of war with
them. It is evident from our explanation of the following verse of Sūrah
Yūnus1 that the leaders of the Quraysh had suggested to the Prophet (sws)
that if he wanted them to embrace faith, then the only possible option was
to either bring another Qur’ān
some changes in it which were
ْ ِّ orْ َ toَ make
ْ
َ َْ
ُْ
acceptable to them (١٥:١٠) ُ أو َﺑﺪ
ﻟﺮﻴ ﻫـﺬا
ﺑﻘﺮآن
ِ (Bring some other
ٍ ِ اﺋﺖ
ِ
Qur’ān, or change it, (10:15))
We have written there that it is evident from various insinuations of the
Qur’ān that the greatest objection which the leaders of the Quraysh had
was on the Qur’ānic teaching of monotheism and they stressed that a
change be made in it. They regarded it to be against their ancestral
beliefs and feared that if they rejected all gods except God as required by
the Qur’ān then this would ruin their political position. The answer to
this demand of ْ theirsَ was
given from the Prophet (sws) in the words
َْ َ
ِّ َ ُ ْ َ ُ ُ َ َ ْ ُ
ُ
(١٥:١٠) ِ ( ﻗﻞ ﻣﺎ ﻳﻜﻮن ِﻲﻟ أن أﺑﺪ ِﻣﻦ ِﺗﻠﻘﺎء ﻏﻔTell them: “What right have I
to change it of my own,” (10:15)). This answer was despairing for the
Quraysh, yet it was not decisive. However, in this sūrah, they have been
answered in such a decisive and ultimate manner that the matter stood
closed. In other words, this meant that no possibility of any compromise
remained and if the Quraysh persisted with their stubbornness, they
would have to face the swords of the believers.
The fact that this sūrah is placed right after Sūrah Kawthar also has great
meaningfulness. It is evident from the explanation of Sūrah Kawthar that
Sūrah Kāfirūn
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the sūrah is actually a harbinger to the conquest of Makkah, which in
other words means that before the sūrah which directs the Prophet (sws) to
migrate and launch jihād, another sūrah had already given him the glad
tidings of triumph and divine help. This was to assure him and his
Companions (rta) that though they would have to go through the hardships
of migration and war, they would be victorious in the end. The Almighty
has already decided that He will bless His Prophet with success and
victory and he and his Companions (rta) would be granted both the
Kawthar of this world2 and of the next3. Such glad tidings have also been
given to the Prophet (sws) in the supplication of
migration mentioned in
َُ
ْ ْ َ َ ْ َ َ ْ ُ ْ ْ َ ِّ
Sūrah Banī Isrā’ī in the following words: وأﺧﺮﺟﻲﻨ
ﺻﺪق
ﻣﺪﺧﻞ
أدﺧﻠﻲﻨ
رب
وﻗﻞ
ِ
ِ
ٍ
ِ
ِ
ِ
ْ
َ َُْ
(٨٠:١٧) ﺻﺪق
ٍ ِ ( ﺨﻣﺮجPray: “Lord, grant me an honourable entrance and an
honourable exit.” (17:80)). A little deliberation on the contents of this
supplication shows that the Almighty has given the Prophet (sws) glad
tidings in an invocatory style: although his time of leaving Makkah is
drawing near yet even before this departure the Almighty has arranged for
him a grand entry to the place of migration.
In short, in this sūrah, the message is given from the tongue of the
Prophet (sws) to the leaders of the Quraysh that there is no common
ground between him and them regarding the basic issue of religion: the
God who is to be worshipped. This common ground neither exists at that
time nor did it exist in the past and nor is there any possibility of it in the
future; hence, there no longer is a chance of any compromise between him
and them; they should follow their religion and the Prophet (sws) and his
followers should follow theirs until the judgement of God arrives.
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Text and Translation

ََْ
اﻟﺮﺣﻴﻢ
ِِ َ اﷲ اﻟﺮﻤﺣﺎن
ِ ِۢ
َ
َ
ََ َ َ
َ
ْ َ َ ُ َ ُْْ َ
َ َُُْ َ ُُْ َ َ
َ ُ َ ْ َ ُّ َ َ ْ ُ
ُ
ُ
ﻗﻞ ﻳﺎﻛﻓﻬﺎ
( وﻻ أﻧﺎ٣) ﺨﺑﺪون ﻣﺎ أﻗﺒﺪ
ِ
ِ ( وﻻ أﻏﺘﻢ٢) ( ﻻ أﻗﺒﺪ ﻣﺎ ﻳﻌﺒﺪون١) اﻟﺎﻜﻓﺮون
َ
َ
َ
َ
ْ
ٌ َ
ُ ُ ْ َ َ ُ َ أﻏﺘﻢ
ْ ُ ( َوﻻ٤) ﻗﺒﺪﻳﻢ
ْ ُّ َ َ ﺨﺑﺪ َﻣﺎ
َ َ ْ ُ ُ ْ ُ
(٦) دﻳﻦ
ِ
ِ
ِ ِ ِ ( ﻟﻜﻢ ِدﻳﻨﻜﻢ و٥) ﺨﺑﺪون ﻣﺎ أﻗﺒﺪ

In the name of Allah, the Most Gracious, the Ever Merciful
Say: “O Disbelievers! I shall not worship that which you worship. Nor
will you ever worship that which I worship. Nor did I worship that which
you worshipped. Nor did you ever worship that which I have been
worshipping. (1-5)
To you your religion and to me mine.” (6)
2. ie., the Baytullāh.
3. Ie. the Fountain of Kawthar.

463

Sūrah Kāfirūn

َ ُ َ ْ َ ُّ َ َ ْ ُ
(١) اﻟﺎﻜﻓﺮون
ﻗﻞ ﻳﺎﻛﻓﻬﺎ
ِ

Explanation
4

ُْ

The imperative verb  ﻗﻞhere means “to declare”. It is used in this
meaning in the Qur’ān. The subject matter of this sūrah required a
declaration so that people who were obsessed with the desire of striking
a compromise between Islam and disbelief should lose hope in this
strategy which was destined to fail. Such a declaration was also required
so that the simpletons who regarded people who put forward such
suggestions to be peace-lovers and reconciliation activists know the real
truth; they should know that this was not the path of peace; it was the
path of ever-increasing
disorder.
َ ُ َ ْ َ ُّ َ َ
The words اﻟﺎﻜﻓﺮون
 ﻳﺎﻛﻓﻬﺎare directed at the leaders of the Quraysh who
ِ
had denied the truth and who were the foremost addressees of the
Prophet (sws). After years of preaching efforts from the Prophet (sws)
the change that did come in them was that they demanded an amalgam of
Islam and disbelief. It should be kept in mind that a Messenger is a
means of communicating the truth in such an ultimate form to his
addressees that they are left with no legitimate excuse to deny it. If his
efforts are unable to influence them, then it only means that nothing can
change and reform them. Consequently, the hopelessness expressed
about these people further down in the sūrah came absolutely true. None
of them embraced Islam and became a prey to his own ego and pride.
Two questions arise here about the nature of this address. One of them is
that generally the Qur’ān has not addressed the Quraysh in such a harsh
tone; what then is the characteristic
of this sūrah that they have been
َ ُ َ ْ َ ُّ َ َ
addressed by the words اﻟﺎﻜﻓﺮون
ﻳﺎﻛﻓﻬﺎ. The second question which arises is
ِ
that the Quraysh and in fact the Arabs in general did not deny God; they
associated partners with Him. Why then did the Qur’ān address them as
Disbelievers and why did it not address them as Idolaters.
Although we have answered this question at various places in this
exegesis and also indicated it in the introduction of this sūrah, we allude
to the answer here once again.
The answer to the first question is that this address was adopted by the
Prophet (sws) only after he had lost hope in them and migrated from them
after communicating the truth to them in such an ultimate manner that they
were left with no excuse to deny it. The Almighty directs His Messenger
to migrate only when it becomes evident from the behaviour of his people
that they are not left with any ability to accept faith and their arrogance has
4. Say: O Disbelievers!
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reached such an extent that if they are further pressed they might, God
forbid, kill the Messenger. At this instance, it seems absolutely appropriate
that a Messenger after declaring his despair and hopelessness from his
people and their deities separate from them. Since the preaching of a
Messenger has served the purpose of explaining at length both Islam and
disbelief, therefore it becomes crystal clear that anyone who adopts either
of them does not do so in ignorance. Consequently, at this stage, if he
addresses people who have chosen to adhere to disbelief as “O
Disbelievers!”, then this address is very apt and pertinent.
A teaching which becomes evident for us from this explanation is that
although it is the responsibility of every Muslim to call anything which is
polytheistic or comes under the ambit of disbelief as polytheistic and
disbelief; however declaring some group as kāfir and renouncing it or
severing ties from it or declaring jihād against it is a matter which
requires great caution. In particular, the case of those people who regard
their erroneous views to be nothing but Islam is very complex. This is
further complicated when no system exists to preach them what true
Islam is. In such circumstances, the right path is that a person should
criticize their erroneous and deviant views and also distance himself
from participating in their activities which are afflicted with polytheistic
practices and religious innovations; however, he should not declare them
to be kāfir and announce his acquittal from them unless he is compelled
to do so or unless sound reasons come before him which show that he
has communicated the truth to them. This last thing is very difficult.
The answer to the second question is that polytheism (shirk) is in fact
disbelief (kufr). Only that faith is acceptable in religion which comes
with complete monotheistic attitudes. This means that a person should
not associate anyone with God’s being, attributes and rights in any way.
The Almighty is in no need of the faith and worship of anyone so that He
has to accept every type of faith and every type of worship even though
it is contaminated with polytheism. He requires His servants to worship
Him on His own prescribed conditions not on those of others. Hence
every deed which is not done purely and solely for Him is not acceptable
to Him. As per the philosophy of the Qur’ān, there is no difference
between a person who denies God and a person who believes in God but
also believes in others besides Him either as His equals or as His
subordinates. Both these persons are in fact rejecters of God and, in other
words, are kāfir. The reason for this is that professing belief in God
whilst indulging in polytheism is a negation of all His higher attributes
and professing faith in such a manner is equivalent to not professing faith
in Him. The Qur’ān, whilst addressing these polytheists as disbelievers
has revealed that polytheism is in fact disbelief; no one should be
Sūrah Kāfirūn
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mistaken that it is something lesser than disbelief or that it can be in
anyway shown consideration.
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5

َ َُُْ َ ُُْ َ َ
(٢) ﻳﻌﺒﺪون
ﻻ أﻗﺒﺪ ﻣﺎ

This verse addresses the pundits among the disbelievers of the Qurasyh
and answers their proposal of striking a mutual compromise. In other
words, their hopes have been shattered
to pieces in the very first sentence.
ُ ُ ْ َ  َﻻin the present tense. Zamakhsharī6
Generally, people have taken أﻗﺒﺪ
is of the view that this is against the linguistic
principles of Arabic and I
َ
agree with him. When the particle  ﻻis appended to a verb in the
ُ
continuous tense ( )ﻣﻀﺎرعin this manner, it necessarily transforms its
meaning into the future tense. If a verb in the continuous tense is to be
taken in the present tense,
َ then the particle of negation which is
appropriate is  ﻣﺎinstead of ﻻ.
Moreover, negating or affirming something in the present tense has not
much use. Everyone among the Quraysh knew that the Prophet (sws)
does not worship any of their idols. In such a situation, what use was
there to tell them that the Prophet (sws) does not worship what they
worship. Their basic objective of presenting the compromise formula
was that the Prophet (sws) should show some lenience in his attitude in
which there was no possibility of the existence of other deities. If
anything could have shattered there hopes, it had to be the emphatic
statement that in future too he would not show any lenience in the matter
of monotheism.
َ ْ ُ ْ ُ َ ُ ْ ُ ْ َ ْ ُّ َ
We have written in the tafsīr of the verse7: (٩ :٦٨) ﻓﻴﺪﻫﻨﻮن
ﺗﺪﻫﻦ
ِ
ِ ودوا ﻟﻮ
(They desire that you be flexible, then they will also be flexible, (68:9))
that after going to the extent of persecution and oppression of the
Muslims, the Quraysh had got a fair idea just before migration that they
would not be able to stop the ever-increasing force of Islam. The only
option left was to pressurize the Prophet (sws) and force him to settle
affairs on the principle of “give and take”. This meant that just as they
accept a position for the Almighty, the Prophet (sws) should also accept
a position for their idols and this compromise would end the dispute.
They were hopeful that by pressurizing the Prophet (sws), they would
make him accept their stance. They thus exercized all their power to
achieve this goal and the situation reached the extent that the Prophet
(sws) and His Companions (rta) were forced to migrate. Since
5. I shall worship not that which you worship
6. Zamakhsharī, Kashshāf, vol. 4 (Beirut: Dār al-Kitāb al-‘Arabī, n.d.), 807.
7. Amīn Ahsan Islāhī, Tadabbur-i Qur’ān, vol. 8, 516.
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monotheism is the foundation of Islam, going through the trial of
migration was tolerated; however, no flexibility was tolerated
in the
َ َُُْ َ ُُْ َ َ
belief of monotheism and it was openly declared: ( ﻻ أﻗﺒﺪ ﻣﺎ ﻳﻌﺒﺪونI shall
worship not that which you worship).
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َ ُ َ ْ َُْ ََ
ُ ُ ْ َ ﺨﺑﺪون َﻣﺎ
(٣) أﻗﺒﺪ
ِ وﻻ أﻏﺘﻢ

At the same time, the Prophet (sws) also informed his opponents of the
bare fact that if they think that they worship or will become the
worshippers of the God he worships, then this is a mere thought on their
part. The basic condition of serving and worshipping God is that only He
be served and worshipped and no one else should have any position in this
regard. If they are not willing to give up their deities, they cannot become
His worshippers. It is their misconception that they regard themselves to
be worshippers of the Almighty. Worshipping other deities besides God
cannot be tolerated. If they are to serve Him, then it is essential that they
leave serving others. If they combine their worship with His worship, they
would definitely be regarded as worshippers of these deities; however,
they will have no share in worshipping the Almighty.
َ َُُْ َ
The expression ﻳﻌﺒﺪون
 ﻣﺎused in the previous verse is absolutely
appropriate for the deities of the Idolaters because they worship imaginary
andَ made-up deities; however, a question does arise about the expression
ُ ُ ْ  َﻣﺎused for the Almighty.9 The answer to this question is that it is used
أﻗﺒﺪ
thus on the principle of mujānisah, which is very common
in the Arabic
ُ َ َ َ ْ ُ
ْ
10
language and in the Qur’ān. For example: ﻛﻤﺎ داﻧﻮا
( ِدﻧﺎﻫﻢWe dealt with
ُ َ
َ ُ ْ ٌ َ ِّ َ َ ِّ َ ﺟﺰاؤ
(The
them the way they dealt [with us]) and (٤٠ :٤٢) ﺳﻴﺌﺔ ﺳﻴﺌﺔ ِﻣﺜﻠﻬﺎ
ٍ
11
recompense of evil is similar evil. (42:40)). We have already elaborated
on this style earlier.12
ﺟﺞ

8. Nor will you ever worship that which I worship
َ
ْ َ
9. The question arises because of the particle  ﻣﺎwhich in contrast to  ﻣﻦis
used for inanimate things. (Translator)
10. mujānasah means using similar words or expression such that the second
used word or expression does not do the job of conveying its original meaning
but rather is of the same genre and category as the previous one. (Translator)
examples, as clarified by Islāhُ ī elsewhere
(see: footnote
11. In the first of these
َ َ ﻛﻤﺎ
َ َ actually is in the meaning of: ﻓﻌﻠﻮا
َ َ (the way they did).
ْ ُ َ ﻛﻤﺎ
8) the words: داﻧﻮا
ْ ُ َ has only come to express mujānasah with دﻧﺎﻫﻢ
ْ ُ . In the second example, the
داﻧﻮا
ِ
word evil used second is merely for mujānasah as well. Of course, the reward of
evil is not a similar evil for the reward is a just act which the perpetrator of evil
deserves; this act of justice cannot be called evil in the literal sense. (Translator)
12. Amīn Ahsan Islāhī, Tadabbur-i Qur’ān, vol. 7, 181.
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ٌ َ ََ ََ
ْ ُّ َ َ ﺨﺑﺪ َﻣﺎ
13
(٤) ﻗﺒﺪﻳﻢ
ِ وﻻ أﻧﺎ
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The previous declaration related to the future. Here, in this verse, the
Prophet (sws) has unequivocally stated that in the past also he never
worshipped what the Idolaters worshipped. Zamakhsharī14 has also
interpreted this verse in this manner. I find it to be correct both
linguistically and withَ respect
to the context of the verse.
ٌ َ َ ََ
The sentence ﺨﺑﺪ
أﻧﺎ
وﻻ
is
a
noun
sentence and therefore does not have
ِ
a tense. In other words, it is not in the past or present or future tense and
is, in fact, in its absolute form and can be related to any of these tenses in
ْ ُّ َ َ  َﻣﺎis in the past tense
the presence of some indication. Here since ﻗﺒﺪﻳﻢ
ٌ َ ََ ََ
hence on the basis of this explicit indication the negation in ﺨﺑﺪ
ِ وﻻ أﻧﺎ
also relates to the past. The meaning being: “In the past also, I did not
worship what you worshipped.”
This sentence increases the intensity of the declaration of acquittal
made in the previous verse. The implication would be that when the
Prophet (sws) did not even consider worshipping the deities of the
Idolaters even before he was blessed with prophethood and with the
radiance of divine revelation, how can he now go astray by worshipping
them when he is directly receiving guidance from God. In other words, if
there had been even a single period in his life in which he subscribed to
polytheism, they could expect that he may get convinced to adopt it
again. But when even in the age of jāhilliyah, he was not contaminated
with the filth of polytheism, how can they now expect this from him.
15

َ ُ َ ْ َُْ ََ
ُ ُ ْ َ ﺨﺑﺪون َﻣﺎ
(٥) أﻗﺒﺪ
ِ وﻻ أﻏﺘﻢ

This verse has the same words as verse three and thus seems a
repetition; however, it has a different meaning. Like verse four, it relates
to the past whereas, as explained earlier, verse three is related to the
future. In other words, the leaders of the Quraysh are informed that if
they are under the misconception that in the past also they have been
worshipping the God whom the Prophet (sws) has been worshipping,
then this is an absolutely false notion. As has been explained earlier,
worshipping God whilst associating partners with Him, is like not
worshipping Him and these leaders have never ever given up
worshipping other deities besides God; hence neither does the Prophet
(sws) belong to their religious fraternity nor do they belong to his
religious fraternity; so how do they expect that they would be able to
13. Nor did I worship that which you worshipped
14. Zamakhsharī, Kashshāf, vol. 4 (Beirut: Dār al-Kitāb al-‘Arabī, n.d.), 808.
15. Nor did you ever worship that which I have been worshipping
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make the Prophet (sws) join their religious fraternity whilst being
contaminated with the filth of polytheism.
An obvious question which َ arises on our interpretation of the verse is
ُّ ْ َ َ َ 16
ُ ُ ْ  َﻣﺎbeen used instead of ﻗﺒﺪت
 ?ﻣﺎOne
that why have the words أﻗﺒﺪ
ُّ ْ َ َ َ
17
answer to this is given by Zamakhsharī that the words  ﻣﺎ ﻗﺒﺪتhave not
been said because in that period the Prophet (sws) did not worship God;
so he did not give its reference but only referred to his present. However,
this answer is absolutely wrong. Prophets of God are sound
embodiments of human nature even before they are assigned
prophethood and since monotheism is the religion of human nature, they
are never incriminated with polytheism which is against human nature.
Moreover, they always worship the Almighty in some form or another
even though they might have exercized their own opinion in determining
this form or deduced it from the previously existing tradition of religion.
The Prophet (sws) used to worship God before being given the
responsibility of prophethood although we do not have a clear picture of
the form in which he worshipped. However, what is known is that it was
based on the hanīfiyyat whose tradition continued to exist in the Arabian
society ever since the times of the prophets Abraham (sws) and Ishmael
(sws). Thus, in our opinion, the reason cited by Zamakhsharī for not
ُّ ْ َ َ َ
saying  ﻣﺎ ﻗﺒﺪتis not correct. The correct reason for this is that the
Prophet (sws) did not worship the Almighty merely in the past; the fact
of the matter is that just as he worshipped the Almighty in the past,َ he
ُ ُ ْ َﻣﺎ
adhered to worshipping Him in the present also. The words أﻗﺒﺪ
actually express in the past continuous tense the continuity of his
worship extending from the past to the present.18 The implication is that
his addressees did not worship in the past the God who was worshipped
by him not only in the past but also in the present.
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َ َ ْ ُ ُ ْ ُ َ
(٦) دﻳﻦ
ِ ِ ِ ﻟﻜﻢ ِدﻳﻨﻜﻢ و

The implication of this verse is that when there was no commonality
between the religion of the Prophet (sws) in past nor in the present, how
do they expect that all of them will agree on one opinion; hence there is
no use expecting a compromise; to the Prophet (sws) belongs his religion
and to them theirs; he will work according to his way and they should
ُّ ْ َ َ َ

16. This question arises because of the past tense in ﻣﺎ ﻗﺒﺪت. (Translator)
17. Zamakhsharī, Kashshāf, vol. 4 (Beirut:َ Dār al-Kitāb al-‘Arabī,
n.d.), 809.
ُ ُ ْ  َﻣﺎis actually أﻗﺒﺪ
ُ ُ ْ َ ﻛﻨﺖ
ُ ْ ُ  ;َﻣﺎthere
18. Islāhī is referring to the fact that أﻗﺒﺪ
ُ ُْ
being an ellipsis of the incomplete verb ﻛﻨﺖ. (Translator).
19. To you your religion and to me mine!
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according to theirs and wait whether the Prophet (sws) is proven correct
or they.
ِّ ْ ُ َ َ َ َ َ ْ ُ َ ْ ْ َ َ ْ ُ
A similar
declaration
is
made
in
the
verse:
ﻣﺎﻜﻧﺘﻜﻢ ِإ
ﻗﻮم اﻗﻤﻠﻮا ﺒﻟ
ِ ﻗﻞ ﻳﺎ
ِ
ٌ َ
(١٣٥:٦) ﺨﻣﻞ
(Tell
them:
“O
People!
Do
what
you
are
at
your
place
and I
ِ
20
will do what I am at my place”, (6:135)). In 11:93 and 39:39, also this
declaration is cited with reference to some other Messengers and the
objective is to close doors to the discussion and debate initiated by the
enemies of the Prophet (sws) to convince him to accept their views. With
this declaration he gave them his final verdict that neither is he willing to
shift from his religion in the slightest way nor is he willing to accept in
anyway their religion.
Generally, people have regarded this verse to be an expression of
tolerance. However, this verse actually expresses disgust at the attitude
of the disbelievers and in fact is an expression of permanent severing of
ties from them and a declaration of war. In short, this is the same
declaration which Abraham (sws) made before his followers, which the
Qur’ān has mentioned thus:
Sūrah Kāfirūn

ُ َ ْ ُ َ َ َ َ َ َْ
ٌَ َ َ ٌَ ُْ ْ ُ َ ْ َ َ َْ
ْ ُ
ْ ْ َ ﻗﺎﻟﻮا
ُ ﻟﻘﻮﻣﻬﻢ إﻧﺎ
َ
ﻣﻨﻜﻢ
ﺑﺮاء
إذ
ﻣﻌﻪ
ﻦ
ﻳ
وا
إﺑﺮاﻫﻴﻢ
ﻲﻓ
ﺣﺴﻨﺔ
ﻗﺪ ﺎﻛﻧﺖ ﻟﻜﻢ أﺳﻮة
ِ
ِ
ِ ِ ِ
ِ ِِ ِ
ِ
َ
َ َُُْ
َََْ
ُ
ً
َ ْ َْ َ ُ َ َ َ ْ ُ ُ َْ َ َ َََْ َ َ َ ْ ُ
واﻛﻐﻀﺎء َأﺑﺪا
اﷲ
ﻛﻔﺮﻧﺎ ِﺑﻜﻢ وﺑﺪا ﺑﻴﻨﻨﺎ وﺑﻴﻨﻜﻢ اﻟﻌﺪاوة
َِ
ِ دون
ِ وﻣﻤﺎ ﻳﻌﺒﺪون ِﻣﻦ
ُ ْ ُ َﺣ
ُ َ ْ َ ﺗﺆﻣﻨﻮا ﺑﺎﷲ
(٤:٦٠) وﺣﺪه
ِ ِ ِ

You have the best example in Abraham and those who followed him.
Remember when they said to their people: “We disown you and the
idols which you worship besides God. We renounce you and enmity
and hate shall reign between us until you believe in the one and only
20. The words of the verses are:

ْ َ َ َ ُ َ ْ َ َ ْ َ ٌ َ ِّ ْ ُ َ َ َ َ َ ْ ُ َ ْ ْ َ َ
ُْ ٌ َ َ
ْ َ َ ﺨﻳﺰﻳﻪ
َ ُ وﻣﻦ
ﻫﻮ
ﻋﺬاب
ﻳﺄﻳﻴﻪ
ﻣﺎﻜﻧﺘﻜﻢ ِإ
ﻗﻮم اﻗﻤﻠﻮا ﺒﻟ
ِ َوﻳﺎ
ِ
ِ ِ
ِ ِ ﺨﻣﻞ ﺳﻮف ﻳﻌﻠﻤﻮن ﻣﻦ
ِ
ٌ َ
ٌ َ ﻣﻌﻜﻢ
ُ َ ْ َ ﺎﻛذب
ْ ُ َ َ ِّ وارﺗﻘﺒﻮا ْ إ
(٩٣:١١) رﻗﻴﺐ
ِ
ِ
ِ ِ

He said: “My people! keep doing what you are doing and I will what I am
doing. Soon you shall know upon whom the humiliating scourge comes and
[soon you shall know] who is the liar and wait and I will also wait with
you.” (11:93)

ََ ُ َ ْ َْ َ ُْ
ْ ُْ ٌ َ َ
ْ ُ َ َ َ ﺒﻟ
َ ْ َ َ ُ َ ْ َ َ ْ َ َ ٌ َ ِّ ﻣﺎﻜﻧﺘﻜﻢ إ
ﻗﻮم اﻗﻤﻠﻮا
(٣٩:٣٩) ﺨﻳﺰﻳﻪ
ِ ﻗﻞ ﻳﺎ
ِ
ِ ِ ﻳﺄﻳﻴﻪ ﻋﺬاب
ِ ِ ﺨﻣﻞ ﻓﺴﻮف ﻳﻌﻠﻤﻮن ﻣﻦ
ِ
ِ

Tell [them]: “Do what you are doing in the way you are and I will do what I
am doing in the way I am. You shall soon know who will be seized by a
scourge.” (39:39)
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God.” (60:4)
The example of Abraham (sws) and his followers has only been
presented before the Prophet (sws) so that he and his followers too make
such a declaration of renunciation from their people. Thus it was whilst
following this example that the Prophet (sws) made this declaration. So
how can tolerance be construed from it. If the context and sequence of a
discourse is not kept in consideration, a great inadequacy that results is
that people fail to differentiate between words of disgust and words of
tolerance. This verse is a very good example of this failure.
With the blessings of God, on these words ends the commentary of this
sūrah. ( و أﺧﺮ دﻋﻮاﻧﺎ أن أﺤﻟﻤﺪ ﷲ رب اﻟﻌﺎﻤﻟﻦﻴAnd our last words are that all
praise is for Allah).
Lahore,
24th June, 1980 AD
10th Sha‘bān, 1400 AH

____________

Sūrah Nasr
It is explained in the exegesis of Sūrah Kāfirūn, the previous sūrah that
the sūrah is a declaration of migration and acquittal and in fact a
proclamation of war. Now, in Sūrah Nasr glad tidings are given to the
Prophet (sws) that the time is near when divine help shall specially come
to his rescue, Makkah shall be conquered and he shall successfully
complete the mission on which he had been deputed by the Almighty. He
shall be pleased and satisfied with him. The opening verses of Sūrah
Fath also portray this subject. I have dealt with it at length there. Those
interested may take a look.
I have already referred to the deep relationship which exists between
migration, jihād, victory and divine help in the exegesis of Sūrah
Kāfirūn. Here it would be sufficient if one keeps in mind the fact that
when the time of migration comes in the life of the Messengers the truth
has been communicated to their people to the extent that they are left
with no excuse to deny it. It is at this time when they separate from their
people and form an organized group with their followers and it is at this
time when their people become devoid of the pious element in them and
are no more than a body without the soul. Moreover, at this time, the
believers become an unconquerable force by being able to freely adhere
to their ideology that whoever attacks them is vanquished and whoever is
attacked by them is decimated. Thus whenever Messengers have
declared war on their enemies, it is after migration from their people and
although during this war they have been put through trials for their own
training, the help of God blesses them with a victory no one can dare
challenge. The various incidents in the life of Moses (sws) and
Muhammad (sws) bear ample testimony to this.
It is because of this relationship between migration and victory through
divine help that this sūrah, unanimously regarded as Madīnan, was
deemed appropriate to pair a Makkan Sūrah. There are two opinions
about the time of revelation of this sūrah. One is that it was the very last
of sūrahs revealed after the conquest of Makkah and the second is that it
was revealed before this conquest giving glad tidings of it. I would prefer
the second of these.
The reason for this is evident from the Qur’ān and from various
sayings attributed to the Prophet (sws) that since he was to follow the
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religion of Abraham (sws) and since the real centre of this religion was
the Baytullāh, hence liberating it from people who violated its trust and
endowing it with the characteristics of the religion of Abraham (sws)
was the final and real mission
of the Prophet
(sws). This has been
spelled
َ ْ ﻋﻠﻴﻜﻢ
َ ْ َْا
ُ َ َ ﻧﻌﻤﻲﺘ
ُ ْ َ ْ َ َ دﻳﻨﻜﻢ
ُ ْ َ ْ َ ﻮم
ْ ُ ْ َ َ وأﻳﻤﻤﺖ
ْ ُ َ ﻟﻜﻢ
ْ ُ َ أﻛﻤﻠﺖ
ُ ُ َ ورﺿﻴﺖ
out in the verses:
ﻟﻜﻢ
ِ
ِ
ِ
ِ
َ
ً َ ْ
(٣:٥) اﻹﺳﻼم ِدﻳﻨﺎ
ِ (This day I have completed your religion for you and
fulfilled My favour on you and have chosen Islam to be your religion.
(5:3)). Whatever else was achieved besides this were actually its byproducts and corollaries.
The second reason was that the Quraysh were the real force in Arabia
who were at the helm of affairs of Makkah and since they were the
custodians of the Baytullāh, they commanded the awe and respect of all
Arabia. To break the shackles of their power was real victory. Without
breaking these shackles, no victory could be counted as real victory nor,
once these were broken, was there any possibility left for anyone to
combat the onslaught of the Muslims.
The third reason is that the help and victory mentioned in this sūrah
and the way they came are no ordinary help and victory; they are the
help and victory cherished by the hearts of Muslim and which they
eagerly desired after migration for they were a consequence of the
promise of the Almighty and His Prophet (sws) and in accordance with
the established practice of God. This help is the helpَ mentioned
inَ Sūrah
َ َ ْ ََ ُ
َ (The
َ
ُ
ُ
َ
Mujādalah in the following words: (٢١ :٥٨) ورﺳﻲﻠ
ﻷﻏﻠﻦﺒ أﻧﺎ
ﻛﺘﺐ اﷲ
ِ
ِ
Almighty has ordained: “I and My Messengers shall always prevail,”
(58:20-21)) and this very victory andُ help ُ is mentioned in Sūrah Saff
َ َ ُّ وأﺧﺮى
ٌ َ وﻓﺘﺢ
ٌ ْ َ َ ﻣﻦ اﷲ
َ ِّ ﻧﺮﺼ
ٌ ْ َ ﺤﺗﺒﻮﻏﻬﺎ
َ ْ َ (And another success also
thus: (١٣:٦١) ﻗﺮﻳﺐ
ِ
ِ
ِ
which you hold dear: the help of God and imminent victory, (61:13)). It
is obvious that the victory and help mentioned in this sūrah is the
conquest of Makkah and there is no possibility of it referring to some
other victory. People who are of the opinion that the sūrah was revealed
after the conquest of Makkah have misunderstood a narrative. However,
it is not possible to discuss this in detail here and, perhaps, a careful
reading of what I have written here does not even require such a
discussion.
Glad tidings of decisive help pervade the mood of the sūrah – glad
tidings of the liberation of Makkah and glad tidings of people entering
the folds of Islam in multitudes and finally glad tidings of the success
and of the Prophet (sws) in his mission. From this last glad tiding, it
becomes self-evident that the time of the Prophet’s death is also near.
For this reason, he should spend even more time in celebrating the
praises of God and in expressing His exaltedness so that he is able to
Sūrah Nasr
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express his gratitude on the great favour of completion of religion
bestowed upon him by the Almighty and so that he is blessed with even
more favours by his forgiving Lord. It was from this part of the sūrah
that the greatest scholar of the Qur’ān, ‘Abdullāh Ibn ‘Abbās (rta)
derived that the Prophet’s death was at hand. No doubt this was a subtle
inference and the greatest testimony to this subtlety was that ‘Umar (rta)
too praised and corroborated it. However, this particular aspect also
stores great news for the Prophet (sws) and I shall explain it during the
course of the exegesis of this sūrah.

Sūrah Nasr

Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
ْ َ َ َ َ
َ ُ ُ َْ َ
ً َ ْ َ ﻳﺪﺧﻠﻮن ﻲﻓ دﻳﻦ اﷲ
ْ ِّ َ َ (٢) أﻓﻮاﺟﺎ
َ ْ َ َ َ (١) واﻟﻔﺘﺢ
ُ ْ َ ْ َ ﻧﺮﺼ اﷲ
ِإذا
ﻓﺴﺒﺢ
اﺠﺎس
ورأﻳﺖ
ِ ِ ِ ِ
ِ ُ ﺟﺎء
َ َ ُ ُ ْ ْ َ ْ َ َ ِّ َ ْ َ
ً َ ﺎﻛن
(٣) ﺗﻮاﺑﺎ
واﺳﺘﻐﻔﺮه ِإﻧﻪ
ﺤﺑﻤﺪ رﺑﻚ
ِ ِ
ِ

In the name of Allah, the Most Gracious, the Ever Merciful
When the help of God and the victory comes and you see men embrace
the religion of God in multitudes, extol the glory of your Lord while
expressing gratitude to Him and seek His forgiveness. Indeed, He is ever
disposed to mercy. (1-3)

Text and Translation
1

ْ َ َ َ َ
ُ ْ َ ْ َ ﻧﺮﺼ اﷲ
(١) واﻟﻔﺘﺢ
ِإذا
ِ ُ ﺟﺎء

The emphatic and specific way in which the help of God and victory are
mentioned here and the way the Prophet (sws) has been asked to exalt and
thank the Almighty shows that no ordinary help or victory is mentioned
here: in fact, the reference is to the divine help and victory, which, in
accordance with the established practice of the Almighty is always
ordained for the Messengers of God against their enemies. This help and
victory arrives when a Messenger has exhausted all ways of
communication in delivering his message to his people and these people
on the other hand become adamant in denying him and in showing
animosity to him that there is no hope left for any change in their attitude.
In Sūrah Yūsuf, this principle for the arrival of divine help is stated
thus: when Messengers of God are left with no hope that their people
will embrace faith and the people themselves prove from their very
attitude that they regard the warnings of the Messenger delivered to them
to be absolutely false and baseless, divine help then appears:
1. When the help of God and the victory comes
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َ ُ ْ َ ْ ُ َ ْ ُ ُ ْ َ ْ ُ َ ْ ُّ َ َ ُ ُ ُّ َ َ ْ َ ْ َ
َ
(١١٠:١٢) ﻧﺮﺼﻧﺎ
ﻛﺬﺑﻮا ﺟﺎءﻫﻢ
ِ ﺣ ِإذا اﺳﺘﻴﺄس اﻟﺮﺳﻞ وﻇﻨﻮا ﻛﻏﻬﻢ ﻗﺪ

Until when the Messengers have no hope from their people to
embrace faith and the people think that they are falsely being warned
of punishment, then comes Our help to the Messengers. (12:110)
At another place, this principle is stated thus:

َ ُ ْ َ ْ ُ َ َ َ ْ ُ ُ َ ْ ُ ِّ ُ َ َ َ ْ ُ َ َ َ
(٣٤:٦) ﻧﺮﺼﻧﺎ
ﻓﺼﺮﺒوا ﺒﻟ ﻣﺎ ﻛﺬﺑﻮا وأوذوا ﺣ أﺗﺎﻫﻢ
But they [the Messengers] persevered on being rejected and on being
afflicted until Our help came to them. (6:34)

َْْ

ُ
Similarly, the article alif lām on the word اﻟﻔﺘﺢ
(the victory) shows that
it refers to the promised victory which comes to the Messengers of God
and his companions in accordance with His established practice and
which has been promised by Him and which is awaited by them even in
the toughest periods of their lives. We have already referred to theُ verses
َ َ ُّ ﺧﺮى
َ ْ َُوأ
of Sūrah Saff in which this very victory is mentioned thus: ﺤﺗﺒﻮﻏﻬﺎ
ِ
ٌ َ وﻓﺘﺢ
ٌ ْ َ َ ﻣﻦ اﷲ
َ ِّ ﻧﺮﺼ
ٌ ْ َ (And another success also which you hold
(١٣:٦١) ﻗﺮﻳﺐ
ِ
ِ
dear: the help of God and imminent victory, (61:13)). At other places of
the Qur’ān also, this success and victory have been mentioned in a very
terse manner the way it is here; however, since people already knew
about it, they found no difficulty in understanding it
in spite of theَ
َ َ ْ
ُ
َْ
َ َْ ﻻ
َ
brevity of style.ْ Thus, for example, it is said: ﻗﺒﻞ
ِ
ِ ﻳﺴﺘﻮي ِﻣﻨﻜﻢ ﻣﻦ أﻧﻔﻖ ِﻣﻦ
ََ ََ َْ
(The status of those of you who spend and fight in the
(١٠:٥٧) اﻟﻔﺘﺢ وﻗﺎﺗﻞ
ِ
way of God before the victory and those who do so afterwards would not
be equal, (57:10)). Here, one can see, there is no explanation as to which
victory is being referred to; however, everyone can understand that the
words can only refer to the conquest of Makkah because it could only
have been this conquest which could act as a barometer in measuring the
extent and value of the deeds of those who were struggling in the way of
God. Before the conquest of Makkah, Muslims had achieved victory on
numerous occasions and after it also the victories reaped were no less;
however, none of them had such a status that minds would immediately
grasp that the words “the victory” to only mean the conquest of Makkah.
Also, no other victory cast such a profound impact on the collective lives
of the Muslims that the value of a virtuous act be measured in relation to
the act being done before this victory or after it. After this victory, the
whole of Arabia surrendered before Islam in such a profound manner
that there remained no possibility for it to rise up again against it. It was
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as if with this victory, the real objective of Muhammad’s advent was
fulfilled. Consequently, the words of the sermon which the Prophet (sws)
delivered after this conquest at the door of the Baytullāh were:

Sūrah Nasr

ﻻ ﻪﻟ إﻻ اﷲ وﺣﺪه ﺻﺪق وﻋﺪه وﻧﺮﺼ ﻋﺒﺪه وﻫﺰم اﻷﺣﺰاب وﺣﺪه
There is no god except the one God. He fulfilled His promise and
helped His servant and alone defeated all enemy groups.2
It was after this sermon that the Prophet (sws) turned his attention to
the leaders and pundits of the Quraysh who had fought with him with all
their might but after this victory were brought as prisoners of war before
the Prophet (sws) to await judgement about their fate. The Prophet (sws)
asked them: “Do you know what I am going to do with you?” All of
them replied in one voice: “You are a noble brother and the son of a
noble brother.” After hearing this reply, the Prophet (sws) said: “Go
now, you are free.”3
It is evident from the way divine help and victory are mentioned
together in this verse that no one can achieve victory without God’s help.
Thus it is not befitting for a person to show vanity on his victory and
conceitedly think that it was the result of his own strategy and skill. He
should regard it to be the result of God’s strategy and wisdom.
Consequently, this is also evident from the words of the Prophet’s
sermon for he attributed the defeat and humiliation of all his enemies
solely to the power of God. He neither tried to take credit of it himself
nor gave credit to anyone else for it. This is also evident from the
directive given to him in this sūrah to exalt the Almighty and express
gratitude before Him because He alone is worthy of being thanked for
this great favour and He alone should be exalted and extolled for it.
4

َ ُ ُ َْ َ
ً َ ْ َ ﻳﺪﺧﻠﻮن ﻲﻓ دﻳﻦ اﷲ
َ ََْ َ
(٢) أﻓﻮاﺟﺎ
ورأﻳﺖ اﺠﺎس
ِ ِ ِ ِ

This is the most prominent feature of the victory referred to above. The
Prophet’s conflict with his tribe was not because of any worldly reason;
it was only for the religion of God. He wanted the leaders of the Quraysh
to fulfil their obligations towards the House of God because they were its
custodians. If they were not ready for this, then they had no right to keep
it in their custody nor did they have any right to stop people through
2. Abū Dā’ūd, Sunan, vol. 4 (n.p.: Dār al-Fikr, n.d.), 185, (no. 4547).
3. Bayhaqī, al-Sunan al-Kubrā, vol. 9 (Makkah: Dār al-Bāz, 1414 AH), 1188,
(no. 18055).
4. And you see men embrace the religion of God in multitudes
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persecution and coercion from embracing the religion of God. It was to
eliminate this religious coercion (called fitnah by the Qur’ān) that the
Prophet (sws) dislodged the Quraysh from Makkah. Moreover, the only
hindrance to people in embracing faith was the wave of intimidation and
coercion let lose by the leaders and the commoners had no ill-will
against the faith they were being called to. Hence, as soon as the
shackles of this duress and oppression were broken, people hastened to
accept Islam in multitudes. Before the conquest of Makkah, people who
would come to the Prophet (sws) to profess faith would come in fright
and fear. Up to that time, even uttering a word of sympathy for Islam
was dangerous for people let alone embracing it. We have already
mentioned earlier that during that time when certain delegations of the
Ansār came to pledge allegiance to the Prophet (sws), the leaders of
Quraysh struck fear in them by saying that this pledge was tantamount to
declaring war on both the Arabs and the non-Arabs. Obviously, in the
presence of such intimidation and fright, only those people could have
had the guts to accept Islam who had the resolve to fight mountains;
however, once this atmosphere of coercion was brought to an end, no
hindrance remained in accepting faith. Such was the avid manner in
which people started to come to Makkah as if they needed to quench
their thirst from a spring which provides the water of immortality.
It was this conquest which changed the entire complexion of Arabia to
the extent that people were suddenly afforded with the liberty to choose
their own religion and the wave of coercion and terror let lose by the
Quraysh on the basis of which they had become virtual masters of the faith
and destiny of people was brought to an end. Veiled in these glad tidings
was the news to the Prophet (sws) that soon the time would come when
the people of the Quraysh would rush towards Islam with total freedom
from the shackles of the Quraysh. This is a very strong evidence that the
victory referred to here is the conquest of Makkah. There is no other
victory which produced such results. People who regard this victory to be
something other than the conquest of Makkah have not been able to
decipher the real message of the sūrah neither have they been able to
correctly judge the profound effects of the conquest of Makkah.
Sūrah Nasr

5

َ َ ُ ُ ْ ْ َ ْ َ َ ِّ َ ْ َ ْ ِّ َ َ
ً َ ﺎﻛن
واﺳﺘﻐﻔﺮه ِإﻧﻪ
ﺤﺑﻤﺪ رﺑﻚ
(٣) ﺗﻮاﺑﺎ
ِ ِ ﻓﺴﺒﺢ
ِ

Many facets are encompassed in this verse; however, two of them are
of special importance.
5. Extol His glory while expressing gratitude to Him and seek His
forgiveness. Indeed, He is ever disposed to mercy.
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Firstly, it guides the Prophet (sws) and his Companions (rta) to the
obligation which was imposed on them after this divine help and the
conquest of Makkah: instead of showing pride and conceit on this
achievement, people should exalt and extol the Almighty, seek forgiveness
from Him for their sins with the hope that the Almighty is very Gracious
and Noble. He showers His mercy on those among His servants who turn
to him in repentance
their sins. It is mentioned in Sūrah Kawthar:
ْ َ َ ِّ َ ِّ for
َ ََْ َ ْ َ َْ َ ْ َ
َ
َ
ْ
(٣-١ :١٠٨) ( ِإﻧﺎ أﻗﻄﻴﻨﺎك اﻟﻜﻮﺛﺮ ﻓﺼﻞ ِﻟﺮﺑﻚ واﺤﻧﺮUpon you We have bstowed
Kawthar so pray only for God and offer animal sacrifice only for Him,
(108:1-2)). In a similar manner, here this verse states the responsibility
which is an essential requisite of the victory granted. The verse also guides
people to the way which can make this conquest a lasting one. Whatever
blessings people are granted by the Almighty necessitate certain
responsibilities. As long as people continue to carry out these
responsibilities, they remain the recipients of these favours and blessings.
When they forget them, the Almighty after giving them some respite either
confiscates these favours or puts them through severe trials because of
these favours.
Secondly, this verse carries glad tidings for the Prophet (sws): after this
victory, he shall have successfully fulfilled the great obligation the
Almighty had imposed him. The way the Prophet (sws) drained his
strength nd set about discharging the responsibility of prophethood
imposed on him has been mentioned in the previous sūrahs. To have an
idea of this tremendous effort put in by him, one only needs to read the
following words of Sūrah Tْ āhahَ in which
the Almighty lovingly rebuked
َ ْ َ َ ْ ُ َ ْ َ َْ َ َ َ
him thus: ٠(٢:٢) ( ﻣﺎ أﻧﺰﺠﺎ ﻋﻠﻴﻚ اﻟﻘﺮآن ِﻟﺘﺸﻰﻘWe have not revealed this
Qur’ān that you strain yourself, (20:2)). In this situation, the greatest glad
tiding for him could have been nothing but the fact that he be told that a
day would come when he shall be relieved of the burden of this
responsibility after successfully carrying it out. Consequently, the sūrah
did give the Prophet (sws) this pleasing news and also evident from the
purport of the sūrah is that he would successfully accomplish his task.
This is because besides asking him to seek forgiveness from the
َ
Almighty, he has also been given the glad tiding of God being ﺗﻮاب
(tawwāb). When this word is used in relation to God, it means that He is
very gracious to servants and forgoes their blemishes.
We have already explained many times in this exegesis the nature of
blemishes on which the Prophet (sws) has been asked to seek repentance:
prophets of God never sin as a result of being led by base desires; their
blemishes arise because of some noble motive which makes them exceed
limits in an otherwise a virtuous act. One example of such an excess can
Sūrah Nasr
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be seen in the above quoted verse of Sūrah Tāhā. Here the Prophet (sws)
has not been stopped on something which relates to base desires; he has
been stopped from over trying and straining himself from reforming the
rebellious who were not worthy of such pampering.
These glad tidings have been mentioned in Sūrah Fath in even more
blatant words and we have already explained them from all aspects. For
details, readers can consult the explanation of the following verses:
Sūrah Nasr

ََ َ َ َ
ً ُّ ً ْ َ َ َ َ ْ َ َ
ُ َ َ ْ وﻳﺘﻢ
َ َ َ َ ُ َ َ َ ْ َ ﻣﺒﻴﻨﺎ
ُ َ ﺗﺄﺧﺮ
َ
ﻧﻌﻤﺘﻪ
ذﻧﺒﻚ َوﻣﺎ
ِ ِ
ِ ِ
ِ ِإﻧﺎ ﻓﺘﺤﻨﺎ ﻟﻚ ﻓﺘﺤﺎ
ِ ﻐﻔﺮ ﻟﻚ اﷲ ﻣﺎ ﻳﻘﺪم ِﻣﻦ
َ َ ََْ َ َْ َ
ً َ ْ ُّ ﺮﺻاﻃﺎ
ً َ وﻳﻬﺪﻳﻚ
(٢-١ :٤٨) ﻣﺴﺘﻘﻴﻤﺎ
ﻋﻠﻴﻚ
ِ
ِ
ِ

We have blessed you with an open victory so that God may forgive
you your past and future blemishes and complete His favour upon and
He may guide you to a straight path. (48:1-2)

َ ِّ

َْ

ْ ِّ َ

َ
The construction ﺤﺑﻤﺪ َرﺑﻚ
ِ ِ  ﻓﺴﺒﺢhas been explained in earlier sūrahs:
when the words tasbīh and hamd occur together then the dominant
meaning of the former word is to absolve the Almighty of all things which
are against His majesty and by mention of the latter word the intention is
to assert all attributes in Him which He in fact possesses. Monotheism is
actually the result of the right combination of tasbīh and hamd.
With the blessing of the Almighty, we come to the end of this sūrah’s
tafsīr. ( ﻓﺎ ﺤﻟﻤﺪ اﷲ ﻤﺣﺪا ﻛﺜﺮﻴاSo profound gratitude be to God)
Lahore,
4th July 1980
20th Sha‘bān, 1400 AH
______________

Sūrah Lahab
Central Theme and Relationship with Preceding and Succeeding Sūrahs

My mentor Imām Hamīd Uddin Farāhī has dealt so comprehensively
and aptly with the central theme of this sūrah and its relationship with
the preceding and succeeding sūrahs that instead of writing anything
myself, I will just quote a few excerpts from his exegesis.
He writes:
It has been mentioned in the exegesis of Sūrah Nasr that just as the
Almighty completed the mission of the Prophet (sws) on the
conquest of Makkah, similarly He ended the Book revealed to him
on the mention of this great victory. This is an indication to the fact
that the truth had reached its central place. It was the conquest of
Makkah which was the final assignment of the Prophet (sws) because
the House of God was the centre of monotheism and Islam and the
fountainhead of the religion of Abraham (sws). After this, the only
thing needed was perseverance and steadfastness for which the three
succeeding sūrahs were appended to this sūrah: Sūrah Ikhlās which
is a treasure trove of monotheism and the foundation of religion and
then Sūrah Falaq and Sūrah Nās as supplications which provide
perseverance and also protect this treasure of monotheism from the
onslaughts of the devils among men and jinn.1
After this, Imām Farāhī has mentioned the wisdom in the placement of
Sūrah Lahab in between Sūrah Nasr and the three sūrahs which come after
Sūrah Lahab:
It is evident from these introductory remarks that all these sūrahs:
Sūrah Nasr, Sūrah Ikhlās, and the mu‘awwadhatayn are arranged
together harmoniously. Hence the placement of Sūrah Lahab
between them must necessarily be based on some wisdom otherwise
this sequence of arrangement would become meaningless.
Consequently, after deliberation on this issue, it becomes evident that
the conquest and dominance mentioned in Sūrah Nasr is actually
predicted in and explained in Sūrah Lahab. Thus as per the overall
1. Farāhī, Majmū‘ah Tafāsīr, 2nd ed. (Lahore: Faran Foundation, 1998), 485.
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sequence of arrangement of these sūrahs, it is implied that the
Almighty made His Prophet victorious and destroyed his enemies.
Accordingly, at another place, the Almighty has said:
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ُ َ ْ َ َ َ َ ُّ َ ْ
ً ُ َ َ َ َْ
(٨١:١٧) اﻛﺎﻃﻞ ﺎﻛن َزﻫﻮﻗﺎ
اﻛﺎﻃﻞ ِإن
َﺟﺎء اﺤﻟﻖ وزﻫﻖ
ِ
ِ

The truth has become manifest and falsehood has been routed.
Indeed, falsehood was bound to be routed. (17:81)

A very apt example of this sequence is the sermon delivered by the
Prophet (sws) at the door of the Ka‘bah on the day Makkah was
conquered. He is reported to have said:

ﻻ ﻪﻟ إﻻ اﷲ وﺣﺪه ﺻﺪق وﻋﺪه وﻧﺮﺼ ﻋﺒﺪه وﻫﺰم اﻷﺣﺰاب وﺣﺪه
There is no god except the one God. He fulfilled His promise and
helped His servant and alone defeated all enemy groups.2
On the face of it, these are just three separate sentences. In reality, for a
man of vision, they mention the subject matter of the three sūrahs in
the same sequence as these sūrahs occur. The first sentence “there is no
god except the one God” is the subject matter of Sūrah Kāfirūn; the
second “He fulfilled His promise and helped His servant” that of Sūrah
Nasr and the third “and alone defeated all enemy groups” that of Sūrah
Lahab. In other words, just as these three sentences are in sequence for
a man of vision, similarly, those who reflect on the subject matter of
these sūrahs would find them in a meaningful sequence.3
Sūrah’s Place of Revelation and the Prediction it makes

One important question about this sūrah is whether it was revealed in
Makkah or in Madīnah. Most exegetes regard it to be a Makkan sūrah.
However, this opinion does not seem sound. The only argument they cite
in support of their opinion is that this sūrah is the answer to the insolence
and disrespect shown by Abū Lahab for the person of the Prophet (sws).
Some narratives mention that when the Prophet (sws) was directed by the
Almighty to warn his near ones from the wrath of God, he, one day,
climbed the hillock of Safā’ and shouted the words: wa sabāhan. In
Arabia, these words were considered an alarm for some imminent danger.
After hearing these words, all families of the Quraysh gathered around the
Prophet (sws). He asked them that if he were to inform them that a great
2. Abū Dā’ūd, Sunan, vol. 4 (n.p.: Dār al-Fikr, n.d.), 185, (no. 4547).
3. Farāhī, Majmū‘ah Tafāsīr, 2nd ed. (Lahore: Faran Foundation, 1998), 486.
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army on the other side of the hillock was waiting in ambush to attack
them, would they believe him? All of them replied in the affirmative
because they had never heard him lie. At this, the Prophet (sws) said that if
this was so, he would warn them of a great punishment that will comeَ ًّ to
َ
َََْ َ َ َ
them. Abū Lahab instantly responded with the words: دﻋﻮﻳﻨﺎ
ﺗﺒﺎ ﻟﻚ ِﻫﺬا
(May you be cursed! Did you call us for this reason).4
Exegetes say that it is this incident which occasioned the revelation of
this sūrah. In other words, when Abū Lahab misbehaved with the
Prophet (sws) by uttering these words, the Almighty in order to assure
the Prophet (sws) revealed this sūrah in condemnation of Abū Lahab and
his wife. Since this incident occurred early in the Makkan period,
exegetes regard this sūrah to belong to that time. Now, as far as this
incident is concerned, one cannot deny it; however, for various reasons it
is improbable that this sūrah was revealed in response to Abū Lahab’s
misdemeanour and to condemn him and his wife.
Firstly, it seems unlikely that the misbehaviour of an adversary of a
Prophet (sws) would be responded to in such a tit-for-tat manner. Abū
Lahab was not the only one who showed such enmity and disrespect to the
Prophet (sws). Most leaders of Makkah and Tā’if were involved in this
offence; however, in response to these excesses, the Prophet (sws) not
only showed perseverance and ignored them, he urged his Companions
(sws) also to adopt this attitude of forbearance and the Almighty too
directed him repeatedly to adhere to it. Never did the Prophet (sws) utter
even a word of condemnation in response to even the severest display of
disrespect to him by any of them. He had been directed by the Almighty to
call his people to the truth with wisdom and with kindly exhortation and
he always adhered to this directive. He did not even label his people as
kuffār until, as evident from my exegesis of Sūrah Kāfirūn, the truth had
been communicated to them to such an extent that they were left with no
excuse to deny it and until the time had arrived to migrate from them after
announcing his acquittal what to speak of condemning and censuring
them. The prophets before him adopted no different a methodology. How
then is it possible that right at the beginning of his preaching mission, he
became so offended by a remark of his uncle that for his assurance a
whole sūrah be revealed as a result – a sūrah in which according to our
exegetes not only is his uncle taken to task but also his aunt.
Secondly,
there is a world of
difference between the words of Abū
َ َ ًّ َ
ََ ْ َ
َ َ َﻳﺪا أ
Lahab  ﺗﺒﺎ ﻟﻚand the words ﻟﻬﺐ
 ﻳﺒﺖof this sūrah. The former do
ٍ
ِ
imply condemnation and are used to demean and debase someone;
Sūrah Lahab

4. Abū al-Qāsim ‘Alī ibn al-Husayn ibn ‘Asākir, Tārīkh Madīnah Dimashq,
vol. 67 (Beirut: Dār al-fikr, 1995) 165.
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however,
ًّ َ this does not mean that other idioms which begin with the
word  ﺗﺒﺎalso carry in them the meaning of
humiliating
and demeaning
َ
َ
ََ ﻷ
someone. Had the revealed words been ﻟﻬﺐ
ﺗﺐ
there
could
have been
ِ
ٍ
ِ
a possibility that Abū Lahab was being
paid back in the same coins;
ََ ْ َ
َ َ َﻳﺪا أ
however, the revealed words are ﻟﻬﺐ
ﻳﺒﺖ. These words in no way
ٍ
ِ
have a ring of condemnation and reprimand, but as, will be explained
later, they refer to the end of Abū Lahab’s political dominance, a defeat
of all his friends and allies and a devastation of his pomp and wealth. In
other words, this sentence is not a statement of fact; it is a prediction of
Abū Lahab’s destruction given in the past tense. This prediction was
made when the truth had been communicated to him in such an ultimate
form that he was left with no excuse to deny it. It is thus incorrect to
believe that this sūrah is an early Makkah one. It was revealed when the
signs of Abū Lahab’s destruction were becoming evident. He died a little
after the battle of Badr; thus the revelation of this sūrah too should be
around this period. It is also evident from the style of the sūrah that it
was revealed before his death. Had it been َ revealed
after his death the
َ ْ ََ ََْ
style of the sūrah would have been like ( أﻟﻢ ﺗﺮ ﻛﻴﻒHave you not seen?)
or words similar to it. The past tense adopted in the opening verse of the
sūrah is employed for expressing the certainty of a future event.
Examples of this style abound in the Qur’ān and we have referred to
them several times earlier.
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Text and Translation

َ َ َ ْ ِ ِۢ
اﻟﺮﺣﻴﻢ
ِ ِ اﷲ اﻟﺮﻤﺣﺎن
َ َ ََ َ َ َ ْ َ
َ َ ً َ َ ْ َ َ
ُ ْ َ أﻟﻰﻨ
َ َ ُ ُ ﻗﻨﻪ َﻣﺎ
َ َ َ وﻣﺎ
َ ْ َ ( َﻣﺎ١) وﺗﺐ
ﻟﻬﺐ
ﻧﺎرا ذات
( ﺳﻴﺼﻰﻠ٢) ﻛﺴﺐ
ٍ
ِ ﻳﺒﺖ ﻳﺪا أ
َ
ٌَْ َ
ََ َ ُُ َْ َ
ََ
ْ ﺣﺒﻞ
َ َ ﻣﻦ
َ َ ْ ﻤﺣﺎﻟﺔ
(٥) ﻣﺴﺪ
ﺟﻴﺪﻫﺎ
( واﻣﺮأﺗﻪ٣) ﻟﻬﺐ
ِ
ٍ
ِ ِ ( ِﻲﻓ٤) اﺤﻟﻄﺐ
ِ
ٍ

In the name of Allah, the Most Gracious, the Ever Merciful.
Both hands of Abū Lahab have been broken and he himself shall perish.
Neither did his wealth benefit him nor what he had earned. He shall be
cast into a blazing Fire; his wife too while carrying firewood. There will
be a twisted rope round her neck. (111:1-5)

َ
ََ ْ َ
َ َ َﻳﺪا أ
ﻳﺒﺖ
(١) ﻟﻬﺐ َوﺗﺐ
ٍ
ِ

Explanation
5

َ

The Arabic
word means “ ﺗﺐto perish and end up in loss”. From this,
ٌ َ ُ َ ْ َ
the idiom  ﻳﺒﺖ َﻳﺪا ﻓﻼنhas been formed, which can only mean that both
5. Both hands of Abū Lahab have been broken and he himself shall perish.
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hands of such and such a person have failed to achieve an objective.
Failure of both hands is a complete picture of one’s helplessness. If it is
ْ َ
ُ َ َ ﻳﺒﺖ
said ﻳﺪاه
then this would
mean “he was totally unable to compete”.
ٌَ َ َ َ
Similarly, the words ( ﻛﺮﺴ ﻳﺪhis hands broke) are a portrayal of crushing
someone’s force.
A couplet of Fanad al-Zamānī reads:
Sūrah Lahab

َ
َ َ ْ َ دﻳﺎر
َ َ ﺗﺮ ْ َﻨﺎ
َ َ َ ﻳﻐﻠﺐ
ﻗﻔﺮا
ِ َ َو
َ َ َْ َ َ َ
َ َ َ اﻟﻐﻮاة
اﺠﻟﻨﺎﺣﺎ
ِ و ﻛﺮﺴﻧﺎ
ِ َ ﻣﻦ

(We flattened the area of Taghlib and broke the hands of its arrogant
[people])

In Hebrew, a sister language of Arabic, this idiom is used also. In the
Book of Ezekiel, it is written:
In the eleventh year, in the first month on the seventh day, the word
of the Lord came to me. I have broken the arm of Pharaoh king of
Egypt. It has not been bound up for healing or put in a splint so as to
become strong enough to hold a sword. Therefore this is what the
sovereign LORD says: I am against Pharaoh king of Egypt. I will
break both his arms, the good arm as well as the broken one, and
make the sword fall from his hand. (Ezekiel, 30: 20-22)
It is evident from this excerpt that the there is no element of
condemnation and censure present in this word. It is only a prediction
that Abū Lahab’s political power will be crushed and he will also perish.
It needs to be appreciated that he has been mentioned by his honorific
title (kuniyyah)and when Arabs mention someone thus, it is generally out
of respect for him.
Here a question arises that in the whole of the Qur’ān no enemy of the
Prophet (sws) has been mentioned by name; so what was special about
Abū Lahab that he was mentioned by his name?
The answer to this question is that there can be several reasons for
mentioning him by name; however, two of them are very significant.
First, the nature of enmity between the Prophet (sws) and Abū Lahab
was extremely different from the one between him and his other
enemies. The main difference which other leaders of Quraysh had with
the Prophet (sws) was that they considered the religion preached by him
to be against their ancestral religion; the reason for this enmity was not
that they thought that this religion was a danger to their own person
interests. They had great respect for the lofty morals towards which he
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would call people. Many nobles among the Quraysh held him in high
esteem for urging people to be kind to the orphans, the needy and the
slaves. They wanted that all these admirable efforts be undertaken. In
this regard, they thought highly of the Prophet (sws) because they found
him to be an embodiment of exalted traits. The anger they had for him
was because in his preaching he would censure their idols. It has already
been indicated in the exegesis of Sūrah Kāfirūn that they were ready to
compromise with him if he adopted a soft tone for their idols.
On the other hand, the enmity of Abū Lahab was entirely for the
protection of his personal interests. He was in charge of the treasury of
the Baytullāh, which was called rifādah. He had taken such control of it
that a greater part of the money received would go into his own pockets
instead of being spent on orphans, the poor and the pilgrims. As a result,
he had become the Shylock of his times. When he heard the calls of the
Prophet (sws) towards lofty morals and the verses which depicted the
objectives of building the Baytullāh,6 he felt that the time of his
accountability was drawing near. If he did not make an immediate effort
to curb the intensity of the Prophet’s preaching, he would have to let go
of all his vested interests from which he was being able to benefit at that
time without any hindrance or impediment. He thus rose to make a
concerted effort to oppose the Prophet (sws). Sūrah Humazah and some
other sūrahs portray his character. People who agree or oppose a point of
view whilst disregarding their personal interests have decency in them,
even though their stance might not be correct; on the contrary, people
who agree or oppose a point of view merely because of their personal
interests are absolutely devoid of decency. It is because of this reason
that there is a world of difference between the nature of enmity of Abū
Jahal and Abū Sufyān and that of Abū Lahab. And it is because of this
very reason that the name of Abū Lahab was specially mentioned so that
people come to know of the character of people who are the real enemies
of the truth and how the Almighty deals with them.
The second reason is that a trait of preaching of the prophets becomes
evident from it: the real basis for association or disassociation with a
prophet is the religion of God. It is people who become the companions
and loved ones of a prophet who adopt the religion of God however
much they be far from him and those who sever their relationship with
him become adversaries of the religion of God, however much they may
be near to him as regards being their kith and kin. In order to delineate
this reality, the incidents of Noah’s (sws) son, Abraham’s (sws) father
and Lot’s (sws) wife are mentioned with great emphasis in the Qur’ān.
Sūrah Lahab

6. Many sūrahs of this group like Balad, Fīl and Quraysh discuss this topic.
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For this very reason the name of Abū Lahab has been mentioned here: it
should become evident from this mention that race and lineage have no
status before God. A shepherd can become a loved one of a prophet if he
accepts his message and if an uncle of his rejects his message, his
relation with God and the prophet will stand severed. In other words, this
is a practical testimony of the declaration of acquittal against the
disbelievers mentioned in Sūrah Kāfirūn. َ َ
ََ ْ َ
َ
A question arises here: The words ﻟﻬﺐ
ٍ
ِ  ﻳﺒﺖ ﻳﺪا أwere seemingly
enough to predict the downfall of Abū Lahab; what then is the use of the
َ
words  َوﺗﺐafter them? The answer to this question is that the first part is
a prediction of his political downfall and the second part is a prediction
of his own death. Consequently, these predictions materialized word for
word. There were many of his special allies and cronies among the
leaders of the Quraysh who were killed in the battle of Badr. This really
damaged his political status. Then soon after this battle he was inflicted
with small-pox. For fear that this disease might be contagious, neither his
associates nor his sons and other relatives inquired after his health. It was
in this state of helplessness that he died and for many days his dead body
rotted in his house. At last, when his sons got tired of the taunts of
people, they hired a few negroes and with their help threw his corpse in
the upper region of Makkah and covered it with stones and pebbles
which were flung from a distance. It should be kept in consideration that
flinging stones at someone in those times was tantamount to cursing him.
This fact also needs to remain in mind that all leaders of the Quraysh
participated in the battle of Badr with great fervour and enthusiasm;
however, Abū Lahab stayed back because of cowardice. In fact, he forced a
person from whom he had no hope of recovering a loan to take part in the
battle in lieu of the loan. This person did take part and was most probably
killed whilst the spineless Abū Lahab remained in his house; however, even
this scheme could not save him from death. Very soon, as I have indicated
earlier, he was inflicted with small-pox and died a humiliating death. In my
َ
opinion, the words  َوﺗﺐrefer to this dreadful fate of his.
Sūrah Lahab
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ُ ْ َ أﻟﻰﻨ
َ َ ُ ُ ﻗﻨﻪ َﻣﺎ
َ َ َ وﻣﺎ
َ ْ َ َﻣﺎ
(٢) ﻛﺴﺐ

For those who have greed for money, money is everything. So much
so, they are overcome with the evil notion that money will even save
them from the grasp of God. In Sūrah Humazah, this mentality of such
money-worshipping miserly people is revealed in the following words:

7. Neither did his wealth benefit him nor what he had earned

Sūrah Lahab
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ً َ َََ
ُ َ ْ َ وﻋﺪده
ُ َ َ ْ َ ُ َ ﺤﻳﺴﺐ َأن َﻣﺎ
ُ َ َ َ ﻣﺎﻻ
(٣-٢ :١٠٤) أﺧﺘه
ا ِ ي ﻤﺟﻊ

He who amassed wealth and counted it over thinking that his wealth
has rendered him immortal. (104:2-3)
Whilst explaining these verses, I have written that the words actually
portray Abū Lahab and his companions. Such people never think that
one day they will have to face God and that He can put them through
such a trial which will make them realize the shallowness of wealth. All
his life, Abū Lahab remained under this false notion and at last the time
did come when he saw from his very eyes that even the greatest sum of
money cannot save man from God’s grasp.
َ
Exegetes
have recorded many opinions while interpreting the words َوﻣﺎ
َﻛﺴﺐ
َ َ . Some think that they refer to his sons. Although it is true, as pointed
out earlier, that in the end even the sons of Abū Lahab could not be of any
use to him, however this interpretation seems far-fetched. Some others
regard them to refer to his illegal earnings; notwithstanding the fact ْ that
َ َ َﻣﺎ
these
words
are
inappropriate
for
such
an
interpretation,
the
words
أﻟﻰﻨ
ُ ْ َ leave no need for this interpretation because it would amount to
ُ ُ ﻗﻨﻪ َﻣﺎ
mere repetition. In my opinion, these words refer to deeds which he did
whilst thinking them to be virtuous; however, because of his evil
disposition and his subscription to polytheism they have no value. It
should remain in consideration that he was in charge of the treasury of the
Baytullāh. Therefore, he had to see to some welfare works for the poor,
the indigent and the pilgrims. However, he was forced to carry out these as
mere pretence so that they could cover up his misdeeds. Such works have
no value before the Almighty.
8

ََ َ َ ً َ َ ْ َ َ
(٣) ﻟﻬﺐ
ٍ ﺳﻴﺼﻰﻠ ﻧﺎرا ذات

The two preceding verses depict Abū Lahab’s fate in this world. In this
verse, is depicted the fate he will encounter in the Hereafter: He shall beَ
َ
castَ into a blazing Fire. The fire has been described by the words ذات
ْ
ﻟ َ َﻬﺐ. The person who will be cast into it is called by the honorific title ُأﺑﻮ
ْ
( َﻟﻬﺐAbū Lahab). In accordance
with this name, he will enter a fire
ْ ََ
which has a similar name.  ﻟﻬﺐmeans “flame”. It seems that Abū Lahab
had a reddish-white complexion like that of a flame. For this reason, he
either himself adopted this honorific title or his flatterers called him by
this name and this honorific title became so famous that his real name:
‘Abd al-‘Uzzā was forgotten. By this description, the Qur’ān has pointed
8. He shall be cast into a blazing Fire
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to the reality that the very redish white complexion which was a source
of pride for him in this world will lead him to doom. He will be cast into
a fire whose flames would be blazing. The message which is meant to be
put across is that pride on outer beauty has no value; it can lead a person
to ruin if there is no inner beauty to go along with it.
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ََ َ ََُُ ْ َ
َ َ ْ ﻤﺣﺎﻟﺔ
(٤) اﺤﻟﻄﺐ
واﻣﺮأﺗﻪ
ِ

The verses say that his wife will also be cast into the blazing fire with
him and she will be carrying firewood. The reason that his wife too will
meet this fate is right in accordance with justice: she herself was his
associate in his crimes which led him to Hell. At times, wife and children
become a source for a person committing certain crimes which not only
ruin him but also his wife and children. For this very reason the Qur’ān
has said:

ََْ ْ ُ
ُ َ وأوﻻدﻛﻢ
ُ َ ﻳﻦ
َ ُّ َ َﻳﺎ
ْ ُ ُ َ ْ َ ﻟﻜﻢ
ْ ُ ﻋﺪوا
ْ ُ
ْ آﻣﻨﻮا إن
َ ِ ﻛﻓﻬﺎ ا
َ ْ َ ﻣﻦ
(١٤:٦٤) ﻓﺎﺣﺬروﻫﻢ
ِ
ِ َ أزواﺟﻜﻢ
ِ
ِ

Believers! Some among your spouses and your children are also your
enemies: beware of them. (64:14)
The manner in which a person’s wife and children are regarded as his
enemies is that a person while trying to comply with their unwarranted
and needless desires and while wrongly pampering them becomes
indifferent to the directives of God and becomes guilty of breeching
these directives. In this respect, the wife and the children are called a
trial and the Prophet (sws) has warned that a person’s children can make
him stingy and fearful. It seems that like unseemly women, the wife of
Abū Lahab also was fond of fashion and jewelry, had a great greed for
wealth and also possessed a proclivity for showing off. She ruined the
already ruined temperament of Abū Lahab. So much so, she also became
worthy of the same punishment as that of her husband.
There exists aْ lotَ َ difference of opinion in the interpretation of the
َ َ  َﻤﺣﺎﻟﺔ. Most exegetes think that this expression
expression اﺤﻟﻄﺐ
ِ
humiliatingly depicts what her state was in this world. Like a slave-lady,
she would go to the forest with a rope dangling in her neck in order to
gather a pieces of wood. This is the most famous of all interpretations.
However, the more famous it is, the farther away it is from the truth.
It should be kept in consideration that it was the Quraysh who ruled
Arabia. Among the Quraysh, the tribe of Banū Hāshim in particular was
9. His wife too while carrying firewood
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the real masters of Arabia. Abū Lahab being a member of a very rich
clan was very rich himself. In the times of the Prophet (sws), he held
such an esteemed position in the religious polity of the Quraysh that he
virtually had the reigns of power in his own hands. Can it be imagined
that the wife of such an affluent leader needed to go to the forest to
gather wood? Such was the state of affairs of these wealthy people that
each possessed several slave men and women and such was the delicate
temperament of their wives that they would regard suckling their own
children as something below their dignity. Even the commoners among
them would hire women of other tribes to suckle their children.
Abū Lahab’s wife was no ordinary a lady. She was Umm Jamīl bint
Harb, a lady of very high status from among the tribe of Banū ‘Abd alShams who was wedded into the Banū Hāshim tribe. If due consideration
is given to the position her husband held in the Arab nobility, it would
not be an exaggeration to say that she had the same status as is held these
days by the first lady of a country.
Probably because of this very reason some people have said that she
would bring thorny bushes and throw them at the door of the Prophet’s
house and some others say that she had a habit of back-biting and
twisting matters and then wrongly conveying them to others
َ َ َ to create
َ َ ْ ﻤﺣﺎﻟﺔ
portray
discord between people. They opine that the words اﺤﻟﻄﺐ
ِ
this bad habit of hers. These interpretations are so baseless and so far off
from the linguistic principles of Arabic that to criticize them would be
wasting the time of the readers; hence, I will ignore them. For details,
people can consult the exegesis
ْ Farāhī.
َ َ َ of Imām
ََ َ
َ
َ
In my opinion, the word  ﻤﺣﺎﻟﺔin اﺤﻟﻄﺐ
ﻤﺣﺎﻟﺔ
is in an accusative of state
ِ
َ
( )ﺣﺎلand it depicts her state when she will be cast into Hell together
with her husband. At that time, her situation will be akin to the criminal
who carries the very instruments which are responsible for his or her
execution.
ََ َ
َ
Except for regarding  ﻤﺣﺎﻟﺔas an accusative of state ()ﺣﺎل, there can be
no other possibility to explain its syntactical construction, in which case
allَ َthe above mentioned interpretations become baseless. This is because
َ
if  ﻤﺣﺎﻟﺔis regarded as an accusative of state, these interpretations become
grammatically impossible.
The state of affairs of a criminal on the Day of Judgement is described
at various places in the Qur’ān. If this ْ is deliberated
upon, the portrayal
ََ َ
َ
َ
of Abū Lahab’s wife by the words اﺤﻟﻄﺐ
 ﻤﺣﺎﻟﺔis in accordance with this
ِ
description:
Sūrah Lahab

ََ ْ َُ َ َْ َ ُ َْ ْ ُ َ
َ ُ َ َ َ َ َ ْ
ُ ُ ﺒﻟ
ﻣﺎ
ﺳﺎء
أﻻ
ﻇﻬﻮرﻫﻢ
ﺤﻳﻤﻠﻮن أوزارﻫﻢ
(٣١:٦) ﻳﺰرون
ِ
ِ وﻫﻢ
ِ
ِ
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And they shall bear their burdens on their backs and listen! evil shall
be what they will be carrying. (6:31)

Sūrah Lahab

In Sūrah Naml, this description is even more elaborate:

ْ ْ َ ُ َ ُّ ُ َ
ًَ َ ْ َُ َ َْْ ُ ْ َ
َ َ ْ ﻳﻮم
َ ْ َ ﺎﻛﻣﻠﺔ
ْ َ اﻟﻘﻴﺎﻣﺔ
َ ْ َ وﻣﻦ
ﻳﻀﻠﻮﻏﻬﻢ
ﻳﻦ
ا
أوزار
(٢٥:١٦) ﻋﻠﻢ
ِ
ِ
ِ ﺤﻤﻠﻮا أوزارﻫﻢ
ِ
ِ
ِ
ِ ِ
ٍ ِ ﺑﻐﺮﻴ
ِ ِ
ِ

So that they carry all their burdens on the Day of Judgement together
with the burdens of those who in their ignorance were misled by
them. (16:25)
It is evident from these details that she would not only be carrying the
burden of her own sins on her back, but also the ones of her husband’s
for which she herself was a motive and that this burden would be in the
form of firewood.
It can thus be surmised from this discussion that Abū Lahab’s wife is not
mentioned in this verse to appease emotions by condemning and censuring
her, as has been generally understood. On the contrary, her mention is to
effectively drive home the message specifically to the female community
that how an impious lady can lead not only herself to doom but also her
husband and children. The Qur’ān has mentioned the female community
right beside the male one so that each can learn a lesson more effectively
from the fate of their own community. Since Abū Lahab’s wife belonged
to the upper strata of the society, hence both affluent ladies as well as
slave ladies could learn a lesson from her fate.
10

ٌَْ َ
ْ ﺣﺒﻞ
َ َ ﻣﻦ
(٥) ﻣﺴﺪ
ﺟﻴﺪﻫﺎ
ِ
ٍ
ِ ِ ِﻲﻓ

These words complete the portrayal of Abū Lahab’s wife drawn in the
previous verse. She will wear a thick rope round her neck – the one
which is carried by slave-women who gather firewood. It is strange that
our exegetes are of the opinion that this will be her state in the Hereafter;
so it is odd that they have not regarded the previous verse to relate to the
Hereafter because according to the linguistic principles of Arabic the two
verses are so deeply connected that one cannot sever them in any way.
َ َ is used for the fiber, leaves or crust of dates. Strong
The word ﻣﺴﺪ
ٍ
ropes are made out of it. Hence the word is also used for a resilient rope
whether it is made of the fiber of dates or of leather or of something
similar. Its use for the rope of a spinning wheel is very common which is
a testimony to the fact it is commonly used for a strong and thick rope.
The apparent interpretation of the verse is that when Abū Lahab’s wife
10. There will be a twisted rope round her neck
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will rise on the Day of Judgement, a sturdy rope will be dangling from
her neck which will be as thick as the rope found in the necks of slavewomen who carry firewood. A little deliberation shows that the addition
of this feature to her brings out the following facts:
1. It explains
َ َ state of Abū Lahab’s wife mentioned in the
َ the
َ َ ْ ﻤﺣﺎﻟﺔ
expression اﺤﻟﻄﺐ
.
ِ
2. It depicts her state of humiliation which she will encounter in the
Hereafter.
3. It illustrates the harmony between the deeds and the consequences of
these deeds: the very necklace she used to arrogantly wear in this world
will be transformed into a thick rope in the next world. As a result, she
will resemble a slave-woman who goes out to fetch firewood whilst a rope
is suspended from her neck.
4. Conceited women besides being fond of embellishing themselves
are equally fond of showing off. For this reason, they pay special
attention to the weight and size of their ornaments; for this reason the
rope round the neck of Abū Lahab’s wife is depicted to be a thick one.
By the grace of God, with these lines, the tafsīr of this sūrah reaches
its end. ( ﻓﺎﺤﻟﻤﺪ ﷲ ﻤﺣﺪا ﻛﺜﺮﻴاso abundant gratitude be to God)
Sūrah Lahab

Lahore,
17th July 1980
3rd Ramadān, 1400 AH
______________

Sūrah Ikhlās
Central Theme

This sūrah is among those sūrahs of the Qur’ān the very name of which
reveals its central theme. It is called ikhlās which is precisely what the
sūrah is all about. Ikhlās means to have faith in God's being and His
attributes or in the essential requisites of His attributes in a way that
eliminates any trace of associating others with Him. As far as accepting
God is concerned, the world has always acknowledged the existence of a
superior being. In fact, this acceptance must be regarded as a self-evident
requirement of human nature. An equally stark reality is that Satan has
always remained an eternal enemy of tawhīd (oneness of God). He has
persisted in trying to deceive man in this matter by contaminating this
concept such that believing Allah at times became tantamount to not
believing Him. To illuminate the essentials of tawhīd, God sent forth a
long series of Prophets. Unfortunately, time and again, man continued to
squander this reality every time he acquired it. It was for the sake of
tawhīd that the Prophet Abraham (sws) migrated from his people and
established the abode of his children in a barren stretch of land -- where
they could truly worship God and also remain shielded from the
onslaughts of an idolatrous environment. Quite ironically, his own
progeny gradually converted the centre of tawhīd (The Ka‘bah) built by
himself into a temple of idols, as is mentioned in the Qur’ān. The
prejudice of their self-carved idols became so intense that they vehemently
argued with God and His last Prophet (sws) that until and unless the status
of their idols is accepted, they would not acknowledge the rights of God. It
was as a result of this outrageous attitude that the Prophet (sws)
proclaimed his acquittal from them as is mentioned in Sūrah Kāfirūn.
Period of Revelation

The proclamation of acquittal was solely meant for the Quraysh and
the Idolaters of Makkah. Various tribes of the People of the Book also
existed in Arab. Although they were the recipients of holy books, Satan
had inveigled them too into horrible forms of polytheism. They had
considerable influence in Madīnah and its whereabouts, and the Arabs
had always openly acclaimed their superiority in religious affairs.
As long as the Prophet (sws) was in Makkah, their opposition remained
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clandestine, but it turned into open hostility after he migrated to
Madīnah. The People of the Book arrogantly reckoned that since they
were the recipients of Holy Books, the Qur’ān would definitely regard
their beliefs and deeds as superior to those of the Idolaters. But the
Qur’ān made it very clear to them that as far as their beliefs and deeds
were concerned, they were a disgrace to mankind. The Christians,
particularly, were impelled into open antagonism like the Jews by the
criticism of the Qur’ān on their forms of polytheism. A united opposition
front was thereby created as the Jews, the Christians and the Idolaters
became allies against the Islamic forces. The situation called for a
comprehensive explication of the meaning of ikhlās that should
completely eliminate any shred of polytheism, and as a result of which
the People of the Book and the Idolaters should have no doubt about the
actual truth. It was in these circumstances that this sūrah was revealed in
Madīnah. Although a group of scholars believes that its revelation took
place in Makkah, the comprehensive nature of the sūrah, as will be
explained later, testifies that it was revealed in Madīnah when the enmity
of the people of the Book, especially, the Christians had become evident.

Sūrah Ikhlās

Placement in the Qur’ān

This sūrah is placed after Sūrah Lahab. This is an indication of the fact
that after the destruction of the biggest foe of Islam (as depicted in Sūrah
Lahab), time is ripe for the proclamation of the essence of tawhīd once
again in this land, for which Abraham (sws) had built the House of God.
Hence, in this sūrah, the basic Islamic teaching of tawhīd is forcefully
asserted. Prior to Sūrah Lahab, the glad tidings of the victory of the
Islamic forces are already given in Sūrah Nasr.
The Prophet’s struggle against his enemies, as we all very well know,
had nothing to do with worldly gains; rather it had the purpose before it of
establishing the Kingdom of God in the pagan Arabian society, and in
banishing all forms of polytheism from there . Consequently, every aspect
of tawhīd is highlighted in this sūrah. The Qur’ān actually ends with it
because the last pair of sūrahs which succeed it are in fact more like two
sentinels guarding this treasure of tawhīd from Satan’s tampering.
Relation to the Overall Arrangement

The overall arrangement of the Qur’ān is such that the beginning and
the end are very similar. The end of the Qur’ān converges to the topic
with which it commences – tawhīd and ikhlās. Sūrah Fātihah and Sūrah
Ikhlās, the beginning and the end of the Qur’ān distinctly bring out the
reality that the concept of tawhīd encompasses all our beliefs. It is
mentioned in Sūrah Fātihah that God is the sole Cherisher and Sustainer
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of the worlds and Master of the Day of Judgement, and as such we all
must always express our gratitude to Him. Here, in this sūrah, the
attributes that wipe out any trace of polytheism are explained positively
as well as negatively, which actually forms the basis of the study of
Tawhīd. Moreover, it should also be kept in mind that the sūrahs which
constitute this last group are fundamental to the study of Islam.

Sūrah Ikhlās

َ ََْ ْ َ َْ
ٌ َ َ ًُُ ُ ُ َ ََْ
ٌ َ َ ُ َُ ُْ
ُ َ
ُ (١) أﺣﺪ
(٤) أﺣﺪ
( وﻟﻢ ﻳﻜﻦ ﻛﻔﻮا٣) ْ وﻟﻢ ُﻳﻮ
ﻳﺘ
ﻗﻞ ﻫﻮ اﷲ
ِ ( ﻟﻢ٢) اﷲ اﻟﺼﻤﺪ

Text and Translation

Say: “That God, is alone. He is with every one. He is neither anyone’s
father nor anyone’s son; and there is none like Him.”

ٌ َ َ ُ َُ ُْ
(١) أﺣﺪ
ﻗﻞ ﻫﻮ اﷲ

Explanation
1

ُْ

The word  ﻗﻞis a command that means “to proclaim”, “to declare”, “to
openly announce something” so that every person becomes fully aware
of it and there remains no ambiguity about it, leaving no room for further
arguments. The word is used in this very sense in the opening verse of
Sūrah Kāfirūn as well.
The need for such a declaration only arises when after a long period of
dialogue and debate, it becomes clear that the truth has been fully
disclosed, and people are now indulging in debate only to prolong and
complicate matters. In such cases, it is better to say whatever one has to
in a stern and decisive manner so that the addressees become aware that
everything about the subject has been said; no more time will now be
wasted upon the issue and it is equally unlikely that any change in stance
shall occur.
َ ُ in the opinion of this writer is the pronoun of the fact
The word ﻫﻮ
(damīr al-sha’n), which is used when the implied meaning or situation is
so clearly understood between the speaker and to whom it is addressed
that the mind instinctively jumps to it. (JS is this the correct definition)
After the advent of Islam, the concepts of God’s being and His attributes
were hot subjects of debate. Such was the dominance of these issues that
the other Islamic beliefs of Prophethood and Life in the Hereafter were
only partially discussed. The question of tawhīd was the most important.
The Quraysh had made it their own as well as their forefathers’ point of
prestige and were in no way willing to bear the defamation of their deities
or of their forefathers’ who had worshiped them. The Qur’ān in many
places has cited instances when they would fume with rage and would get
1. Say: That God is alone.
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ready to pounce upon the preachers of this concept whenever the concept
of tawhīd was brought up in front of them. On the one hand, was this
vanity and ego of the Quraysh and on the other was the resoluteness of the
Qur’ān and the Prophet (sws) that there shall be no compromise
whatsoever between monotheism and polytheism.
As long as this debate continued with the Quraysh, no confusion arose
about God’s being or His attributes. They had adopted idolatry because it
was their ancestral religion. They did not indulge in fabricating
excessively needless distinctions in reasoning to support their beliefs
simply because they were illiterate. In Madīnah, however, as soon as the
people of the Book became involved in this debate, a new dimension was
added to the affair. In spite of being the recipients of Holy Books, they
had become incriminated with outrageous forms of polytheism. The only
difference was that they had invented a set system to support their
beliefs. In this regard, the weird Christian mythology, in particular, was a
fantastic production, unrivalled as far as the complications and
confusions it had created. The Qur’ān challenged all of them and
exposed their heresies upon them. Some among them accepted faith
while others who did not were intellectually defeated by the Qur’ān to
the extent that the Arabs were no longer overawed by their religious
superiority.
The new situation called for the revelation of a sūrah that would root
out all traces of polytheism of both the Idolaters and the People of the
Book, and would also put a complete halt to Satan's incursions in the
concept of tawhīd. Needless to say that it had to be both concise and
comprehensive to enable everyone to learn and memorize its contents.
As a result, this sūrah comprising four very short verses was revealed.
The profound meanings it encompasses prompted many scholars to
regard it as being a third of the Qur’ān. A little contemplation shows that
there is no exaggeration in this fact. The message of the Qur’ān can be
divided into three distinct topics: tawhīd (monotheism), risālah
(prophethood) and ma‘ād (hereafter) – which means that tawhīd
occupies one third of the Qur’ānic content that is scattered in various
sūrahs. Its core is epitomized in this comprehensive sūrah. In other
words, the gist of the Qur’ānic arguments by which it refutes polytheism
is concisely stated here.
ُْ
ُ ﻫﻮ
َ ُ ﻗﻞ
One thing that should be kept in mind is that the words اﷲ
do not
necessitate that this sūrah was revealed because someone had inquired
from the Prophet (sws) about the attributes of God; but as is indicated
earlier, the very circumstances in which the question of tawhīd had
ُ  ُﻫَﻮmeans
become a burning topic were enough to cause its revelation. اﷲ
“the God about whom you are debating and arguing has these attributes;
Sūrah Ikhlās
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hear them from me …,” after which these attributes are stated. Suffice it
to say that to reform heretical beliefs, only a correct knowledge of these
attributes is all that is required after which the path to the appreciation of
other attributes of God is opened.
ُ is a noun used for the personal name of God, and the
The word اﷲ
Idolaters of Arabia always regarded it so. The Qur’ān ascribes all
virtuous and
gracious attributes of God to this noun. The verse says
that
ٌ َ َ
ٌ َ َ
God is ( أﺣﺪAhad). Linguists
clearly
differentiate
between
أﺣﺪ
(Ah~
ad)
ٌ َ
ٌ َ َ
and واﺣﺪ
(Ah~ad) means someone in whose being none can
ِ (Wāh~id). أﺣﺪ
ٌ َ
be associated, and واﺣﺪ
ِ (Wāh~id) means someone in whose attributes
ٌ َ َ
none can be associated. Probably this is the reason why the word أﺣﺪ
(Ah~ad) has never been used as an attribute other than that of God. This
attribute also necessitates that He have no kin or relations, and at the
same time it warrants that He be unique and peerless in every sense. It
also follows from this that God is uncreated and has always existed, and
that everything else has been created and brought into existence.
Naturally, someone who is foremost out of His own accord should
always exist because if at one time He never was, then it cannot be said
of Him that He always existed. Summing up the discussion, two things
must necessarily be accepted: Firstly, God has always existed, and
secondly, everything except Him is His creation. These are the two
necessary outcomes of His uniqueness and to deny both of these would
be against sense and reason.
Sūrah Ikhlās

2

ُ َ
ُ
(٢) اﻟﺼﻤﺪ
اﷲ

ٌ َ َ

By the word ( ﺻﻤﺪSamad) is actually meant a large rock behind which
refuge is sought from an enemy attack. It is because of this root meaning
that it is also used for the leader of a nation, who is a resort and a refuge
for his people. In many Holy scriptures, particularly in the Psalms of
David, God has been called a rock, and has also been addressed as the
rock of help3.
ٌ َ َ
ٌ َ َ
The attribute ( ﺻﻤﺪSamad) is mentioned
after ( أﺣﺪAh~ad) to explain
َ
ٌ َ
ٌْ َ
and qualify the meanings of ( أﺣﺪAh~ad), just as the attribute ﻤﺣﻴﺪ
ِ
(H~amīd) (worthy
of
all
praise)
is
always
mentioned
immediately
after
the
َ
َ
attribute, ﻏﻲﻨ
ِ (Ghanī) (free of all needs) in the Qur’ān. The attribute, ﻏﻲﻨ
ِ
(Ghanī) might create a misconception that since God is free of all needs
and is above His creation, no relationship can be established with Him.
This may cause people to worship other deities as a means to obtain His
2. He is with everyone.
3 . The Lord is my rock, and my fortress, and my deliverer. (Psalms:18)
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ٌْ َ
nearness. The attribute ﻤﺣﻴﺪ
ِ (H~amīd)is stated immediately afterwards for

the reason that this misconception should not even originate. It clarifies
that though He does not need any one and is above and beyond His
creation, yet He is the fountainhead of all praises and thanksgivings. As
such everyone should turn to Him and directly seek Him, and never turn
to others in despair.
ٌ َ َ
Owing to exactly the same reasons, the attribute
ﺻﻤﺪ
(Samad) here is
َ
ٌ َ
mentioned immediately after the attribute ( أﺣﺪAh~ad). It serves to caution
and prod someone who might become overwhelmed with the concept of
God’s uniqueness and aloofness from all, and regard Him as a detached
and an unconcerned Creator. This might subsequently lead him to
worship other beings as a means to procure His nearness. This can never
ٌ َ َ
happen if the implications of ( ﺻﻤﺪSamad) are properly understood.
There is no doubt that God is free of all needs and above and beyond His
creation, yet at the same time He provides and sustains them, hears and
answers their calls of distress and fulfils their physical and spiritual
needs. He is a rock behind which refuge can be sought – a haven and
sanctuary for all.
It would be appropriate to mention here the cause which has so often
led a people astray as regards its religious beliefs and opened for them
the way to polytheism. This has been invariably due to the fact that they
did not maintain a balance between certain complementary pairs of
attributes of God. An acute bias towards one of them often made them
completely overlook the qualifications and stipulations warranted by its
counterpart. The Jews and the Christians, in particular, can be cited as
examples in this regard.
4

َ ََْ ْ َ َْ
(٣) ْ وﻟﻢ ُﻳﻮ
ﻳﺘ
ِ ﻟﻢ
ٌ َ َ

The word ( أﺣﺪAh~ad) also implies this meaning as pointed out before.
Matters which may cause gross misconceptions are stressed more than
once in the Qur’ān in various styles so that the true concept becomes so
evident that no one may have an excuse to deny it. So, the whole issue is
restated here in this verse in another way. We must bear in mind that the
Arabs also had a mythology of their own which was very similar in
detail to the Greek and Hindu mythologies. The Idolaters regarded the
angels to be the daughters of God. Although the Jews were the recipients
of the Torah, yet they regarded ‘Uzayr as the son of God. The Christians
had established the Trinity of the Father, the Son and the Holy Ghost.
Their prejudice for Trinity took them so far that at one time their priests,
4. He is neither anyone’s father nor anyone’s son.
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at whose hands people accepted Christianity, made their converts curse
the God whose attributes are spelled out in this sūrah. Indeed, the anger
and the venom they had for this sūrah was because the concept of tawhīd
expressed in it had made a direct hit upon their beliefs. Considering it,
God could be regarded neither as a father nor a son, nor could anyone be
regarded as His mother.
Historically, the Qur’ān was the first to kindle the light of tawhīd in this
world in such a profound manner. This fact is now being acknowledged
even by people who at one time were confined in the shackles of national
and religious prejudices, and were in no way willing to come out and face
the reality. The Christians, who once cursed the God whose attributes are
mentioned in this sūrah, have now people among them who openly
acclaim that the Qur’ān was the foremost in enlightening the world with
the true concept of tawhīd in such a profound manner.
Sūrah Ikhlās

5

ٌ َ َ ً ُُ ُ ُ َ ََْ
(٤) أﺣﺪ
وﻟﻢ ﻳﻜﻦ ﻛﻔﻮا

ً ُ ُ means “equal, like, peer, match, similar”. This verse means that
ﻛﻔﻮا

Allah has no parallel or equal. He is the Creator and all other things are
His creation. Everyone has needs while He has none. All need Him while
He needs none. Everyone is mortal while He is the only immortal.
Summing up, the message of the sūrah lies in the concept of tawhīd it
brings out by mention of certain complementary pairs of attributes of
God. The essence of which is that God has always existed and shall
always exist; He was when there was nothing and shall remain when
everything ceases to be; He is complete and entire in His being and is
above all needs; everyone needs Him while He needs none; He is a
refuge for all and on Him everyone depends; He brings everything into
existence, and by His orders everything is destroyed; He is father to none
nor has He a father; He is the Creator and the Cherisher of all and
fashions and sustains everything; nothing is from His substance and
being; He has no peer or equal and indeed all are His servants and slaves.
ُ ْ َ
the
ّ grace of God, the explanation of this sūrah ends here. ﻓﺎﺤﻟ َﻤﺪ
ً
ً With
آﺧﺮا
ِ ( أوﻻ َوso gratitude be to Him at all times)
Lahore,
25th July, 1980 AD
11 Ramadān, 1400 AH

5. And there is none like Him.

Sūrah Falaq
Subject Matter and Relationship with the Previous Sūrah

In the introduction to Sūrah Ikhlās, the previous sūrah, we had
explained that the belief of monotheism is the foundation of Islam. For
this reason, the Almighty began His Book with a mention of this belief
and ended it on it too. It is as if Sūrah Ikhlās is the last sūrah of the
Qur’ān. The last two sūrahs which come after it – the mu‘awwadhatayn
– are like two sentinels guarding this treasure of monotheism. In these
two sūrahs, people have been asked to seek refuge with God from all
evils which in any way can distract and divert them from monotheism.
This elaborate arrangement for monotheism is because, as referred to
before, it is the foundation of religion. If a person is fully grounded in the
belief of monotheism, it is as if he is fully grounded in religion. If
temporarily he does get distracted from any directive of religion, it is
hoped that because he is fully attached to its foundation he will be
guided by God’s grace to the right path. On the contrary, if he is led
astray in any way regarding the belief of monotheism, there is a strong
chance that he will keep getting further away from religion and a time
may come that he may reach a point of no return.
The second reason for this elaborate arrangement is that in order to
achieve success in the test in which a person is put through in this world,
it is essential that he fight Satan till his death and defeat him. It is on this
victory over Satan that his success in the Hereafter hinges. The special
area in which Satan has sworn to defeat mankind is monotheism. He has
challenged the Almighty that He will lie in ambush for man on the path
of monotheism and will try to divert him from this path and put him on
the path of polytheism. The Qur’ān mentions his challenge in the
following words:

ُ َ َ ْ ُْ َ َ َ ْ َُ َ ُ ْ َ َ ْ َ ْ َ َ َ َ َ
ْ َ ِّ ُ َ
ْ َ أﻳﺪﻳﻬﻢ
ْ ْ َ ﻧﻦﻴ
ﻓﺒﻤﺎ
وﻣﻦ
ﻣﻦ
ﻵﺗﻴﻨﻬﻢ
ﻋﻢ
اﻟﻤﺴﺘﻘﻴﻢ
أﻏﻮﻳﺘﻲﻨ ﻷﻗﻌﺪن ﻟﻬﻢ ِﺮﺻاﻃﻚ
ِ ِ ِ ِ
ِ
ِ
ِ ﻗﺎل
َِ
َ
َ َ ْ
ُ َ وﻻ
َ َ أﻓﻤﺎﻧﻬﻢ
َ َ وﻋﻦ
ْ َ َ ﺧﻠﻔﻬﻢ
ْ ْ َ
ْ ُ َ َ ْ ﺠﺗﺪ
ْ َ ْ وﻗﻦ
َ ِ َ أﻛﺮﺜﻫﻢ
(١٧-١٦ :٧) ﺷﺎﻛﺮﻳﻦ
ﺷﻤﺂﺋﻠﻬﻢ
ِ
ِِِ
ِِ
ِِ
ِ

Satan said: “Because You have led me astray I shall sit in ambush for
these [children of Adam] on Your straight path [of monotheism]. Then
I shall launch an onslaught on them from their front and from their rear
and from their right and from their left. Then You will find a greater
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part of them ungrateful [deviants from monotheism].” (7:16-17)
The details of the evil scheme devised by Satan to lure man to
polytheism are mentioned in his own words in Sūrah Nisā’ thus:

ُْ َ ُ َْ َ َ
ْ ََ
ْ ُْ ََ ََ َ َ َ َ ُ َ ُ ََْ
َ
َ
ﷲ ﻓﻘﺪ
ﺑﻪ
ِ وﻳﻐﻔﺮ ﻣﺎ دون
ِ ﻳﺮﺸك ﺑِﺎ
ِ ِ ﻓﻐﻔﺮ أن ﻳﺮﺸك
ِ
ِ ِإن اﷲ ﻻ
ِ ذﻟﻚ ِﻟﻤﻦ ﻳﺸﺎء وﻣﻦ
ً
َ ُ َْ َ َ
َ ُ َْ
ً َْ َ
ُ
ً
ً َ ً َ َ َ
ُ َ َ ﻣﺮﻳﺪا
ﻟﻌﻨﻪ
إﻧﺎﺛﺎ
إﻻ
دوﻧﻪ
ﻣﻦ
ﻳﺪﻋﻮن
إن
ﺑﻌﻴﺪا
ﺷﻴﻄﺎﻧﺎ
إﻻ
ﻳﺪﻋﻮن
ن
و
ِ
ِ
ِ
ِ ﺿﻞ ﺿﻼﻻ
ِ
ِ
ِ
ِ
ِ
ِ
ُ
ُ
َ ََ َ ََ ُ
ً ُْ ً َ َ َ ْ
ْ ُ َ ُ َ وﻷﻣﻨﻴﻨﻬﻢ
ْ ُ َ ِّ َ َ وﻷﺿﻠﻨﻬﻢ
ْ ُ
َ ﻣﻔﺮوﺿﺎ
وﻵﻣﺮﻏﻬﻢ
ﻧﺼﻴﺒﺎ
ﻋﺒﺎدك
ﻣﻦ
ﻷﺨﺗﺬن
اﷲ وﻗﺎل
ِ
ِ ِ ِ
ِ
ِ
َ
َ َ
ْ َ َ ُ ِّ َ ُ َ َ
َ َْ
ِّ
ْ ُ َ ُ َ اﻷﻏﻌﺎم
َ ْ َ ُ ِّ َ ُ َ َ وﻵﻣﺮﻏﻬﻢ
اﻟﺸﻴﻄﺎن َو ِ ﺎ ﻣﻦ
ﻓﺘﺨﺬ
ﻓﻠﻴﺒﺘﻜﻦ آذان
ِ َ
ِ ﻓﻠﻴﻐﺮﻴن ﺧﻠﻖ
ِ ِ اﷲ َوﻣﻦ
ُ
ً ُّ ً َ ْ ُ َ َ ْ َ َ
(١١٩-١١٦ :٤) ﻣﺒﻴﻨﺎ
ِ دون
ِ اﷲ ﻓﻘﺪ
ِ
ِ ﺧﺮﺴ ﺧﺮﺴاﻧﺎ

God will never forgive that partners be associated with Him and may
forgive sins other than this for whomsoever He wishes. And He who
associates partners with God has indeed strayed far. Whenever they
call upon someone other than God, they call upon [female deities] and
call upon Satan, the rebellious. Rather than to Him, they pray but to
females: they pray but to a rebellious Satan. May God’s curse be on
him for he has said: “I shall lure a specific number of Your servants
and lead them astray. I shall entice them into vain desires and lead
them to slit the ears of cattle and I shall show them the way to tamper
with God’s creation.” And he who chooses Satan rather than God for
his protector will end up in open misfortune. (4:116-119)

This subject is discussed even more comprehensively in Sūrah Banī
Isrā’īl (17:61-65). It might be of benefit to the reader to take a look at the
explanation of these verses in this exegesis1 so that all its implications
become clear and it becomes evident that the greatest of Satan’s effort is
to entangle man in the noose of polytheism. The reason is that if man
adopts this evil, he will strip himself of God’s mercy and will never be
forgiven. It is through this revenge that the jealousy and hatred Satan has
for mankind is appeased.
In order to combat this evil scheme, arose the need to inform man here
at the end of the Qur’ān of not only a comprehensive teaching of
monotheism2, but also of the best way to protect himself of the lures and
machinations of Satan. It is by adopting this way that every servant of
God can protect his treasure of monotheism from the onslaughts of
1. See: Amīn Ahsan Islāhī, Tadabbur-i Qur’ān, vol. 3, 765-773.
2. Reference is to the preceding sūrah: Ikhlās which is a comprehensive
statement of monotheism. (Translator)
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Satan.
In order to explain this methodology, man is informed of two things:
one in this sūrah and one in the next sūrah.
In this sūrah, man is told that in order to shield himself from the
onslaughts of Satan the only way is to seek refuge with God. There is no
one except God who can protect him from the fraudulent and deceptive
measures of Satan. If man is not vigilant enough all the time, there is a
strong chance that he will be misled by him and then it would become
difficult for him to come out of this situation.
In the next sūrah, man is informed of the attributes of God by means of
which he can attain refuge with God by which he can shield himself
from the lures and baits of Satan. It was only God Himself who could
have informed man of these attributes and it is His great favour on man
that He has done so. It is through His noble attributes that a correct
relationship can be established between God and man and only God
knows which of His attributes can act as a shield for man against the
blitz launched by Satan. Man cannot know them of himself and a small
error in this can spoil his efforts.
Another thing which is mentioned in the next sūrah is the extent to
which Satan can lead man astray and the most effective of his methods in
this regard. The purpose is to make man aware of the might of his enemy
so that neither is he over-awed by his strength nor does he become
indifferent to him. Moreover, he is fully informed of the paths from
which Satan can attack and is also aware of the weapons God has given
him to combat this enemy of his.
Text and Translation

َ َ ْ ِّ َ ُ ُ َ ْ ُ
َ
َ ِّ َ ْ َ
َ َ َ إذا
ْ َ (٣) وﻗﺐ
ْ (١) اﻟﻔﻠﻖ
َ َ َ ﺮﺷ َﻣﺎ
ِّ َ وﻣﻦ
ِّ َ ﻣﻦ
ﻗﻞ أﻋﻮذ ِﺑﺮب
ﺮﺷ
ﺬﻟﺳﻖ
ﺮﺷ
وﻣﻦ
(
٢
)
ﺧﻠﻖ
ِ
ِ
ِ
ِ
ِ ٍ
ِ
ْ
َ
َ
َُ
َ
َ ِّ َ ْ َ (٤) اﻟﻌﻘﺪ
(٥) ﺣﺎﺳﺪ ِإذا َﺣ َﺴﺪ
اﺠﻔﺎﺛﺎت ِﻲﻓ
ِ
ٍ ِ وﻣﻦ ﺮﺷ
ِ
ِ

Say: “With the Lord who brings forth I seek refuge from the evil of
all that He has created and from the evil of the night as it spreads and
from the evil of those who blow on knots and from the evil of the
envious person when he envies.” (112:1-5)
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َ َ ْ ِّ َ ُ ُ َ ْ ُ
ﻗﻞ أﻋﻮذ ِﺑﺮب
(١) اﻟﻔﻠﻖ
ِ

Explanation
3

َ َْ

The word اﻟﻔﻠﻖ
(al-falaq) has been generally translated as “morning”;
ِ
however, its real meaning is “to tear apart something”. Since morning
appears after tearing apart the shroud of the night, the word al-falaq is
also used for it. However, morning is not the only thing which appears
after a process of tearing apart: everything emerges from something after
splitting it apart. A plant appears from a seed after breaking it apart;
vegetation germinates from the earth after ripping it apart; fountains and
rivers sprout after the mountains are cleft apart. Similarly, off-springs
come out from eggs after slitting them and all living beings emerge from
wombs after emerging through their openings. In the light of this, what is
the basis on which one can restrict the meaning of al-falaq. In this
writer’s opinion, keeping in view its placement and context, it should be
interpreted in its wider meaning. In the Arabic language it is also used
ْ
ُ َ 4 is used in the Qur’ān;
ِ ْ َ ِ ﻓﺎﻟﻖ
thus. Just as the expression (٩٦:٦) اﻹﺻﺒﺎح
ِ
َ
ِّ َ ﻓﺎﻟﻖ
ُ 5 is also used in it. Similarly,
َ َ اﺤﻟﺐ
similarly the expression (٩٥:٦) واﺠﻮى
ِ
َ ُ ََََْ ًْ ََ َ
about the heavens and earth, the Qur’ān states: (٣ :٢١) ﺎﻛﻏﺘﺎ َرﻳﻘﺎ ﻓﻔﺘﻘﻨﺎﻫﻤﺎ.
This means that both the heavens and the earth are closed and then are
torn apart. The implication is that God showers down the rain after
opening the heavens and grows plantsَ from
the earth after tearing it apart.
َ ْ ُّ َ
I have translated the expression اﻟﻔﻠﻖ
 ربas “He who brings forth.” In
ِ
my opinion, this translation is more comprehensive and meaningful. It is
also in harmony with the subject which follows, as shall be presently
explained.
6

ْ
َ َ َ ﺮﺷ َﻣﺎ
ِّ َ ﻣﻦ
(٢) ﺧﻠﻖ
ِ

This is a mention of the objective for which refuge is sought with the
Creator who brings forth. Man is urged to seek from the evil of the
things created with the very Being who has created them and no one
other than Him should be called upon for this purpose. Some other being
can only give man refuge when that being is more powerful than the one
who has created these things and it is absolutely illogical that any being
be more powerful and prevailing than the creator of this universe. Hence
seeking refuge with someone other than God from the evil of things
created by God is absolute foolishness. Here it should be kept in
3. Say: I seek refuge with the Lord who brings forth
4. He who brings forth the dawn.
5. He who brings forth grain and the fruit-stone.
6. from the evil of all that He has created
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consideration that all things have been created by God. No one is the
Creator except Him.
Whatever God has created has been created for a positive purpose.
However, whenever He wants, He can change them into evil. Rain is an
absolute blessing for this world; however, if the Almighty wants, He can
turn it into a punishment. Similarly, man himself because of his lack of
awareness or ill-use turns something which is originally beneficial to him
as something harmful. The correct way to protect oneself from the illeffects of things is that a person should seek refuge with God alone. He
should not start beseeching an object or a person thinking that that object or
person per se has the power to effect a change, as has been the custom of
polytheistic nations. Nor should a person start calling any one other than
God as ghawth (the helper) or qutub (the pivot)7 thinking that they would
save him from God’s grasp. Only God can help a person from God’s grasp.
The various permissible measures a person adopts to save himself from
calamities eg consulting a doctor in case of sickness are not against this
principle on the condition that he thinks that the real doctor is only God
Himself. Only He can cure a sickness. If He does not intend to cure a
sickness, there is no one who in any way can cure the slightest of maladies.
It becomes evident from these details that only one utterance is enough
to close many doors which lead to polytheism. It also roots out duality
and the concept that good and evil have separate Gods and kingdoms.
Polytheistic nations while thinking that each calamity per se can cause
benefit or harm start beseeching it. The truth of the matter is that a
calamity has no independent existence; it is actually a manifestation of
the various creations of God which comes into being by God’s leave and
casts its effects by His directive and it is only His help which can be
instrumental in shielding a person from it. Hence the real haven and
sanctuary is God Almighty.
Sūrah Falaq
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َ
َ ِّ َ ْ َ
َ َ َ إذا
(٣)وﻗﺐ
ِ
ِ ﺬﻟﺳﻖ
ٍ ِ وﻣﻦ ﺮﺷ

َ
ﺬﻟﺳﻖ
to night when it becomes dark once the glow of
ِ (ghāsiq) refers
َ َ
dusk disappears. ( َوﻗﺐwaqaba) means the spreading of darkness.
Lexicographers have written that َ ghāsiq also means “the moon”.
َ َ
However, here the expression ( ِإذا َوﻗﺐwhen it spreads) clearly points to

the fact that it means “the night”. The reason is that as its darkness
increases, it increases by enshrouding many evils in it.
This verse is a very good example of the fact that evil does not have an

7. These two terms are used by the proponents of mysticism to refer to certain
saints and personalities they revere.
8. and from the evil of the night as it spreads
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independent existence in this world so that one may have to regard good
and evil to have two separate creators and both of these creators be
beseeched. The truth of the matter, as pointed out above, is that evil is a
by-product of the objects created by God. Therefore, to protect oneself
from it, one does need to seek refuge in someone other than God; on the
contrary, refuge must be sought with Him and only He should be
beseeched and implored.
At various places in the Qur’ān, it is mentioned that for the sustenance
of this world, just as the warmth of the day is necessary, the calm and
cold of night is also necessary. In these verses, the harmony between
conflicting elements in sustaining this world is presented as an argument
for monotheism. Here, by urging man to seek refuge from the evil of the
night, the message which is intended to be put across to him is that the
night which provides comfort to man has an evil by-product: in it
thieves, assassins, enemies, harmful creatures come out to harm him. It
would be very wrong to conclude from the intervention of these
unwanted visitors at night which co-exist with the comfort provided by it
that the creator of the night is someone else and of the un-welcome
things which appears in it to be someone else. Then the fact that both
these creators are invoked for help would be as wrong. The correct and
rational attitude would be to regard the creator of both as the same. It is
He who has blessed man with the comfort of night and it is only He who
can grant a person refuge from things which are harmful to him. In other
words, just as the blessings of the night are a favour from God, the evil
which it enshrouds is because of God’s permission. Thus man must seek
only His refuge in all circumstances.
Here, one must keep in consideration the fact we have referred to
earlier that by not understanding this nature of the existence of evil,
some naïve people have regarded evil to have an independent existence
and then founded the concept of dualism by regarding good and evil to
have separate creators. By giving a very sound example, the Qur’ān has
clarified in this verse what the actual nature of evil is and who is the one
who can give man refuge from it.
Sūrah Falaq
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َ
َُْ
ْ َ
ِّ َ وﻣﻦ
(٤) اﻟﻌﻘﺪ
اﺠﻔﺎﺛﺎت ِﻲﻓ
ﺮﺷ
ِ
ِ
ِ

After urging man to seek refuge from evil which is material and
tangible calamities, in this verse he is urged to seek refuge from evil
which is spiritual and moral
in nature.
َ
َُْ
The expression اﻟﻌﻘﺪ
اﺠﻔﺎﺛﺎت ِﻲﻓ
means “those who blow on knots”.
ِ
ِ
9. and from the evil of those who blow on knots
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َ
Although the word اﺠﻔﺎﺛﺎت
is in the feminine form, it does necessarily
ِ

imply women. According to linguistic principles of Arabic,10 it can
imply evil spirits and evil souls, whether men or women and whether
here they refer to those among the Jews and Sabeans or among the
conjurers and soothsayers of Arabia.
Blowing on knots is the way adopted by charmers and people who give
amulets. They chant spells in their minds and then blow on chords and
threads while tying knots on it and believe that in this manner they can
lure and control their subject. They then try to inflict whatever harm they
َ
(al-naffāthāt) is intended to
want to on this subject. The adjective اﺠﻔﺎﺛﺎت
ِ
portray a picture of their pretense. A similar portrayal is made at another
َ ُْ
َْ
place in the Qur’ān
of the meditation of the soothsayers: ُﻳﻠﻘﻮن اﻟﺴﻤﻊ
َ
ْ
َ
َ ُ َ ْ ُُ َ
(٢٢٣:٢٦) ﺎﻛذﺑﻮن
ِ ( وأﻛﺮﺜﻫﻢThey eagerly listen and most of them are liars,
(26:223)). In my opinion, the purpose of this portrayal is to point out its
worthlessness.
As far as the question whether charms and spells do have effects is
concerned, we have already given our opinion while commenting on the
issue of Hārūt and Mārūt mentioned in Sūrah Baqarah (2:102).11 In our
opinion, a greater part of these spells is mere fraud and deception as is
evident from the above quoted verse (26:223). And if at all they can have
effects, the Qur’ān has clearly said that
any harm by
َ ْ onlyَ cause
ْ theyَ can
ُ َ
ِّ َ (And the fact
God’s permission: (١٠٢:٢) اﷲ َوﻣﺎ ﻫﻢ
إﻻ
أﺣﺪ
ﻣﻦ
ﺑﻪ
ﺑﻀﺂرﻳﻦ
ِ
ِ ﺑﺈذن
ٍ
ِ
ِ ِِ ِ
ِ
ِ
of the matter is that they can harm none with what they learnt except by
God’s permission, (2:102)). Now when they can cause harm only with
the permission of God, there remains no need to look for someone other
than God for seeking refuge with.
It is the practice of God to deal with people the way they deal with
themselves: If a person fosters a strong relationship with God and his
heart remains replete with His remembrance and if he protects himself
from superstitious beliefs and always turns to God when he encounters
hardships, then the Almighty does not allow Satan to take the better of
him. If some accidental harm does come his way, he is able to save
himself by diverting his attention to God.
On the other hand, if a person is superstitious and credulous and
instead of relying on sense and reason relies on speculation and
conjecture and if instead of deeply trusting God clings to doubts and
10. In Arabic, the words al-arwāh and al-nufūs are feminine and can be
regarded as the suppressed nouns of the feminine adjective al-naffāthāt. The
expressions thus would be: al-arwāh al-naffāthāt and al-nufūs al-naffāthāt.
(Translator)
11. Amīn Ahsan Islāhī, Tadabbur-i Qur’ān, vol. 1, 238-244.
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scepticism, then such a person is often lured by devils among the jinn
and men, who then escort him to all sorts of evil. The only way to protect
oneself from this evil, according to this sūrah, is to remain in the asylum
of the Almighty. Whenever he feels that his heart is getting inclined to
evil, he should immediately seek refuge with Him. The best way to do
this is to recite these two last sūrahs of the Qur’ān.
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َ َ َ َ
َ ِّ َ ْ َ
ﺣﺎﺳﺪ ِإذا
(٥) ﺣﺴﺪ
ِ
ٍ ِ وﻣﻦ ﺮﺷ

Here, at the end, the Qur’ān has taught the believers a prayer to shield
themselves from the envies of envious people. The envious are referred
to here in general and no one specific is implied. The reason is that
whoever the envious person maybe, when his envy crosses the limits,
like the envy of Cain it subsides only after spilling the blood of Able.
Hence one should keep seeking refuge from it. We have already
explained in the introduction to this sūrah that it is Satan who envies
man the most and is particularly envious of the belief of monotheism.
We have already referred to the evidence regarding his intense
determination to alienate people from this belief. The following verses
may also
be kept in consideration so that the emphasis in the words
َ َ َ َ
ﺣﺴﺪ
( ِإذاwhen he envies) is fully understood:

َ َ َ َََْ َ َ َ
َ َْ َ َ َ ْ َْ َ َْ َ ْ َ ََ َ ْ َ
ُ َ ِّ ُ ﻷﺣﺘﻨﻜﻦ
ذرﻳﺘﻪ
اﻟﻘﻴﺎﻣﺔ
ﻟﻦﺌ
ﻋﻲﻠ
ﻛﺮﻣﺖ
ي
ا
ﻫـﺬا
ﻗﺎل أرأﻓﺘﻚ
ِ أﺧﺮﺗﻦ ِإﻰﻟ
ِ
ِ ِ ﻳﻮم
ِ
ِ
ِ
َ
َ َ َ ََ ْ َْ َ ً َ َ
ْ ْ َ ْ َ ﻣﻮﻓﻮرا
ْ ُ ُ َ َ ﺟﻬﻨﻢ
ْ ُ ْ ﺗﺒﻌﻚ
ً ُ ْ ﺟﺰاء
َ َ َ ﻣﻨﻬﻢ َﻓﺈن
َ َ ﺟﺰآؤﻛﻢ
واﺳﺘﻔﺰز
ِ
ِ إﻻ
ِ ﻗﻠﻴﻼ ﻗﺎل اذﻫﺐ ﻓﻤﻦ
ِ
ِ َ
َ
ْ
َ
ََ َ َ َ َ َْ
ْ َ ْ ْ َ َ ْ َ ْ ُْ َ ْ ََ ْ
َ
ْ ُ وﺷﺎر
َ ْ ﻬﻢ ﻲﻓ
اﻷﻣﻮال
ورﺟﻠﻚ
وأﺟﻠﺐ
ﺑﺼﻮﺗﻚ
ِ ِ ﻣﻦ اﺳﺘﻄﻌﺖ ِﻣﻨﻬﻢ
ِ ِ ﺨﺑﻴﻠﻚ
ِ ِ ﻋﻠﻴﻬﻢ
ِ
ِ
ِ
ِ
ِ
َِ
َ َ َ َْ
ُ َْ
َ َ وﻋﺪﻫﻢ
َ
ْ ُ ْ َ واﻷوﻻد
ْ ْ َ َ ﻟﻚ
ً ُ ُ اﻟﺸﻴﻄﺎن إﻻ
ْ َ
ُ ُ ُ َ وﻣﺎ
ﻋﻠﻴﻬﻢ
ﻋﺒﺎدي ﻟﻴﺲ
ﻳﻌﺪﻫﻢ
ِ ِ
ِ ِ ﻏﺮورا ِإن
ِ
ِ
ِ
ً
َ ِّ َ َ َ َ ٌ َ ْ ُ
(٦٥-٦٢ :١٧) ﺑﺮﺑﻚ َو ِﻴﻼ
ِ ﺳﻠﻄﺎن و ﻰﻔ

Satan said: “So this is the one whom You have exalted above me. If
You grant me respite till the Day of Judgement, I will wipe out all but
a few of his descendants.” The Almighty replied: “Go! Hell is your
complete reward, and the complete reward of those that follow you.
Incite with your voice whomever you are able to. Muster against them
your battalions on horse and on foot. Be their partner in their riches
and in their offspring. Make false promises with them and all of
Satan’s promises are mere deception. However, You will not be able
to influence My true servants and sufficient is Your Lord for trust.”
(17:62-65)
12. and from the evil of the envious person when he envies
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Evident from this verse under discussion is the vigour, determination
and resources with which Satan is equipped to divert mankind from the
path of monotheism. This aggression on his part is pointed by the words:
َ َ َ َ
ﺣﺴﺪ
 ِإذاie. when this envious being starts to show his envy with full
frenzy.
This sūrah does not require any narrative to explain its occasion for
revelation. However, some people have mentioned it with reference to an
incident as per which the Prophet (sws), God forbid, once came under
the influence of a magical spell of the Jews. As a result of this spell, he
became sick and was taught the words of this sūrah. Later, he was cured
of the ill-effects of this spell once he recited these sūrahs.
Although it is claimed that this magical spell did not in any way effect
him in discharging his duties as a prophet, simultaneously it is also
acknowledged with naivety that as a result of this spell the Prophet (sws)
felt mentally and physically drained. At times, he would think that he
had done a certain task whereas actually he had not. Similarly, it was
acceded that he would think that he had gone near his wives whereas he
would not have. At other times, he would even begin to have doubts
about his sight: he would think that he had seen a thing, whereas he
would not have in fact seen it. These people also claim that the Prophet
(sws) did not remain in this state for a few hours or a few days – he was
in it for six whole months. The question arises that if he, God forbid,
really remained in this state of mental lapse for a period of six months,
how can it be ruled out that he, God forbid, could have thought that he
had offered a prayer whereas actually he had not or that he had dictated
to his scribes the revelations brought to him by Gabriel or not or whether
he had seen Gabriel or not? On what grounds can one rule out these
possibilities? If someone says that we find no such information in Hadīth
narratives, one can reply by saying that when have all details been
recorded in them? On the other hand, what is more probable is that a
person whose mental state was such, then such things would have
emanated from him. It would be strange if they had not.
In the opinion of this writer, what is enough to reject this occasion of
revelation is the fact it is against the established belief of infallibility
about Prophets (‘ismat-i anbiyā’) mentioned by the Qur’ān. As per this
belief, they cannot err in matters of receiving divine revelation the way it
was sent to them and also cannot err in communicating it in its original
form to their followers. The fact that prophets have been wounded or
have lost some of their teeth or were even assassinated does in no way
negate this belief. None of these happenings can hinder them in
discharging their duties as prophets. No one can present these incidents
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as arguments to say that if a prophet can be inflicted with these things,
then he can also come under the influence of a magical spell to the extent
that he is unable to remember whether he had done something or not and
seen something or not. The Almighty has protected His prophets from
such satanic effects and this protection is essential for the protection of
the contents of the religion revealed to them. It is this protection which
authenticates the words and deeds of prophets as part of religion. The
whole of the Qur’ān bears witness to the fact that the Prophet (sws)
received and communicated the religion revealed to him in a fool-proof
manner and it is incumbent upon every Muslim to profess belief in this.
If we judge these Āhadith on the principles of rawāyah, a major
weakness in the chain of narrators can be noted. In order to inject
fabrications in a narrative of the six canonical collections, concocted and
weak narratives have been relied upon and the fabricated incident has been
portrayed as an actual happening.13 Among the compilers of the six
canonical collections, this narrative has only been recorded by Bukhārī,
Muslim and Ibn Mājah. It is a khabār-i wāhid up to the third step in its
chain of narration.14 In one narrative of Bukhārī, Sufyān ibn ‘Uyaynah
admits that he has had heard it for the first time from Ibn Jurayj.15 In other
words, this event came to general notice almost a hundred years after the
Prophet’s death. Before this, only a small number of people were aware of
it. Everyone can understand that if the Prophet (sws) had really remained
under the influence of a magical spell, then such an incident was so extraordinary that it should have become very famous in the first period and
this narrative should have reached us as a mutawātir narrative.
None of the narratives reported in the canonical collections informs us
about the length of the period for which the Prophet (sws) remained in
this state. On the other hand, the words which are common to the
narratives of all the three collections are: ﺣ إذا ﺎﻛن ذات ﻳﻮم أو ذات ﻠﺔ دﺨ
( رﺳﻮل اﷲ ﺛﻢ دﺨ ﺛﻢ دﺨTill the time that when a day or a night had passed,
the Prophet (sws) supplicated continuously).16 It is evident from these
words that if something did influence his mind, it only lasted for some
hours. Then he supplicated continuously to God and was cured of its
Sūrah Falaq

13. To comprehend this conclusion of the author would require a careful study
of all the variants of the narrative. (Translator)
14. The first three narrators are ‘Ā’ishah (rta), ‘Urwah Ibn Zubayr and
Hishām Ibn ‘Urwah. (Translator)
15. Al-Bukhārī, al-Jāmi‘ al-Sahīh, vol. 5, 2175, (no. 5432).
16. Al-Bukhārī, al-Jāmi‘ al-Sahīh, vol. 4, 1913, (no. 3095); Ibid., vol. 5,
2172, (no. 5430); Ibid., vol. 5, 2347, (6028); Muslim, al-Jāmi‘ al-Sahīh, vol. 4,
1719, (no. 2189); Ibn Mājah, Sunan, vol. 2, 1173, (no. 3545).
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effects. If this happened, then it was similar to how Moses (sws) had
come to regard the ropes and staffs of the magicians as snakes and
became worried temporarily. It is not unlikely that such things cannot
happen. Such incidents can even take place to test the prophets but are
always transient so that they do not effect in any way the infallibility of
the prophets.
One should also keep in mind the fact none of the muhaddithūn of the
canonical collections have mentioned this incident as the shā’n-i nuzūl
(occasion of revelation) of these sūrahs nor has it been mentioned that
the Prophet (sws) had untied the knots of a chord whilst reciting these
sūrahs. In other words, it becomes evident that these muhaddithūn never
linked this incident to Sūrah Falaq. It is the later scholars who have
linked the narratives which mention this incident to these last two sūrahs
of the Qur’ān. Notwithstanding the fact that it is evident from this
explanation of Sūrah Falaq and that of its succeeding sūrah, Sūrah Nās
that the subject matter of these sūrahs rejects the fact that the revelation
of these sūrahs be occasioned because of an unspecified magician
casting a spell on the Prophet (sws).
With the grace of God, the explanation of this sūrah ends here. ﻓﺎﺤﻟﻤﺪ
( ﷲ ﺒﻟ إﺣﺴﺎﻧﻪso gratitude be to Him for this favour)
Sūrah Falaq

Lahore,
9th August, 1980 AD
26 Ramadān, 1400 AH
______________

Sūrah Nās
Central Theme

This sūrah is the counterpart of Sūrah Falaq, the previous sūrah and there
is no essential difference between the central themes of the two. Both are a
means through which a person seeks the Almighty’s protection from
various evils. However, there are certain aspects which distinguish this
sūrah from the previous one:
Firstly, in this sūrah, refuge is sought with Allah through His attributes
which are directly related to man. As a result, the appeal of the sūrah is
more effective. The previous sūrah also carries an effective appeal, yet it
is more argumentative in style. In this sūrah, on the other hand, this
style, though present, is overshadowed by repeated earnest calls which
invoke Allah’s mercy.
Secondly, in the previous sūrah, refuge is sought from various evils,
while this sūrah seeks protection against Satan, the root of all evils and,
as indicated in the previous sūrah, the eternal enemy of tawhīd.
Thirdly, in the previous sūrah, Satan is referred to with regard to one
of his characteristics – jealousy. In this sūrah, his method and technique,
his clan and accomplices, the sphere of his incursions and onslaughts, all
are brought to light so that people have a clear perception of their shrewd
enemy and are in a position to defend themselves.

َ
ِّ َ ُ ُ َ ْ ُ
ْ َ ْ ِّ َ
َ (١) ﺑﺮب اﺠﺎس
َ ْ اﻟﻮﺳﻮاس
َ
اﺠﺎس
ﻣﻠﻚ
اﺠﺎس
إ
(
٢
)
(٤) اﺨﻟﻨﺎس
ﺮﺷ
ﻣﻦ
(
٣
)
ِ ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ ِ
ِ ﻗﻞ أﻋﻮذ
ْ َ
ُ ُ ﻳﻮﺳﻮس ﻲﻓ
ُ َُْ ا ي
(٦) اﺠﺎس
ِ اﺠﻟﻨﺔ َو
ِ (٥) اﺠﺎس
ِ ﺻﺪور
ِ
ِ ِ ﻣﻦ
ِ ِ
ِ
Text and Translation

Say: I seek refuge with the Lord of mankind, the Emperor of mankind,
the God of mankind from the mischief of the prompter who withdraws
after his prompts, who implants evil suggestions in the hearts of men,
and is from among the jinn and men.
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َ
ِّ َ ُ ُ َ ْ ُ
َ (١) ﺑﺮب اﺠﺎس
اﺠﺎس
ﻣﻠﻚ
إ
(
٢
)
(٣) اﺠﺎس
ِ
ِ
ِ ِ ِ
ِ ِ
ِ ﻗﻞ أﻋﻮذ

Explanation
1

These opening verses seek refuge with Allah through three attributes,
which, in fact, also determine the basic rights of Allah imposed on man.
They guide us moreover that help should only be solicited from someone
who possesses such attributes.
How the attributes stated above ascertain these basic rights can be
understood if one appreciates that it is only befitting for someone who is
the Cherisher of mankind to be their real Emperor, and it is only befitting
for someone who is the real Emperor of mankind to have the right to be
worshipped. It is certainly against all norms of sense to worship and
regard someone who is not the real cherisher of mankind their real
emperor and, therefore, such practice has been totally forbidden.
In Sūrah Fātihah, it is stated that since it is the Almighty Who is the
Cherisher of His creation, all thanksgivings must return to Him, and He
alone should be worshipped and sought help from. What the opening
three verses of this sūrah imply is no different.
An acceptance of the above three attributes closes all doors which lead
to polytheism, and an acknowledgement of one of them necessitates the
acknowledgement of the others.
2

ْ ْ ِّ َ
َ ْ اﻟﻮﺳﻮاس
(٤) اﺨﻟﻨﺎس
ِﻣﻦ
ِ
ِ َ َ ﺮﺷ

This verse states the real entity from which refuge is sought in the
above verses. Though it is not stated in words, yet it is quite evident from
the attributes mentioned and the specification made later that it is Satan
who is referred to.
The verse describes Satan’s technique and his line of attack: he allures
people through propaganda and deceptive promises and by initiating
wicked suggestions in their minds. After entrapping them, he acquits
himself of all the consequences and enjoys watching the ill-fated foolish
who get caught by his sinister schemes.
َ
ْ
There is no conjunction between وﺳﻮاس
ِ َ َ (prompter of evil) and ﺧﻨﺎس
ِ
(one who withdraws) which means that these two characteristics exist
simultaneously in the noun they qualify.
It is quite evident from this verse that Satan’s only weapon is
prompting evil suggestions. Apart from this, he has no other powers
through which he may necessarily lead a person astray. He tries to
1. Say: I seek refuge with the Lord of mankind, the Emperor of mankind, the
God of mankind.
2. From the mischief of the prompter who withdraws after his prompts.
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frighten as well as to cajole people through threatening admonitions and
sugar-coated promises, but he cannot harm people who are not overawed by him. Therefore, when he had threatened the Almighty that he
would lead mankind astray, the Almighty had clearly replied:

Sūrah Nās

ٌ َْ ُ ْ َْ َ َ َ َ َْ
َ
(٦٥:١٧) ﺳﻠﻄﺎن
ﻋﻠﻴﻬﻢ
ﻋﺒﺎدي ﻟﻴﺲ ﻟﻚ
ِ ِ ِإن
ِ

[Do whatever you can,] You will have no power over my people
[who intend to remain on the right path]. (17:65)
He also assured His creation that He would certainly help those who
would repose all their confidence in Him and counteract the assaults of
Satan:

ً
َ ِّ َ َ َ َ
(٦٥:١٧) ﺑﺮﺑﻚ َو ِﻴﻼ
ِ و ﻰﻔ

Your Lord suffices as [your] Guardian. (17:65)

َ

The adjective ﺧﻨﺎس
(khannās) delineates another aspect of Satan’s
ِ
character. Commentators have generally regarded it to mean someone
who prompts evil suggestions while remaining hidden from people. This
meaning can only be accepted if Satan and his allies are regarded as jinn,
but the last verse clearly points out that these evil creatures exist both in
men and in the jinn-folk. Some other commentators have understood it to
mean “someone who comes again and again,” which has no basis in the
Arabic language.
In the opinion of this writer, it means “someone who withdraws and
retreats.” This actually brings out a typical feature of Satan’s mode of
attack. Initially, he comes out and entices his prey, and when a person
succumbs to his wicked suggestions, he acquits himself of all the
consequences. This very character of Satan is also depicted at various
ُ َ
instances in the Qur’ān. In Sūrah Furqān, he is called ( ﺧﺬولkhadhūl),
that is “one who deceives his followers”:

ْ ُ َْ
ً ُ َ
َ ََ
َ ﻟﻺ
(٢٩:٢٥) ﻧﺴﺎن ﺧﺬوﻻ
ِ ِ ِ و ن اﻟﺸﻴﻄﺎن

And Satan is the deceiver of men. (25:29)
To quote Sūrah Banī Isrā’īl:

ُ َْ
َ
ً ُ ُ اﻟﺸﻴﻄﺎن إﻻ
ُ ُ ُ َ وﻣﺎ
ﻳﻌﺪﻫﻢ
(٦٤:١٧) ﻏﺮورا
ِ َ
ِ

All of Satan’s promises are mere deception. (17:64)
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Sūrah Hashr portrays this aspect of Satan’s character even more
clearly:

ََ ُْْ
َ َ ْ
ُ َ َ ِّ َ ِّ ٌ َ ِّ َ َ َ َ َ
ََ َ
َ ْ ﻗﺎل
َْ
ﺑﺮيء ﻣﻨﻚ ِإ أﺧﺎف
إ
ﻗﺎل
ﻛﻔﺮ
ﻓﻠﻤﺎ
اﻛﻔﺮ
ﻟﻺﻧﺴﺎن
إذ
اﻟﺸﻴﻄﺎن
ﻛﻤﺜﻞ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
َ َْ َ َ
َ
اﷲ رب
(١٦:٥٩) اﻟﻌﺎﻟﻤﻦﻴ
ِ

They are like Satan, when he says to man: disbelieve. When he
disbelieves, he says to him: I here and now disown you, I fear Allah,
the Lord of the Worlds. (59:16)

The Jews had demonstrated this Satanic character at the time of the
battle of Badr. They had induced the Quraysh to attack Madīnah by
giving them the assurance that the Muslims would not be able to face
them, and if need be, they themselves would come forward and assist
them. However, as history bears witness, they never turned up in the
battlefield. The Qur’ān has depicted this character as follows:

ُ َ َ َ َ َ َ َ ْ َُ َ ْ َ ُ َ ْ
َﻟﻜﻢ ا ْ َ ْﻮم
ٌﻣﻦ اﺠﺎس َو ِّ َﺟﺎر
َ َ َو ْذ
َ
ُ ُ َ زﻳﻦ
ُ
ﺬﻟﻟﺐ
ﻻ
وﻗﺎل
أﻗﻤﺎﻟﻬﻢ
ﻴﻄﺎن
اﻟﺸ
ﻟﻬﻢ
ِ
ِ
ِ
ِ
ِ
َ َ َ َْ َ ََ َ َ َ ََ ْ
َ ََ ْ ُ
َأرى ﻣﺎ
ْ ُ ِّ ﺑﺮيء
َ َ ِّ ﻣﻨﻜﻢ إ
ٌ َ ِّ وﻗﺎل إ
َ
ﻋﻘﺒﻴﻪ
ﻟﻜﻢ ﻓﻠﻤﺎ
ِ ِ اﻟﻔﺌﺘﺎن ﻧﻜﺺ ﺒﻟ
ِ
ِ
ِ ِ ﺗﺮاءت
ِ ِ
َ ْ ََ َ
(٤٨:٨) ﺗﺮون
ﻻ
And when Satan [Jews] made their [the Quraysh’s] deeds seem fair
to them and said: Today no man shall overcome you, and I shall be
with you. But when the two forces faced each other, he took to his
heels saying: I am done with you; I see what you do not. (8:48)
Not only Satan and his followers exhibit this very character in this
world, they will also do so in the next. The Qur’ān, on a number of
occasions, has drawn a picture of the dialogue that will take place in Hell
between evil leaders and their followers. These adherents will ask the
leaders, whom they had so diligently followed, to come forward and help
them. The leaders will reply that it was their fault that they had followed
them, for they had never forced them to do so; therefore, they should
now face the punishment themselves.
َ
The word ﺧﻨﺎس
(khannās) is meant to express the above mentioned
ِ
feature of Satan’s character and actually sounds a warning to everyone:
People should not be overwhelmed by his sweet talk; rather they should
always keep in mind his disloyalty and betrayals when a person falls
prey to his ‘word of honour’.
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ْ َ
ُ ُ ﻳﻮﺳﻮس ﻲﻓ
ُ َُْ ا ي
3
(٦) اﺠﺎس
ِ اﺠﻟﻨﺔ َو
ِ (٥) اﺠﺎس
ِ ﺻﺪور
ِ
ِ ِ ﻣﻦ
ِ ِ
ِ
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The above stated verses indicate Satan’s mission as well as his
brethren’s so that people can have a clear perception of their enemy. His
modus operandi is to prompt evil suggestions in a person’s bosom. Here,
ُ ُ (chests) actually implies a person’s heart which is
the word ﺻﺪور
ِ
contained in his chest. These evil suggestions are of course meant to
divert a man from the right path. Satan himself has stated this to be his
mission as specified by the Qur’ān at various places. He has no other
authority or hold on man and cannot forcibly lead him astray, as
mentioned earlier.
ْ َ
The words اﺠﺎس
اﺠﻟﻨﺔ َو
ِ
ِ ([and is] from among the jinn and men)
ِ ِ ﻣﻦ
specify Satan' brethren, indicating that he is not an independent creation
of Allah, but every one among the jinn and men who induces evil
suggestions in others' hearts is, in fact, a Satan. The Qur’ān has specified
that the Satan who had inveigled Adam was from among the jinn. It is
incorrect to regard this particular Satan as an independent or eternal
creation. However, his mission will be carried on till the Day of
Judgement through his disciples and followers who are from both men
and the jinn folk.
With these words the exegesis of this sūrah ends, which ends
Tadabbur-i Qur’ān as well. I, as a humble servant, am extremely grateful
to the Almighty for being able to be of some service to the cause of truth.
I pray to Him to make this work a means of my salvation in the
Hereafter, to make every rightly interpreted verse a source of benefit for
others, and to protect everyoneً from the evils of an erroneous
inference.
ً

اﻢﻬﻠﻟ ارﻧﺎ اﺤﻟﻖ ﺣﻘﺎ وارزﻗﻨﺎ اﺗﺒﺎﻋﻪ وارﻧﺎ اﻛﺎﻃﻞ ﺑﺎﻃﻼ وارزﻗﻨﺎ اﺟﺘﻨﺎﺑﻪ وأﺧﺮد ﻋﻮاﻧﺎ ان اﺤﻟﻤﺪ
( ﷲ رب اﻟﻌﻠﻤﻦﻴO Allah! Show us the right path the way it is and make us

follow it, and O Allah! Show us the wrong path the way it is and keep us
away from it; Our final statement is that all gratitude is to God, the Lord
of the worlds). (Amen)

____________

3. Who implants evil suggestions in the hearts of man, and is from among the
jinn and the men.

