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PREFACE

This work is a revised version of my doctoral dissertation,
which I completed at the University of Michigan, Ann Arbor, in
1983. It is an attempt to introduce to Western scholars of Islam a
major 20th-century Urdu Qur’an commentary, a commentary that
marks a radical departure from the traditional style of exegesis.

In the course of writing my dissertation, I received very help-
ful comments and criticisms from the members of my doctoral com-
mittee, for which I am grateful. I would especially like to thank
Professor James A. Bellamy, chairman of the committee, who set
exacting standards, and Professor Fazlur Rahman of the University
of Chicago, who most graciously agreed to serve as a member on the
committee. I gratefully acknowledge the permission given to
reproduce or draw on material published in the following journais:
“Islahr’s Concept of Sura-Pairs,” Muslim World, LXXIII (1983)
1:22-32; “Comparative Study of a Few Verses in Islahi and Other
Scholars,” Hamdard Islamicus, VII (1984) 1:25-36; and “Islahi’s
Concept of Stra-Groups,” Islamic Quarterly, XXVIII (1984) 2:73-
85. An article based on chapter III of this book and scheduled to
appear in Studia Islamica was withdrawn with the kind permission
of the editors. Most of the biographical information about Isiahi
was provided by Mr. Khalid Masood. Finally, I must thank Mr.
Tariq Quraishi of the American Trust Publications for helping, in
more ways than one, to make possible publication of this book.

Unless otherwise indicated, the translation of the Qur’anic
verses cited is my own.

The following abbreviations are used: vs. = verse;
vss. = verses; S. = Strah; Ss. = Sirahs; G. = Group;
Gs. = Groups.
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INTRODUCTION

Composition of the Qur'an: The Prevalent View

Muslim Qur’an exegesis is of several types—traditionist, theo-
logical, literary-philological, juristical.! But if there is one feature
that almost all types have in common, it is probably atomism. By
atomism is here meant a verse-by-verse approach to the Qur’an.
With most Muslim exegetes, the basic unit of Qur’an study is one or
a few verses taken in isolation from the preceding and following
verses. This approach led to the widely-held belief (or the belief may
have caused the approach) that the received arrangement of
Qur’anic verses and stirahs is not very significant for exegetical pur-

Traditionist tafsir (“exegesis”) is based on ahadith (“reports” from or about
Muhammad; sing., hadith), asbab an-nuzil (“occasions of revelation™; sing., sabab
an-nuzal), and riwayat (“historical reports” or “opinions of ea:ly authormes sing.,
riwayah). Two commentaries of this type are: Jami® al-Bayan “an Ta'wil Ay al- Qur an
by Aba Ja%far Muhammad ibn Jarir at-Tabari (224—310/ 839-923), and Ad-Durr al-
Manthir fT t-Tafsir bi I-Ma’thiar, by Jalal ad-Din CAbd ar-Rahman as-Suyiifi (849-
911/1445-1505). Theologlca.l tafstr seeks to defend and support particular theological
views against rival v1ews The prime example in this category is the A¢-Tafsir al-Kabir
of Fakhr ad-Din Abid ®Abd Allah ibn “Umar ar-Razi (544-606/1150-1210); the work
is also known as Mafatih al-Ghayb. Literary-philological tafsir concentrates on the
thetorical, linguistic, and grammatlcal aspects of the Qur’a an. The best representative
of this class is the Al-Kashshaf “an Haqd’iq at-Tanzil wa “Uyin al-Aqawil of Abd 1-
Qasim Mahmid ibn “Umar az-Zamakhshari (467-538/1075-1144). Writers of juristi-
cal tafsir deal primarily with the Qur’anic verses containing legal injunctions, and
present, often in a polemical fashion, the views held by their schools on those yerses.
Two well-known examples are: Ahkam al-Qur'an (3 vols.; Istanbul: Matbaat al-
Awgqaf al- Is]axmyyah 1335-1338/1916 or 7-1920) by the Hanaf 1 jurist, Abli Bakr
Ahmad ibn CAlf ar-Raz al- Jagsas (305-370/ 917 -980), and a work of the same title by
the Maliki jurist, Abii Bakr Muhammad ibn CAbd Allah al-MaCafiri, known as Ibn
al-°Arabi (468-543/1076-1148).

Two points should be noted. First, the above classification is not meant to be
exhaustive. Other types of fafsir exist. There is, for example, mystical tafsir, which
employs an esoteric mode of interpretation (see next note). Second, the classification
is not meant o be a rigid one, as there is considerable overlapping of content and
approach among the several types. While, for example, theological discussions may
be said 1o be the most distinctive feature of Réazi’s commentary, this commentalz
also contains an extensive treatment of grammatical points and defends the Shafi™1
against the Elanafi juristical position.



Introduction

poses. “Most scholars, including Imam Malik and al-Bagillani, hold
the view that the arrangement of the Qur’an has nothing to do with
divine guidance.”?

In view of this belief of Muslim scholars, it is not surprising
that many Western writers have concluded that the Qurian lacks
coherence of composition. Thomas Carlyle bluntly described the
Qur'an as “toilsome reading ... a wearisome, confused jumble,
crude, incondite.”® Montgomery Watt, pulling his punches but still
representing the standard orientalist position, remarks that the
Qur'anic arrangement is “unsystematic,”® that the Quran lacks
“sustained composition at any great length.”>

This view of the composition of the Qur’an has been responsi-
ble for the relatively underdeveloped state of Qur’anic studies in the
West. As John Merrill observes: “A lack of logical connection in the
chapters of the Qur'an has been felt by many Westerners and has
often discouraged them from its perusal.”’6 And while the subject of
the chronology of the Qur’an has intrinsic interest, it is probable
that frustration with the existing arrangement of the Qur’an was a

principal motivation behind the attempts to reconstruct the Qur’an
chronologically.”

2Jullandri, p- 76. Muslim mystics, or Sifis, are hardly an exception. It is true that
they have often attempted to see the Qur'an as a unity, but, as Fazlur Rahman
remarks, “this unity was imposed upon the Qur'an (and Islam in general) from
wit;mut rather than derived from a study of the Qur’an itself.” Islam and Modernity,
p. 3.

3Qtzlgtcx‘l in H.A.R. Gibb, Mohammedanism (Oxford: Oxford University Press, 1971),
p. 25.

4Wa,tt, p. x1 See also ibid., p. 22, where Watt speaks of “a characteristic of the
Qur'in which has often been remarked on, namely, its disjointedness.”

SIbid,, p. 73.

6 : e 2o b . : pa

Merrill, p. 135. Wn}mg in a similar vein, Hartwig Hirschfeld had already remarked
(p. 5) that “the manifold difficulties” of the Qur'an “repel rather than encourage the
study of the Qur'an.”

7S.uch attempts were made by Theodor Noldeke, Hiibert Grimme, J.M. Rodwell, and
Richard Bell. (Cf. N.J. Dawood, tr., The Koran, fourth revd. ed. [Penguin, 1974], p.
11.) For brief reviews of these attempts, see Watt, chapter 7, and Blachere, Introduc-
tion, pp. 247-263. Blachére also speaks of the attempts made by Muslim scholars to
rearrange the Qur'an chronologically. These attempts were inspired, he says, “d’une
curiosité & la fois pieuse et pratique,” and, despite the near identity of the sources
us?d by Muslim and Western scholars, led “a des résultats absolument divergents.”
Ibid., p. 24_1-0. He concludes: “Remarquons bien qu'il ne s'agit pas d'un reclassement
chronologique & proprement parler.” Ibid., p. 244. Cf. Fazlur Rahman, Major
Themes, p. xii. .

Introduction

Be that as it may, the dominant view about the Qur'an has
been that it is lacking in coherent composition, and that whatever
composition it may have is, from a hermeneutical point of view, not
very significanct. The view is shared, as we have seen, by Muslim
and Orientalist scholars. '

Nature and Significance of Islahi’s Work

Amin Ahsan Islahi, a contemporary Pakistani scholar, rejects
the view that the Qur’an, in its received form, lacks coherence. He
holds that the Qur’an is endowed with a coherence that is not only
remarkable in itself but is integral to the meaning and interpretation
of the Qur'an. This view constitutes a major, in fact the major,
underpinning of his eight-volume Qur’an commentary, Tadabbur-i
Qur’dn (“Reflection on the Qur'an”), completed only a few years
ago.

It is also a radical view, one that poses a manifold challenge to
the tradition of Qur’an exegesis. If found to be valid, it would
change fundamentally our perception of the kind of book the
Qur’an is. As such, it needs to be closely examined.

Islahi borrows his basic theoretical framework from his
teacher and mentor, Hamid ad-Din ®Abd al-Hamid al-Farahi
(1280-1349/1863-1930). But, as will become clear in due course, he
modifies Farahi’s theory and makes significant additions to it. So,
while in the present work Farahi’s ideas are sometimes discussed at
length, this is done only in order to provide the necessary back-
ground, the focus throughout being on those ideas as interpreted by
Islahi and on ideas that are original to Islahi.

The term that Islahi (following Farahi) uses to describe coher-
ence in the Qur’an is nazm (literally, “order, arrangement, organiza-
tion”). We shall present, analyze, and evaluate Islahi’s concept of
nazm as found in Tadabbur-i Qur’an, attempting to see the signifi-
cance of the concept for Qur'an interpretation.

Nazm constitutes the most important, but still only one, of the
exegetical principles Islahi subscribes to. Some of the other princi-
ples used by him also have nazm ramifications, and we shall touch
upon them. Generally, however, we shall be concerned with what
Islahi specifically designates as the principle of nazm.

It is true that a number of early Muslim scholars have main-
tained that the Qur'an possesses coherence. The word often used by
these writers (0 describe that coherence is, again, nazm. But their
understanding of Qur'linic nazm, as we shall see, is of a rudimentary

3



Introduction

kind. A few modern scholars have essayed to show the cohesion in
the Qur’anic outlook, but, as will also be seen later, without suffi-
ciently accounting for the arrangement the Qur’an actually pos-
sesses. Islahi’s Tadabbur-i Qur’an, based though it is on Faraht’s
pioneer work, is the first thoroughgoing attempt to show that the
Qur’an is marked by thematic, and also by structural, coherence. As
such, Tadabbur suggests lines of Qur’anic study that are pregnant
with new possibilities.

So far no analytical study of Tadabbur-i Qur'an has been
made. It is written in Urdu and that makes it difficult of access to
Arab and Western scholars. Even in Pakistan, until recently, it was
not widely known, though it has now attracted much scholarly
attention there. Also, a few of Islahi’s opinions have become contro-
versial,® arousing as a result general interest in Tadabbur. This
study, it is hoped, will introduce an important modern fafsir to
Western Islamicists and pave the way for a fuller examination of its
author’s views.

Sources, Methodology, and Plan

Since no prior research on Islahi exists, and only very little
work has been done on Farahi,? or on the idea of Quranic nazm
itself, the present work is to a very large extent based on primary
sources. For the basic nazm theory as set forth by Farahi, reliance
has been placed on three of Farahi’s works: Dal@’il an-Nizam
(“Arguments for [the Presence ofl Nazm [in the Qur'an”]), At-
Takmil [T Usal at-Ta’wil (“Comprehensive Treatment of the Princi-
ples of [Qur'an] Interpretation”), and Majmii€ah-yi Tafasir-i Farahi
(“Collected Commentary Works of Farahi”). The last book con-

lgins an exhaustive Introduction in which Farahi sums up his nazm
VIEWS,

sle' example, Islahi holds that the distinction made by Muslim jurists between the
puqnshment for a married fornicator and that for an unmarried fornicator is without
basis, and that the punishment for both is the same, namely, that stated in Qur'an
24:2 (see Tadabbur, 4:500-507). A few years ago a Pakistan High Court cited Islahi’s

view in one of its rulings, causing much agitation on the part of religious scholars and
the public.

9Sayyid Sa%id Ahsan al-CAbidi has written a doctoral dissertation entitled “Hamid
ad-PIn al-Farahi: Hayatuhi wa Manhajuhii fi Tafsir al-Qur'an wa Athar Dhalik fi
1-Hind” (cited in Ad-Dalil al-Bibliyajraf i li r-Rasa@’il al-JamiCiyyah fT Misr, 1922
1974, Vol. 1, Al-Insaniyyat [Cairo, 1976}, p. 475). So far, however, | have not been
able to obtain a copy of this work.

Introduction

In the Introduction to Tadabbur, 151ahi provides a concise
summary of Farahi's thoughts on nazm, and also indicates where he
modifies or adds to Farahi's nazm theory. The Introduction is thus a
convenient source for identifying the theoretical views of Islahi.
Very useful, too, is his Mabadi-yi Tadabbur-i Qur'an (“Guide to
Reflection on the Qur'an”), which antedates Tadabbur by a number
of years and may be regarded as a more detailed Introduction to the
latter work. The principal source of material for the present study,
of course, is the volumes of Tadabbur-i Qur’an themselves.

Many Muslim writers from the 4th/10th to the 13th/19th cen-
tury have dealt with the question of Qur’anic nazm. From the works
of a number of such authors I have tried to isolate the nazm views
found in them, and, making a comparative study of those views,
tried to place a historical perspective on the idea of Qur’anic nazm
before embarking on a study of that idea in Fardhi and Islabi.

Islahi conceives of Qur’anic nazm on three main levels—nazm
of the individual sirah, nazm of paired sarahs, and nazm of groups
of siirahs—and each level had to be approached a little differently.
The first level is the most important. But since the basic rules gov-
erning a sirah’s nazm are more or less uniform, it was considered
sufficient, for the purposes of illustrating this type of nazm, to select
one long sarah and discuss it in detail, though a number of other
siirahs also come in for treatment in this connection. The main task
faced in discussing the second type of nazm was to bring out the
notion of complementarity between the members of a siirah pair.
And since this complementarity takes many forms, it was necessary
to identify the major forms, and so a relatively large number of
siirahs had to be cited, though it was possible to keep the discussion
brief. As in the case of a sirah’s nazm, so in the case of the nazm of
sirah groups, it was possible to be selective, and so the brunt of
discussion was borne by one or two sirah groups. Nazm at this
level, however, becomes a little more complex and gives rise to cer-
tain issues that call for treatment. In discussing each of these levels,
it has been my endeavor to provide enough material, together with
analysis and criticism, to enable the reader to form a judgment
about IslahT’s concept of nazm in the Qur’an.

The book consists of seven chapters. Chapter I outlines the
history of the concept of nazm. Chapter II gives an exposition of the
exegetical principles of Farahi and Islahi. Chapter III takes up the
Farahi-1slaht idea of the strah as a unity. Chapter IV compares
Islahi’s view of the sdrah as a unity with similar views of two other
20th-century Quitdn exegetes. Chapter V examines IslahT’s view
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tl?at, as a rule, all strahs exist in the form of pairs. Chapter VI
discusses the seven groups into which Islahi divides the Qur’anic
sarahs. Chapter VII presents conclusions. Two appendices offer
additional examples of Islahi’s application of the nazm theory.

Biographical Sketches of Farahi and Islahi

This work deals with the views of Islahi, and so a biographical
sketch of Istahi is in order. But there is such a close relationship
between the views and personalities of Farahi and Islahi that a life-
sketch of Fariahi may not be out of place. .

Farahi

.Farﬁhi was born in Phreha (hence the name “Farahi™), a vil-
lage in the district of Azamgarh (Uttar Pradesh, India).l® He
belonged to a distinguished family, and was a maternal cousin of
the famous theologian-historian Muhammad Shibli Nu®mani (1274-
1332/1858-1914).11

After studying Arabic, Persian, and Islamic sciences with sev-
eral prominent religious scholars—Shibli Nu®mani was one of
them!2—Farahi, about twenty years of age, secured admission to the
reputed Aligarh Muslim College? in order to study modern disci-
plines of knowledge. His recommender was Sir Sayyid Ahmad
Khan (1233-1315/1817-1897), the founder of the college. In his let-
ter addressed to the principal, an Englishman, Sir Sayyid wrote that
he was commending him a young man who was a greater scholar of
Arabic and Persian than the professors of the college. While a stu-
dent at the college, Farahi rendered parts of the A¢-Tabagat al-
Kubra' of Aba “Abd Allah Muhammad ibn Sa®d az-Zuhri (168-
230/784-845) into Persian. The translation was found to be so good

10 .
I have b_orrowed the details of Farahf’s life from the account with which Islahi
prefaces his translation of Farahi’s MajmiiCah.

”Faréhi, Majmitah, p. 9
21bid., pp. 9-11.

13 .
“The Aligarh Muslim College was founded in 1292 sersity i
1339/1920. g in /1875. It became a university in

14 .
9 vols.; Beirut: Dar ag-Sadir, 1380-1388/1960-1968.

]
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that Sir Sayyid had it included in the college syllabus.!> Farahi
obtained his B.A. from Ilahabad University.!6

For the next many years, Farahi taught Arabic at various
institutions, including Aligarh and Dar al-°Uliim, Hyderabad. Dur-
ing his stay in Hyderabad, Farahi conceived the idea of establishing
a universtiy where all religious and modern sciences would be
taught in Urdu. The scheme he prepared for this purpose later
materialized in the form of Jami®ah “Uthmaniyyah, Hyderabad.!?
He subsequently came to Sara’e Mir, a town in Azamgarh, where he
took charge of the Madrasat al-Islah (“School for [Muslim]
Reform™), an institution based on the educational ideas of Shibli
NuSmani and Farahi. Farahi had served as chief administrator of
the school since its inception, but other engagements had until now
kept him from becoming actively involved in its affairs.18

From 1344/1925, when he came to Sara’e Mir, to 1349/1930,
the year of his death, Fardhi devoted most of his time and energy to
managing the affairs of the Madrasat al-Islah and teaching there. A
few students—Amin Ahsan Islahi was one of them—received special
training from him; they were supposed to become the bearers of his
thought.!®

An erudite scholar, Farihi commanded knowledge of a
number of languages, among them Hebrew and English. He learnt
Hebrew from the German Orientalist Josef Horovitz (1874-1931),
who was professor of Arabic at the Aligarh Muslim College.
Horovitz studied Arabic with Farahi20 |

Farih’s chief scholarly interest was the Qur’an, the focal
point of all his writings. Most of his published works are in the form
of notes that were later compiled by his students. Among his books,
besides the three already mentioned, are: Mufradar al-Qur'an®!
(“Vocabulary of the Quran”), Asalib al-Qur'an?? (“Style of the

15Fara'l.hi, Majmﬁcah, p. 11

1bid,, p. 12.

bid,, p. 13.

B1bid., p. 14.

PIbid.

O1bid., p. 13

2‘A7.mngm‘h, Indis: Ad-DR%irah al-Hamidiyyah wa Maktabatuha, 1358/1939.

22Al.mng,mll. tndin. Ad-Dastah al-Elamidiyyah wa Maktabatuhd, 13897719697

/
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Qur’an”), Jamharat al-Balaghah® (“Manual of Qur’anic Rhetoric”),
and ImCan f1 Agsam al-Qur'an®* (“Study of the Qur’anic Oaths™).

Islaht

Islahi is one of the most accomplished students of Farahi. He
was born in Bumbhore, a village in Azamgarh, in 1324/1906. After
his initial education, he was admitted to the Madrasat al-Islih, from
where he was graduated in 1341/1922. A graduate of the Madrasat
al-Islah is known as “Islahi.”?5

Islahi started his career as a journalist, writing for several
newspapers. In 1344/1925 he met Farahi, and, at the latter’s sugges-
tion, gave up his journalistic career and came to Sara’e Mir in order
to study with him. From 1344/1925 until Farahi’s death five years
later, Islahi lived in close association with Farihi,26 and mastered
the latter’s approach to the Qur'an. With Farahi he studied not only
the Qur’an, but also philosophy, political science, and other
subjects.

After Faraht’s death, Islahi studied Hadith (“Prophetic Tradi-
tion”) with Muhammad Abd ar-Rahman Mubarakpiiri (1283 or 4-
1354/1866 or 7-1935), one of the greatest Hadith scholars of India.
Returning to Sard’e Mir, he taught at the Madrasat al-Islah, and
also became actively involved in the administration of the school.
He arranged for the publication of Farahi’s works, and published a
journal, Al-Islah (“Reform™).2?

In 1359/1940 Abid 1-A®la Mawdadi (1321-1400/1903-1979)
founded the Jama®at-i Islami (“Islamic Party”), a religious-political
organization. Islahi, who was in agreement with the goals and objec-
tives of the Jama®at, soon joined it as a regular member. In the
JamaCat he became a key figure and always held distinguished posi-
tions. In fact he represented the “intellectual” element in the Jama-
Cat, and when, in the mid-1950s, following serious differences, he
resigned from the JamaCat, the Jama®at suffered a loss from which

23Azamgzu'h, India: Ad-Da’irah al-Hamidiyyah wa Maktabatuha, 1360/1941.
#Azamgarh, India: Ad-D#'irah al-Hamidiyyah wa Maktabatuha, 1349/1930,

BThere are thus many “IglahT’s,” and some of them are well-known Urdu authors. In
this work, Amin Absan is the only “Islahi” referred to.

Farahi, Majmiah, p. 16.
MUnder I51abT's editorship, the journal was published regularly from 1355/1936 to

1359/1940. Its principal aim was to bring to light Farahi’s work on the Qur'in. Ibid.,
p. 19, n. 1

Introduction

it was never to recover. In 137871958 Islahi founded the Tanzim-i
Islami (“Islamic Organization™), but the venture did not prove
successful.

Since then Islahi has been mainly engaged in private scholarly
work. The chief product of this phase is Tadabbur-i Qur’an, parts of
which were first published in Mithdq (“Covenant”), a monthly jour-
nal put out by Islahi in 1379/1959. After the completion of Tada-b-
bur in 1400/1980, Islahi established, in Lahore, a study circle?® in
which instruction on the Qur’an and Hadith was to be imparted in
accordance with the Farahi-Islahi approach. The study circle holds
regular meetings, and also publishes a journal, Tadabbur
(“Reflection”). i

Islahi has written a large number of books and articles on
diverse Islamic subjects. Among his books, besides Tadabbur a:nd
Mabadi-yi Tadabbur-i Qur'an, are: Tazkiyah-yi Nafs® (“Purification
of the Soul”), Davat-i Din aur Us ka Tarig-i Kar*® (“Islamic Mes-
sage and the Correct Way of Propagating 1t”), Islami Qaniin ]'Cl
Tadvin3! (“Codification of Islamic Law”), Islami Riydsat'32 (“Islamic
State”), and Pakistant “Awrat Do Rahe par® (“Pakistani Woman at
the Crossroads”).

28y is called “Idarah-yi Tadabbur-i Qur'an-o-Hadith.”
PFaisalabad, Pakistan: Malik Sons, 1381/1961.

3¢ ahore: Anjuman-i Khuddamu’lquran, 3rd printing, 1383/1963.
3‘Lahorc: Anjunuan-i Khuddamu'lqur'an, 1383/1963.

2L ahore: Anjuman- Khuddamu'lqur'an, 139871977,

Pahore: Anjuman- Khuddamu‘lguitan, 1399/ 1978,
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Chapter 1

NAZM IN THE QUR’AN: BRIEF HISTORY OF AN IDEA

Although Muslim Qur’an exegesis, as noted in the Introduc-
tion, is predominantly atomistic, there have been writers who have
tried to see in the Qur'an elements of coherence and integration.
And nazm is the term many of these writers use to descibe such
elements in the Qur'an. In this chapter we shall make a brief survey
of the principal ways in which nazm, as applied to the Qur’an, has
been understood. To this end we shall review the ideas of selected
traditional and modern Muslim writers. For our purposes, “mod-
ern” writers are twentieth-century writers, those belonging to earlier
periods being “traditional.”

Traditional Writers

The idea of Qur’anic nazm seems to have arisen in connection
with the discussion on the i%jaz (“inimitability”) of the Qur'an.! As
a proof of its being the Word of God, the Qur’an presents the claim
that none can produce the like of it, that it is inimitable.2 Muslim
theologians later developed this claim into a full-fledged notion of
Qur’anic #jaz.3 With the exception of a few writers, like Abd 1-
Husayn Ahmad ibn Yahya ibn ar-Rawandi* (d. 298/910), Muslim
writers have unanimously held the Qur'an to be muSjiz (“inimita-
ble”), though they have differed on precisely how Qur’anic iaz is
to be explained. Some of them have argued that Qur’anic jdz con-
sists in Qur’anic nazm.

The views of a few early Muslim scholars who considered
Qur’anic nazm to be an essential component of Qur’anic iaz are
not known. Abi ®Uthmin ®Amr ibn Bahr al-Jahiz (163-255/780-
869) and Abii “Abd Allih Muhammad ibn Zayd al-Wasiti (d. 309/

'Abi Misa, p. 88.
2Soe, for example, Qur'an 2:23; 11:13; 17:88; 52:33-34.

3For a historical survey of the subject, together with bibliographical information, see
Abdul Aleem, pp. 64-82, 215-233.

“He is said to have denicd the :‘?jdz of the Quran and written a book attacking
Qur'linic nagm, Himyl, pp. 49-50. There were a few others who held similar views,
Ihid., p. 51. Bouman, p. 19.
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919) are said to have written books on Qur’anic nazm, but these are
not extant.? The works of a few other scholars are not easily accessi-
ble.6 The authors whose views have reached us may be divided into
two broad categories: those who interpret Qur'anic nazm to mean
some kind of a relationship between words and meanings, and those
who understand by it a linear connection existing between the
Qur’anic verses, siirahs, or verses and siirahs both.

Word-Meaning Relationship

We will select four writers from the first category. They are:
Abil Sulaymin Hamd ibn Muhammad al-Khattabi (319-388/931-
998), Abti Bakr Muhammad ibn at-Tayyib al-Baqillani (338-403/
950-1013), Abii Bakr “Abd al-Qahir ibn ®Abd ar-Rahman al-Jurjani
(d. 471/1078), and Abid 1-Qasim Mahmad ibn ®Umar az-
Zamakhshari.

1. Khartabi. Khattabi is the first writer definitely known to
have suggested that it is nazm that largely explains the i%jaz of the
Qur’an. In his “Kltab Bayan I3z al-Qur'an” Khattabi says that the
key to Quranic iSaz is Qurianic balaghah (“eloquence”).” “The
Qur’an is inimitable,” he writes, “in that it employs the most elo-
quent words in ideal forms of composition (ahsan nuzim at-ta’lif),
embodying the truest meanings.”® Balaghah is thus constituted of
three elements: words,meanings, and nazm.® Khattabi considers the
element of nazm to be more important than the other two:

As for the modes of nazm, the need to master them is greater [than
the need to choose the right words or reflect on the meanings], for

5Himsi, pp- 53-54, 59-60. Bouman, p. 45. Abdul Aleem, pp. 72, 74.

6Of the several works listed below, the first is now available to me, but unfortunately
it was not possible to make use of it before this book went to %ess The works are:
Nazm ad-Durar fi Tanasub al-Ayat wa s-Suwar by Ibrahim ibn “Umar al- quici (809-
885/1406-1480); Tab.yzr ar-Rahman wa Taysir aI Mannan bi Ba€ d Ma Yushiru ild
I5jaz al-Qur'an by ®AlZ’ ad-Din Aba l-Hasan ©Ali ibn Ahmad al-Makhdim al-
Maha'imi (776-835/1374-1432); and Tafsir Muhammadi f7 rtiba; al-Ayat by Jalal ad-
Din Mubammad ibn Ahmad ibn Nagir ad-Din (d. 982/1574). Suyiti (Itqan, 2:108)
refers to a book he himself wrote on the relationships between the Qur’anic verses
and siirahs.

" Thalath Rasa'il, p. 24.
Ybid., p. 27

“Inid
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they hold words and meanings together, and it is by virtue of
them that the parts of an utterance become well-knit. !

What does Khattabi mean by nazm? A study of the many
Qur'anic examples he cites in explanation of his view!! would lead
one tg conclude that nazm in Khattabi stands for the particular
ways in which words are arranged in order to put across the desired
meaning, When he says that nazm is more important than words or
meanings, Khat(abi implies that a poor arrangement of otherwise
appropriate words would impede the conveying of the meaning, no
matter hqw clearly the meaning was conceived mentally. The
Qur’an is inimitable, he argues, because, in addition to employing
words that are perfectly suited to the meaning it wants to impart, it
gcnerates ideal nazm or structure. The examples Khattabi cites to
illustrate his view of Qur’anic nazm—and hence of Qur’anic
balaghah—are all made up either of a single word, phrase, or sen-
.lem_:e‘. It may accordingly be said that nazm in Khattabi is nazm of
individual words, phrases, or sentences; that he does not, for exam-
ple, aim to show that a series of sentences taken together, or an
extended passage, might be informed by nazm. But the main point
that emerges from the discussion above is that Khattabi regards
nazm as a constituent of balaghah that is independent of the other
two cgnstituents, words and meanings, and that he conceives of
nazm in terms of word-meaning arrangement.

.. 2. Bagillani. In his Iaz al-Qur'an, Bagillani expounds the
i‘jaz of the Qur'an. According to him, there are three proofs of
Quranic i%az: the Quran’s accurate relation of little-known past
events and its true prediction of future events; the fact that Muham-
mad, upon whom be peace, was illiterate and could not have .pro-
duced the Qur'an himself; and Qur’anic nazm.!2 After briefly treat-

Ibid,, p. 36.
"ibid., pp. 29 ff.
Bagillani, pp. 48-51.
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ing the first two, Baqillani devotes most of the book to a discussion
of the third proof.!3

Like Khattabi, Bagqillani interprets nazm in terms of Qur'anic
balaghah. But it is not immediately clear exactly what he means by
nazm. For, in different contexts, he uses the word nazm in so many
different senses that one almost despairs of being able to assign a
definite meaning to it. It is this lack of precision on BaqillanT’s part
that prompted “A’ishah ®’Abd ar-Rahmin Bint ash-Shati’ to make
the following remark:

It is extremely difficult for a reader of Bagillan’s book to derive,
from the mass of dialectical arguments and lengthy passages of
prose and poetry [he cites), a clear notion of the elocutionary i%jdz
of Qur'anic nazm (fikrah wadihah fi I-tcjﬁz al-balaght li nazm al-
Qur'an).14

Nevertheless, Baqillani provides a few significant clues to
what he means by Qur’anic nazm. One clue is his repeated assertion
that the Qur’an is chazacterized by badi€.!* Now badi® is a technical
term in Arabic and denotes that branch of balaghah which deals
with the use of literary devices like mubdlaghah (“emphatic state-
ment”), -istitrad (“digression”), mutabaqah (“contrasting pairs”),
tajnis (“paronomasia”), etc. Baqillani discusses these and other
devices at great length, cites from the Qur'an examples of each, and
tries to explain why, in this respect, the Qur’an cannot be imitated.
The point to note is that the science, or subscience, of badi®, though
it has to do with certain literary devices, is yet concerned with judg-
ing the appropriateness of the use of these devices to the basic aim
of all speech, namely, effective communication. In other words, the
question of the suitability of the expression used to the meaning
intended again becomes relevant. Thus it can be said that, essen-
tially, Bagqillani, too, understands by nazm the unique relationship
that the Qur’an establishes between words and meanings. This is

By may be noted in passing that the first of the three proofs is a borrowing of
BagillanT’s. Aba Ishaq ibn Sayyar an-Nazzam (160-231/775-846) is said to have
believed that the Qur’an is inimitable because of its relation of otherwise unknown
past events and its prediction of events still in the womb of time. But Qur’anic nazm,
he believed, could theoretically be matched, though God has, by depriving man of
the ability to match it, prevented him from doing so. This is known as the theory of
sarfah (“prevention”). See Abii I-Hasan SAli ibn IsmaSil al-AshCari (d. 324/935), p.
225. Thalath Rasd'il, pp. 23-24, 75.

“Bint ash-Shayi’ p. 100

I5Scc, for example, Bagillant, pp. 51, 52, 287.
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also borne out by the examples he cites in illustration of Qur’anic
nazm'® and by his criticism of some of the Arab poets.17

3. Jurjani. ¥ nazm is to Baqillani one of the several proofs of
Qur'dnic i%az, it is to Jurjani the only proof, or at least the primary
or fundamental proof, of that i%jaz. The argument for Qur’anic
i‘jdz, he writes in “Ar-Risalah ash-Shafiyah,” rests on nazm:

The [Qur’anic] challenge was that they [Arabs] give expression to
any thought they liked but in such a way that the product should,

in point of nazm, either compare with the excellence of the Qur'an
or approximate that excellence.!8

It is nazm, therefore, that makes the Qur’an inimitable,!? and
it is Qur'anic nazm that the Arabs failed to match.2° But what does
Jurjani mean by nazm?

Nazm, Jurjani says in Dala’il al-I%az, is the relating of words
to one another in a way that would establish between them a causal
connection.?! Thus, in Arabic, words may be related to one another
in three ways: noun to noun, noun to verb, and particle to noun and
verb.22 But the order in which words are arranged is determined, or
ought to be determined, by the order in which meanings exist in the
mind of the speaker.2? In order to achieve a perfect translation of
ideas into words, it is necessary to adhere to the rules of grammar.
By grammar Jurjani means not simply the inflectional endings of

words, as he claims most grammarians before him took grammar to
be, but also grammatical structures in which the positions of the
structural components are significant—in which taCrif (“definite-
ness”) and tankir (“indefiniteness”), tagdim (“preposing™) and
ta’khir (“postposing”), hadhf (“ellipsis”) and rakrar (“repetition™),

"Ibid., pp. 279 ft.

TIbid., pp. 241-272, 334-366.
"®Thalath Rasail, p. 141.
Pibid.

Dppid.

*Yurjant, Dala'il, pp. 43-44,
21bid., pp. 44-45,

Mbid., pp. 93, 95, 97.
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etc., are meaningful and must be reckoned with..24 Jurjani calli thesg
aspects of grammar ma“ani an-nahw (“gram.n%atlcal meanings _) 3nn
makes an understanding of them a prerequisite to the appreciatio
25
of naZB”; insisting that ma®ani an-nahw are an integr.al part cg nazgr;:;
Jurjani has enlarged the scope of grammar, has 'mzﬁfact 1;“:11 -
grammar closer to the science of baf&ghfzf_t or rhetoric.”® But whe
he is analayzing ma“ani an-nahw or criticizing other grammandhan::
Jurjan®’s concern always is that the speak.er should, through ab_ e :
ence to grammatical-rhetorical rule§. af:hle\je exact and unambigu
ous expression of the ideas that exist in lns‘ _mfnd. That is t:jc ;a);:
words should serve as vehicle to thogght-—)] urjani calls them aw"iya
i I-maani?’ (“receptacles for meanings”). ' '
! lmi.a;izmt(zkfshfri. Zamakhshari begins the Introduction to his
Quran commentary by expressing gratitude to God, Who ha;
revealed kalaman mu’allafan munazzaman® (“a well-com?osed an
well-knit discourse”). Thus, from the outset,’ _Zax_nakhshan sgen(lis tt)o
be preoccupied with the idea that tl_le Qur :;1_11 is %l}?ractenze y
nazm, and that Qur'anic nazm explains Qur’anic / jaz. i
' But Zamakhshar?’s concept of nazm does not, 11.1-e§senc.e, -

fer from the concepts of Khattabi, Bagmam, and J}x_r_]g.m. It 1‘si tntle
that, besides explaining the suitability of Qur anic words to
Qur’anic ideas,?® Zamakhshari also de@ls elaborately w1t.1_1 the s.;rpc-
ture of the Qur’anic sentence,® and, still further, often tries gcln Snﬁlg
out the relationships between the verses _of a passage. : till,
Zamakhshari, like Jurjani, conceives of nazm in grammaucal-r etor-
ical terms, if in a much more complgx way. It is by demons%ra‘t:lxtng
the Qur’an’s matchless way of pressing grammar and rheti)lnc 1 #
its service that Zamakhshari attempts to establish the excellence
Qur’anic nazm. To give an example, he says that the four sentences

21pid., pp. 117-118.
Blbid., p. 123 passim.
2Hims, p. 84.
Yyugjani, Dald'il, p. 95.
28Zamakhshuﬁ. 1:3.

P Abo Masa, pp. 243 ff
bid., pp. 269 1f
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that make up Qur’an 2:1-2 possess the highest kind of baldghah and
beauty of nazm, which, he adds, can be appreciated only when the
many grammatical and rhetorical features—like the absence of the
conjunctive particle waw, the ellipsis, the preposing, and the terse-
ness of expression—are noted and reflected on.3?

There are of course differences between the four writers.
Khattabi presents the basic idea that nazm constitutes balaghah,
and balaghah explains Qur'anic ijaz; he restricts his discussion
almost exclusively to Qur'anic examples. In Bagillani that idea
becomes more complex as Bagqillani tries to elucidate Qur’anic nazm
in terms of badi®; he tries to show that the Qur’an is free from the
imperfections that mark Arabic poetry. Jurjani considers the gram-
matical meanings to be constituting nazm; in explaining this nazm,
Jurjani, contrary to Bagqillani, relies heavily on Arabic poetry and
refers to the Qur’an relatively infrequently,3? which signifies that the
idea of nazm in him becomes somewhat independent of the issue of
ijaz and a subject of interest in itself. A balance, as it were, is
reached in Zamakhshari, who, on the one hand, cites extensively
from Arabic poetry, and, on the other, shows how the Quran
exceeds the highest standards of human eloquence (typified for
Zamakhsharl in classical Arabic poetry). At the same time,
Zamakhshari presupposes, on the reader’s part, a much keener
understanding of Arabic grammar and rhetoric than do Khattabi,
Baqillani, or Jurjani, and often establishes, between the parts of one
verse or between a series of verses, nazm relationships that are sub-
tler and more complex than found in any of the other three writers.

In spite of these differences, however, the four writers take an
essentially similar view of the matter before them: they all define
nazm as some kind of a relationship between words used and mean-
ings intended, and they all try to prove that, in establishing such a
relationship, the Qur’an far excels any other discourse. Within the
group of these writers, it is in Zamakhshari that the idea of nazm
finds its most mature and balanced expression.

The views of the four writers thus mark the establishment of
nazm as a significant new trend in Qur'anic exegetical approach.
But these views are not only of historical interest; they are, as we
shall see, presupposed in subsequent nazm thought on the Qur’an.

327amakhshari, 1:121-122.

PBint ush-Shayi', pp. 110-111,
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Linear Connection

In the second chapter of Al-Burhan fi €Uliim al-Qur’an, Badr
ad-Din Muhammad ibn ®Abd Allih az-Zarkashi (745-794/1344-
1391) discusses the question of interrelationships betw'een t‘he
Qur’anic verses; the word he uses to denote these interrelatlonsl_ups
is mundsabat (pl. of munasabah).3* Muslim scholarly opinion,
Zarkashi says, is divided on whether the Qur'anic verses in their
present arrangement are characterized by mundsabah. Some argue
that since, in the compiling of the Qur’an, the revelatory sequence
of the verses was abandoned, therefore the hikmah (“wise considera-
tion”) of mundsabah must have been observed in rearranging the
Qur’anic material. Others maintain that the Qur'an was re\{ealed
over a period of twenty odd years and dealt with so many dlYerse
subjects that any attempt to induce coherence in it would be futile.®
Zarkashi himself supports the first view,3¢ but notes that the task of
discovering mundsabah in the Qur’an is a difficult one, and that very
few scholars have attempted it. Of those who have, Zarkashi cites
Rizi as an outstanding figure.’?

Razi is probably the first writer to apply the idea of nazm to
the whole of the Qur'an. He is convinced that the Qur'an yields
most of its lat@’if (“subtly beautiful points™) through the nazm ot
arrangement it possesses. He often draws the reader’s attention to
the exquisiteness of the nazm of this or that verse,*® and criticizes
certain interpretations of Qur’anic verses if, in his view, they violate
the nazm of the Qur’an.?® .

Razi’s method of establishing nazm in a Qur’anic strah con-
sists in showing how verse 1 of the siirah leads to verse 2, how verse
2 is related to verse 3, and so on until an unbroken linear connec-
tion between all the verses of the sirah is established. Sometimes
Raizi seeks to connect siirahs in similar fashion. Not infrequently, he
suggests two or more types of connections (not always mutually

3%The second chapter of Burhan, in which this discussion takes place, is entitled
“Ma°rifat Munasabat bayn al-Ayat”.

Svid,, 1:37.
%pbid., 1:38.
bid., 1:36
BSee for example, Ral, 9:219; 10:140.

Msee, for example, ibid,, 611415, §3; 9:189; 24:176.
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reconcilable) between verses.®) Thus he may give his own explana-
tion of the nazm connection and, at the same time, adduce a sabab
an-nuzil that links up the verses in question. It should be noted,
however, that Razi does not hesitate to reject a sabab an-nuzil if it
appears to him to be in clear contradiction of the nazm interpreta-
tion he himself has arrived at, though this does not often happen.

Razi uses a number of expressions synonymously with nazm.
The ones he uses most frequently are: mundsabah;*! wajh an-nazm
huwa annahi . . .** (“the explanation of the nazm is as follows . . .”);
ta“alluq hadhihi I-ayati bi ma gablaha huwa ... (“this verse is
related to the preceding verse in the following manner . ..”); and
{ammd with perfect verb followed by perfect verb (“after [elucidat-
ing such-and-such a point], [God] now [follows it up with this
point]”).

Razi’s attempt to see mundsabah between the Qur’anic
verses—and, in some cases, sirahs—was followed by similar
attempts by a number of other scholars, perhaps most notably by
these four exegetes: Nizim ad-Din ibn al-Hasan al-Qummi an-
Nisabari (d. 728/1327); Abi “Abd Allah Athir ad-Din Muhammad
ibn Yisuf (654-745/1256-1344), known as Abii Hayyan; Shams ad-
Din Muhammad ibn Mubammad ash-Shirbini (d. 977/ 1569); and
1_\bﬁ th-Thana’ Shihab ad-Din Mahmiid as-Sayyid Muhammad al-
Alusi (1217-1270/1802-1854). These writers borrow heavily from
Razi, taking over from him not only his method but also the for-
mulaic expressions he uses to express his idea of nazm. Of these
four, Nisabarl is probably the most dependent upon Razi, % though
he represents an advance over Razi in that he does not content
himself with connecting individual verses to one another, but, typi-
cally, divides a siirah into a number of passages and tries to link up
these passages by connecting the dominant ideas in them. Abi
Hayyan in this respect follows Razi. Shirbini did not, it seems, origi-
nally plan to explain Qur’anic nazm, and there is no significant
mention of it in his commentary on the early part of the Qur'an.
However, by the time he reaches the middle of the Qur’an, nazm has

mSee, for example, ibid., 10:116, 209; 11:6, 32, 89.
‘“See, for example, ibid., 9:158; 28:193.

4ZSee, for example, ibid., 10:105.

“See. for example, ibid., 10:205; 11:42, 57-58, 60, 69-70.

44, . . .
For NIsAborT's acknowledgement of his debt to RAzI, see NIsab1, 1K,
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become an established principle with Shirbini. Alasi, while he is
mindful of the general context in which certain verses occur and
often makes this general context the criterion for determining the
merit of a particular interpretation, does not take pains to establish
an unbroken link between all the verses of a siirah. He, however,
excels the other writers of this category when it comes to establish-
ing connections between siirahs. For, unlike the others, who connect
two siirahs by connecting the closing verses of the one siirah and the
opening verses of the other, Aliisi offers concrete points of compari-
son between siirahs taken as wholes. But neither Razi nor any of the
other four writers seeks to establish links between all the siirahs.

We may conclude that the nazm these writers seek to establish
is linear in character and has a bearing chiefly on individual strahs.
But, in their preoccupation with what we have called the larger units
of the Qur'an, these scholars have further developed the concept of
nazm. And while they seek to establish nazm between the verses of a
given sirah, and sometimes between several siirahs, these scholars
continue to discuss nazm in the sense of ideal word-meaning rela-
tionships. This means that their nazm view, rather than being
opposed to the nazm view of the scholars of the first category, incor-
porates it and builds upon it.

Modern Authors

The issue of Qur’anic nazm has continued to intrigue Muslim
scholars in present times. These scholars have tried to come to grips
with the issue either in response to Western scholars’ criticism of the
Qur’dn as a disjointed, unsystematic work, or with the aim of pro-
viding more satisfactory solutions to the nazm question than have
hitherto been offered, or in order to investigate an area considered
not only legitimate but important in modern literary theory. The
three types of motivation are of course not absolutely distinct from
each other, and one might detect the presence of all three in a
writer’s approach to the problem.

Before proceeding further, we should note that, in expounding
the elements of nazm in the Qur’an, not all modern scholars use
expressions like nazm or mundsabah. This, however, is not a crucial
matter. As long as these scholars are concerned with the issue of
nazm in its essential sense, that is, as long as they attempt to see the
Qur'an as a work marked by coherence, then, irrespective of
whether they use certain specific expressions or not, their views will
be germane to our study,
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We will select three modern writers for discussion: Abu 1-A€la
Mawdiidi, Muhammad Mahmid Hijazi*’, and Fazlur Rahman (b.
1338/1919). The views of two other writers will come in for treat-
ment in chapter IV.

1. Mawdiidi. Mawdudi is fully aware that a modern reader of
the Qur’an is likely to become perplexed by the way the Qur’an
presents itself. The Qur'an does not classify its subjects into self-
contained chapters, but in the same breath speaks of matters legal,
historical, political, philosophical, and ethical. This apparent lack of
coherence leaves the reader with the impression that the Qur'anis a
poorly arranged work.4

After granting that the problem is likely to arise, and in an
acute form, Mawdidi suggests that it can be solved with reference
to the subject, purpose, and central thesis of the Qur'an. The subject
of the Quran is man and his salvation; the central theme is the
“right attitude” that man ought to adopt toward God, the universe,
and life; the purpose is to invite man to adopt this attitude.4” The
Qur’an, Mawdudi says, never draws away from its subject, never
forgets its purpose, and never abandons its fundamental thesis.48
Moreover, the Qur'an was revealed in bits and pieces over a period
of twenty-three years, and so one cannot expect to find in it the plan
of a doctoral dissertation.* Still further, the original, revelatory
arrangement of the Qur’an, which answered the needs of the time of
the Prophet, was changed by the Prophet because it would not have
been suitable for later times.’?

This is an ingenious response to the charge of incoherence in
the Qur’an. There is, however, a problem with this response. For it
is not enough to say that the Qur'an always sticks to its subject,
purpose, and basic thesis. A book of quotations on a subject may
meet the same criteria, and vet the unity of such a book will be of a
very different kind from the unity of a book that offers a systematic
treatment of a subject. Moreover, if the Qur'an meets the above-

I have not been able to ascertain Hijazi’s dates.
““Mawdiidi, 1:13-15.

Mbid., 1:19-20.

“®Ibid., 1:20.
“1bid., 1:25.
Otbid., 1:26-27
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S gz, p. 20
Spid, p. 25, See alao ibid, pp. 31, 33-34, 54, 60, 95, 125,
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occasioned the revelati .
verse. F evelation of
- strictll;zr tlllljfgl;rngre, befcause of the problems attendant upoanctzrl:?m
scholars sometoilrlllcezli;:ew of the occasions of revelation Mush'Ifl
erpret an occasion of i i
an act S tom revelation to m
Qur,an;lcalveliitor}cal event but any situation to which :an.‘r::;
from the historl'n'lght have apph(':ation.54 But this shift of empghlasis
augur well for llc-;?) i O—f th; occasions to their applicability does not
) Hijazi’s theory, which i ;
e 0 ry, which is predicated on a historical
Hijaz ;
Wou]d.tljl?;l S :lt(;empt to see a cetrtam type of nazm in the Qur’an
that he tniesytlo pl;z:uhlijc,f questionable value. Yet it is significant
5 a historical perspectiv i
a criti . € on the issue an
" = Cvltfr,dhozsoever bnf:f, of the nazm views of earlier wri(:e?gelrs
= as;n e would like to place himself in what he seems. tIl
A ore (3{ less weu-estabﬁshed tradition of nazm interpr o
e é)lllrr’_an. For it should be clear by now that a ;szr;
an exegesis i .
generally. gesis does exist, a fact not appreciated
3. F aZI 9=
2 Todhlie “(: ulflah';:an. The Qur’an, Fazlur Rahman says, possesses
i s }(;0 on the universe and life.”>5 It inc,ulcates “a
; chauung” and “its teachin ‘no i
fions but.coliciee b ching has ‘no inner contradic-
a whole.”>¢ But “littl e
made i tle attempt has
generatlofu'llldemand the Qur'an as a unity,”*’ therg havinevli; 2
atlure to understand the underlying unity of thg ngana

**The three examples are: divini i
B i " Mvumy of God (ibid., pp. 134 ff.), wine and usury (ibi
R mﬂry oses (}bld‘, pp. 325 ff.). These examples, es I:yal}l e
i i backgroundy h;:pn?sentatwe because they pertain to subjac;.s ;l;?)u ! th
gy s omtonca]:ngtenal is available, something that ca?m l“bwh"?h
e e o et c:m %u: anic subjects. HijazT’s definition of a “to; (‘n" e
e Precie P wn.h this?j f_ | wine form a topic in themselves, and so doeplfh e
L e PRLwh thi efinition of a topic, the Qur'an may be said to ?1 il
o o g ]tltiuplcs. F_or th'ese hundreds and thousands of t e
e e ﬂ;) y familiar historical events but also abstract g
ere are hardly any occasions of revelation avaj?;l:igns =

5
“Zarkashi, 1:31-32.
55
Fazlur Rahman, Major Themes, p. xi.
56
Islam and Modernity, p. 6.

T Ibid.
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al insistence upon fixing on the words of

coupled with a practic
various verses in isolation.”’ Fazlur Rahman is very critical of this

“piecemeal, ad hoc, and often quite extrinsic treatment of the

s= m59 For a study of the Quran as a unity, he proposes a

Qur'an.
hermeneutical method that consists of “a double movement, from
then back to the pre-

the present situation to Qur’anic times,

sent,”®Fazlur Rahman thus rejects the “piecemeal” approach to the
Quran and advocates 2 holistic approach. But although he con-
ceives of the Qur'an as a unity, he does so in thematic terms only,!
and does not look for any structural unity or coherence in the
Quran. In other words, he is not concerned with vindicating the
received arrangement of the Qur’an. In fact, he emphasizes the need
to make a “systematic attempt ... t0 understand the Qur'an in the
order in which it was revealed ...,”6% a view that by implication
dismisses the idea that the existing Qur’anic arrangement 18

significant.
This rounds off our brief survey of the historical development
en this survey makes it

of the idea of nazm in the Qur'an. But ev:
sufficiently clear that the concept of Qur’ inic nazm has a fairly long
history. Beginning as an appendage 10 the issue of Qur'anic i%jaz,
the notion of nazm in the Quran evolves 10 become a subject of

interest in itself. The shift of emphasis is very evident in Jurjani,

who, it will be recalled, cites plenty of verses from Arabic poetry but

relatively few Qur'anic verses. With him, one might say, a theologi-
cal issue is transformed into a literary issue. With modern writers,
the connection between ijaz and nazm is further loosened.

8Ibid., p. 2.
1bid., p. 4. See also ibid., pp. 2-3; and Major Themes, p. Xii.

p.5.Fora fuller treatment of the subject, see ibid., pp- 5-11,
ary statement of the method. According to
1 have advocated here is new in form, never-
also ibid., p. 145.

601clam and Modernity,
17-20-with p. 20 providing a summ
Fazlur Rahman, «Although the method
theless its elements are all traditional.” Tbid., p. 143. See

Fazlur Rahman, using 2 «|ogical rather than chronological”

611n his Major Themes,
of Qur’anic themes.” See Major

procedure, attempts to offer a “synthetic exposition
Themes, p- Xi.

62 1am and Modernity, p. 144. Fazlur Rahman clarifies, however, that what he rec-
ommends is “studying the Qur'an in its total and specific background (and doing this
study systematically in a historical order), not just studying it verse by verse or
passage by pussige with an isolated ‘occasion of revelation’ (sha'n al-nuzil) [sic].”
Ibid., p. 145 The stotal” background of the Qur'in is the general sociohistorical
v win revealed; the “specific” background consists of the

context in whit Iy the Qur’
p. 143, See also ihid., p. 6.

specific contexts of speaifiv Qurtlinic texts, Ihid,,
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Also, we can see .
ideisiotithe wm‘::::'h";:]? more or less logical progression in the nazm
scholars represe  an ¢ views of the second category of traditional
- Ca‘.egory .Ar; dd.:l l;dva;?]ce over the views of the 'scholar% of :llfe
S . ough the views of : ;
nificantl = of modern writers di i
former’sy from thos‘c of traditional writers taken as ars e
perhaps rI: r::oc cupation with thematic coherence in Lhegg)u& ¥
b o ::‘n‘tlrcly unrelated to the latter’s “word ur'an is
onship” or “linear connection.” ord-meaning rela-
But none |
’ an as a boo .
structural nazm at the same time ) R A
This defines for ,
us the task that Islahi .
bur-i Qur'a at Islahi sets himself in
as weg as t?{e;zl:;zly’ lio show that the Qur'an possesses strﬁﬁ;
Qur’an in complexo% etl'el'lce‘land that this coherence exists in the
ut regular and i
although the bi : Interwoven patterns
term nilm ienpll;;;g] concept in Islahi carries the najl'r)le of na-zr:,.h tlll'xi;
ones we have so far iﬁggﬁfﬁ;ﬁll‘-‘;mntg radically different from the
. But first we should tak
e a look at

the nazm framework
; constructed by Farahi A=
framework is the subject of our ne:)vc(t ch:;lle:m i

Summary

The con *ani

ing in conncct?;it“?irtl? tlgiad?si::szi?nhoaj 8 fairég IO;lg i
originally refe; G i bt uranic ijaz, the co
s eamyn . Il;lr:itt?t the Qur an’s mimitable way of relating \35?3:
e was mterp:reted to mean a linear connectim;
e e T erses and siirahs, although even at this sta
sl e esltob?ilscuss the word-meaning relationship 11%2
gl andaF a;l; Modern writers, to the extent that
o empl{asiz > ur Rahm_an can be taken as representi

€ aspects of thematic unity in the Qur’an i
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Chapter 11

NAZM ACCORDING TO FARAHI AND ISLAHL

In this chapter a general discussion of IslahT’s exegetical prin-
ciples will be followed by a treatment of the most salient principle
used by him in Tadabbur-i Qur’an, namely, the principle of nazm.

Exegetical Principles

Essentially, Islahi subscribes to the principles of exegesis laid
down by Farahi, but he presents them more methodically. The fol-
lowing treatment is, therefore, summarized from the Introduction to
Tadabbur. The places where Faraht’s own discussion of them is to
be found are indicated in the notes. Since the focus in the present
work is on the nazm principle as understood by Isiahi, and Islaht’s
views on nazm sometimes differ from FarahTs, a separate section
points out the differences between the two writers. But first a brief
note. One of the words Islahi uses for «“principles” of exegesis is
was@’il! (literally, “means, sources”). In the following paragraphs,
the word “principles” is used as an equivalent of wasa’il.

Statement

Islahi divides the principles of Qur’an exegesis into two types,
those that are internal to the Quran and those that are external.
The internal principles are three in number: Qur'anic language,
Qur’anic nazm, and Qur’anic naza’ir (“parallels”).2

A deep knowledge of pre-Islamic Arabic is of the utmost
importance. In point of idiom, structure, and style that Arabic dif-
fers markedly from modern Arabic, and one must have a good com-
mand of it before one can fully understand the Qur’anic style and
method of presentation. In fact, one must be thoroughly familiar

with the entire range of pre-Islamic literature, for that literature is

an accurate mirror of the Arabian society against whose backdrop

the Qur'an was revealed.?
Nazm is a fundamental characteristic of the Quran. The

Vislabi, Tadabbur, 1:i.

bid.
3bid., 1:ii-v. Farahi, Majmii‘ah, p. 42.
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Qur’an, that is to say, is a very well-structured book. It is a known
fact that the Qur'anic arrangement, fixed as it was by Muhammad
himself,* does not reflect the chronological arrangement of the reve-
lations. There must, therefore, be a special hikmah or wisdom in the
rearranging of the Qur'an. Hence the importance of nazm, for a
study of Qur'anic nazm brings out that hikmah.5

By providing abundant thematic and other kinds of parallels,
the Qur’an explains itself. What is unclear in one verse is made clear
in another, what is brief in one siirah is elaborated elsewhere. The
best guide to the Qur'an is the Qur’an itself.6

These three internal principles, together with one of the exter-
nal principles, that of the Sunnah mutawatirah (see below), are the
qa(°t (“categorical”) principles, while the rest are zanni (“non-cate-
gorical”; literally, “conjectural™) principles. The former are primary
and irreducible, and suffice for the purpose of arriving at the basic
Qur’an interpretation. The latter are secondary in importance, are
theoretically dispensable, and should be used only when they are in
accord with, or at least do not contradict, the former,?

There are six external principles: Sunnah mutawatirah, Hadith,
asbab an-nuzill, earlier Qur'an commentaries, previous scriptures,
and ancient Arab history.

The Prophet’s normative practice, when it is transmitted by
such a large number of people that the possibility of its being falsely
attributed to him is excluded, is known as the Sunnah mutawatirah
(“universally known practice”; literally, “practice that is transmit-
ted widely and with unbroken chains of narrators”). The Sunnah
mutawatirah provides the only authoritative interpretation of the
large number of terms that the Qur'an uses technically but does not
always explain, terms like salgh (“ritual prayer”), zakah (“welfare

“Muslim writers, while they agree that Muhammad supervised the arrangement of
the verses into siirahs, disagree on who was responsible for the arrangement of the
siirahs themselves. See Shawkani, 2:352-353. Farahi is of the view that the siirahs,
too, were given their present arrangement by Muhammad and provides arguments to
that effect. Dala’il, Pp- 13-14, 40, n. Islahi holds the same view. As we shall see in

chapter VII, the Farahi-Islahi concept of nazm has a bearing on the question of who
arranged the Qur'an.

*Islabi, Tadabbur, 1:v. Farahi, Dala'i, pp. 34 ff.
6Isléhi, Tadabbur, 1:xv-xvi. Farahi, Majmﬁcah, p- 35.

7Islihi, Tadabbur, 1:i-ii, xvi. Farahi, Majmﬁcah, Pp- 35-39,
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3

: (“pilgrimage”), € “lesser pil-
due™), sawm (“fasting™), hajj ( pilgrimage”), umrah (

. my B
o il (“circumambulation”). N —
B unagt.‘ } Im‘fii(l; IoLf interpretation, the Hadith _( T:fadluozh) 0{
i g1 ckets with Hadith the athar of Muham

. d—and Islahi bra e ol
T::l::a?‘iHE‘r:::?lrlpzinicms. that is, the reports about the Companion
I b . )

i in authentic-
gousconductis invaludble Bot P00 X eretore, samnf in
ity with the Sunnah muia ; :
hipeles bab an-nluzﬂl should be derived from .the Qur’an 11(;15&;

hTzltlse g:;ssible, and historical events and mmd;:nt(s) 5:};1 e
rcri‘:lecd and then in their essential form, only when the
e auu'dteiiltoQﬁliglr]lo (_EZ:EI::rllot:r)i.es should not be usedbasr aa
i Thcso?.:;lcse 01% exegesis, though they may pe used f(i'r (ilor:ga 31 o
I:i:;m;r\frposes, that is, for conﬁmillng an interpretatio
i e us’gn?f: ?:f‘:;einc:scﬁ‘i;e previous scriptures (which fotr
'The Quroscs are the.Old Testament and the N_ew Testlz;m;ﬁlaz
i P‘-lrpl ined through a critical study of the Bible itse .M :
?hOUld e :;Euld not set much store by the accounts that :Ise
;J'SI;O zillbcl;l:rzein their works provide of ther.n, for_these afﬁ(}::,t: e
largtsaly based on hearsay and carry conwctllzon neither wi
Christians nor with Muslims thcmscl’ves. e e
Ancient Arab history helps one 1n understa g

icient historical
references to the pre-Islamic Arab peoples. But sufficient

i i ion, there-
information on the subject is lacking. For such informati

san itself.13
fore. one has to depend largely on the Qurian itself.

e b
81lahi, Tadabbur, 1:xvi-xvii. Farahi, Majmit ah, pp. 41 42,
i, Majmil® 41.
9Isléhi Tadabbur, 1:xvii-xviii. Farahi, Majmii ah, pp- 39, 40,
iii-xi ahi, Majmit® . 37-39.
lOlslz'xl;ﬁ, Tadabbur, 1:xvill-XiX. Farahi, Majmii ah, PP

i e

ahi jon this as an exegetical principle,

ahi .xix-xx. Farahi does not mention this as af odipfa Bl

nlslaJ.m, 'Tllui’l’zl;fl:;a;.ﬁ:c):;led. But the fact that in h;s Ma]i':l:e:;lr?& trit:) ::rlsl e( o

oty o ies only to cite support for an Iniel -

Sionan”hte(:imhetrhzol?a;?: lz)tfa;l;%t'o pr?nciples indicates that Islahi merely gave explict
has reached on

S1e
i ahi’s writi ah, p- 41.
form to a principle that was implicit in Faraht's writings. See Majmu
ol
- o
121 9ahi, Tadabbur, 1:xx. Farahi, Majmi ah, p. 40.

i. Farahi, Majmii* . 39-40.
131512'11,11 Tadabbur, 1:xx-xxi. Faréhi, Majmi ah, pp
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] azm According to raranm and 1siant
(,omp:rtson with the Traditional Set of Prin ciples
comparison of the above-stated princi ' .
: : principles with inci-
ples of exegesis held by traditional Muslim sc}ljlolarslwﬂ;he Vi

ra’y but opinion that is informed by wisdom with which God
endows a person like the Companion CAbd Allah ibn ®Abbas (1st/

many 'lfllif fir;nces, _ point up 7th century). Muhammad specially prayed to God that He might
S al-?:l - l;‘qa_fli;f:mah ﬁ Usal at-Tafsir of Tagi ad-Din Ahmad ibn bless Ibn CAbbas with wisdom in religious and Qur’anic matters.?
! alim 1bn Taymiyyah (662-728/1262-1327) i y Speaking overall, the major difference between the Ibn
]ljl:tcs “;Erk ;n the field of Quranic exegetical theory. ;2: f[eg;]ieng Taymiyyah-Zarkashi set of principles and the Farahi-Islahi set of
=8 e ollowing as the principles of Qur’an int Y principles is that the former is a continuum, while there is, in the
Qur’anic parallels,' the Sunnah of Muhammad, 15 mn Suneu latter, a clear break between two kinds of principles. In Tbn
Co‘fﬂl’f:uu'ons‘‘5 (the asbab an-nuzil are z-ip arem} SPEPIES of s Taymiyyah-Zarkashi, the principles are arranged in diminishing
Taymiyyah under these sayings!?), and lhf: i yasinied by Ton order of importance: the second principle will be used where the
to the C{:n*n_l:)a!nions.‘E What is k‘nown as ;};ﬁfsb?f:_he,su?cssom first cannot be used, the third where the second cannot be, and so
I[)(i'SOI:aij opinion 'mv e;fegesis”) is disallowed by Ibn 'jlrf;yrrfi us:h ?gr on.26 In Farahi-Islahi, on the other hand, a sharp contrast is made
owledge of Arabic is of course assumed by him. i between qatT and zanni principles, and the difference between the

two is one of kind, not simply one of degree.
Comparison between individual principles from the two for-
mulations will bring out other differences. First of all, to Ibn

Zarkashi in his Burhan gi irly si
i his. gives a fairly similar descriptio.
E:;n;_‘;git?sl}(:‘t; Sa:; an m;eg'dpretation. The major excgeticarl) pril;'xzirpt:;:
] ngs of Muhammad,?0 the sayi
; yings of the Compan-

ions (who have first-hand knowled 7 Taymiyyah and Zarkashi, th i f Mubh. dsC i

e Successos 2 knowledge of Araic nd opnion™ Zessh T . Fraht and It racket the
hastens to point out that by “opinion” he does not mea;1 Iaﬁfrkgf}:] Companions’ sayings with Hadith and treat them accordingly.
— ) Unlike Zarkashi and Ton Taymiyyah, they do not consider the say-

ings of the Successors as an independent source of exegesis.

14 - ’
Ibn Taymiyyah, pp. 93, 94.
Second, Zarkashi does not mention the asbab an-nuzil as an

SIbid., pp. 93-94. . } Adgr ! 3
s independent exegetical principle, but puts 1t under “the sayings of
Ibid., pp. 95 ff. the Companions,” and Ibn Taymiyyah appears to do the same.?’
lbid., pp. 4849, 95-96 But both of. them attach great value to asbab an-nuz?l as an aid to

’ ‘ understanding the Qur'an.28 Farahi and Islahi mention them as a

principle, but interpret them differently. Asbab an-nuzil, as histori-
cally understood, lose much of their importance in these two writ-
ers, for they insist that the sabab an-nuzil, of a Qur'anic sirah for

1850«
Ibid., pp. 102-105.

®Ibid
id., pp. 105-108. For a brief discussion

596-603; and Jullandri, of tafsir bi r-ra’y, see Abii Zahrah, pp.

pp. 81, 86 ff. I d 3 = £ .
0 not, however, agree with Jullandri when he example, should be derived from the Quran itself. Just as a physi-

calls tafsir bi r-ra’y “rati

: ! y “rational commen » e

impl o b tonal commentary,” for this i : ) AL 7 . 3 LT

So{fh‘l';s ;-l[l:t p’raefssé; tbst Slmz;vtlhtér( traditionist commemaryi)alalmdfge i f;tm‘f and cian can look at a prescription and identify the ailment for which it
a € 1 g = o a =

now generally been discar d‘;;azsﬂ;hfisr tehe free-thinkers of Istam, but this vi:wr;::s was intended, so should a scholar, by closely studying a stirah, be

Ahmad Amin, Zuhr al-Islam (4 vols.; (’3‘ ample, Fazlur Rahman, /slam, p. 88, and able to figure out its sabab an-nuzil. Only in cases where the Qur'dn

1372/1952), 4:7. + Cairo: Maktabat an-Nahdah al-Misriyyah, refers or alludes to specific incidents should one look outside the

20Zarkashi, 2:156-157. siirah for the sabab an-nuziil. Thus, in Farahi and Islahi, the asbab

bid,, 2:157.
255 .
21bid, 2:158-159 Tbid.
bid. 2:160 26Ge¢, for example, Ibn Taymiyyah, pp. 93 ff.
24Ibid., 2:161. 7arkashi, 2:157. See also n, 17 above,

2“lhn Taymiyyah, pp. 4749 Zarkashy, 1:22-34
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an-nuzul are lede“"ed tO l)eLOIllC "ldl"ly a4 I(«dlulc l“tel llal to tlle
3 ]

But the most im i
portant differen
d Zarkaht on the one g dfere ce between Ibn Taymiyyah

: ! Farahi and Islahi i
gzilf v:gl:lni 3:,6 ,1,?“‘13; believe the Qur'an to be pf)ss;:ss?:(li t)llfeao;ll?;;lls
e S jtezi tthe former do not raise the issue at all. In the las)tl
e et at the question of Qur’anic nazm had begun to
works dealing \i,rith eQzI;fiincii ;lzzezrftn(;i /tsth Clentur)” el
i : Z ate at least from th
em::g}cal?si :)l;atth :lready in t,l-{e 6th/12th century Razi eh::lh:nla?ég
on B e réazm principle as he understood it. But neith
arkas o

. hi gives i :

likel 4 e gives any consideration

" ;fee);z%:’etlcal principle. Even after Zarkashi and Ibnt("}:;éum a:ha

approach to t;en(l)lm})-er of Qurian commentators used a r);zzm
ur'an. And yet not until Farahi was nazm raised

to the st inci
atus of a regular principle of exegesis. The next section will

present the views of Farahi and Islahi on nazm
The Nazm Principle

To Farahi hi G
& 15 caH:r?tlllthing Islaht, the principle of nazm is indispensable;
1rst and foremost of all exegetical principles 2

and the most distinguishi
guishing f .
R e v g leature of Islahi’s Tadabbur-i Qur'an, of

Arguments for the Presence of Nazm in the Qur’a
Several arguments may be -

is possessed of nazm.3! presented o show that the Qur'an

First .
- th: gﬁlrl’l;)er of Muslim scholars (Razi, for example) have
ars were able to gii/lep: Ssets' Sis nazm. Although none of these schol
satisfactory explanation of Qur’ani i
ur’anic nazm,

held

29 i

Farahj, Majmticah, p. 35.
)

Islahi, Tadabbur, 8:8.

31
The arguments are off
: ered by Farahi, b i
sented is taken fi ih?’ _arabi, but the order in which
in which they méiﬁ:fﬁslfgg]afpy i Tadabbur-i Qur'an, Rt:?crel:cfcys T:)etll;:relg =
will be added in the notes. ® writings and Islaht's Introduction to Tad‘:zbg:i
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yet the idea that the Qurian has nazm obviously has a history of its
own.?

Second, scholars who have denied the existence of nazm in the
Qur’an have done so not because they were fully convinced that the
Qur’an lacks nazm, but because they were only partially successful
in unraveling that nazm. Unable to prove that the whole of the
Qur’an possessed nazm, they denied that nazm was present in any
part of it. In so doing, they were trying to maintain a consistent view
about the matter, but that does not mean that the Qur’an is without
nazm. 3

Third, the chronological arrangement of the Qur’an was dras-
tically changed by Muhammad, a proof that the new arrangement
must have a hikmah that would have been lost had the original
arrangement been preserved.

Fourth, the order in which the sirahs are arranged in the
Qur’an is evidently not determined by the rule of decreasing length,
a rule that would have come in handy if the Quran had lacked
nazm. One must, therefore, find another way to account for the fact
that short siirahs sometimes follow but sometimes also precede
longer surahs. It is nazm that supplies the needed explanation.?

Lastly, no sensible discourse may lack nazm or coherence. It is
indeed surprising that the Qur’an, a book of proven inimitability,
should be thought to be marked by incoherence.3¢

These arguments do not clinch the matter in favor of the par-
ticular Farahi-Islahi view of Qur’anic nazm. They do suggest, how-
ever, that it is erroneous to regard the Qur’an as a book that lacks
nazm completely or has a superficial nazm The arguments that

make this suggestion most forcefully are the last four. But they will
remain suggestions unless concrete evidence in support of them is
presented from the Qur’an itself. In chapter III we shall see whether
the evidence presented by Farahi (and later by Islahi) is compelling

or not.

32| qiahi, Mabadi, pp. 174-176; Tadabbur,1:v-vii. Farahi, Majmiah, pp. 29-30.
331ahi, Mabadi, pp. 176-178; Tadabbur,1:v. Farahi, Dald'il, p. 23.

M1qiati, Mabadi, pp. 177-178; Tadabbur, 1:v-vii. Farahi, Majmi°ah, pp. 32-33. See
also n. 4 above.

35yglahi, Mabdd, pp. 179-180; Tadabbur, 1:v. Farah, Dald’i, p. 93.
361slaki, Mabads, pp. 182-183; Tadabbur, 1:v. Farahi, Dald’il, pp. 21-22, 39.
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Nature of Qur’anic Nazm

Farahi draws a distincti

1stinction between oth
. . er
nazm and his own. “Other scholars” i .

hold to what in chapter I was called
note is that Farahi uses the word mu
these scholars and reserves the wor
isra:yi::}/;; ’whep these vs{n'ters discuss what the
et onls view, dea]mg_with no more than
y one part of his own concept of ng

guishes between the two terms in the following way:
A few scholars hav . '

e written ab()ut th X r
bet h e tandib T
[=":;°;'Ll] tohfe l[lQur al;licl verses and sdrahs, but as [fo r'ntt;lnasqbth]
about it] Th:a fﬁgm an, I do not know [of anyone havingewpll'li‘tzf ]
of ni;&”'l Tands:;;en;etbetween the two is that zandsub is a paerr:

il g etween i

[Qur’anic] discourse to be aIL its verses would not show the

Seeket Of tasasul Sieaios 1ed entity in its own right. The

b e e hit 0fj.3n7tents himself with any kind of

Thus, a i ahi
means s iinlfi(;ogrimg f’to Farahi, randsub or munasabah simply
g ;:hz c;he sentences of a discourse in disregard of
‘ 1scourse is more th:
nd 4 an the sum t i
Qur,anuicsznitn S(I:;lte;l}f;’fs. To look for such tandgsub or mundsa(l::;;zl i(r)lftilt :
s arahr’s view, to take a fragmentary approach since ai

any step in this search for munda
b asab Ay
details, the wood lost for the trees_ah, the whole is ignored for the

After making this distincti
g this distinction b

Farihi ; etween nazm and muna.

aht further explains what he means by nazm or niza u"’asabah,

n , DY 4
I bllef b nizam we mean that a Sula.h be a tota.ht a.ﬂd a.lso be
’

related wi G

o with‘ﬁglt tvl“,;iS‘}‘lmh that precedes it and the one that follows i

therscore offhi C _Pr§cedes or follows it at one remove, s(;t,

single diSCourses gnrmcflple, the entire Qur'an will be scen to be 2
, all o P

e well-km'tﬁgts parts, from start to finish, being well-

Farahi i
concludes by saying that “nizam is something over and

above muna ib[
ndsabah and tartib [‘sequential order’].” This “something
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Nazm According to Farahi and Islaht

over and above” he calls wahdaniyyah® (“unity”). He then remarks
that the three key elements of nazm are tartib, tandsub, and
wahdaniyyah.*! But at this point Fardhi puts 2 different construction
on the word fanasub. Until now he has used it in the sense of simple
“linkage,” contrasting it with nazm. But now he uses it in the sense
of “proportion.” Also, the word tartib, which means “order,” is nOW
given the meaning that was originally carried by tanasub, namely,
“linkage.”** As for wahdaniyyah, it imparts unity to a discourse,
making it a whole that is more than the sum total of its parts.
According to Farahi, the element of wahdaniyyah 1s missing from
the other scholars’ concept of nazm. That is why he describes their
concept as the concept of mundasabah and his own as that of nazm.
To sum up, a discourse will possess nazm when it has tartib, tandasub,
and wahdaniyyah, that is, when it is well-ordered, well-propor-
tioned, and well-unified.

Importance of Nazm

In chapter I we saw that, to Razi, Qur'anic nazm is significant
because it brings to light many lata ’if or “subtleties” of the Qur’an.
According to Farahi and Islahi, nazm does not simply bring out the
subtleties of thought and niceties of expression in the Qur’dn, it

DOmhid., p. 76.
“bid., p. 77.

42The changed meaning of the word tandsub will be apparent from a comparison of
the following two statements (here left untranslated) by Farahi. The first runs: Fa
tabayyna min ma qaddamna anna n-nizama shay’un zd’idun €ala I-munasabati wa
tartibi I-ajz&’i. . . . Dald’il, p. 75. Farahi makes this statement after drawing a distinc-
tion between nazm and munasabah. This being the context of the statement, it can be
inferred that Farahi here uses the word mundsaba interchangeably with tandsub, the
two thus denoting simple “linkage,” and both being opposed to nizam, which would
denote an organic type of relationship. But now consider the second statement: Fa
amma idhd raayta husna t-tartibi wa l-mundsabati {1 tagdimi l-abwabi ba“diha Cala
baCdin wa ma‘a dhilika jaalta I-kalama 1t kulli babin bayanan wahidan jariyan ild
mawdi’ihi ma‘a tandsubin fi ajzd' l-kaldmi sara L-kitabu dha nizamin kamilin. Wa bi
Ljumlati fa la budda li husni n-nizami min an yakina I-kalamu hasana t-tartibi hasana
(-tanasubi qawiyya l-wahdaniyyati. Ibid., p. 77. Whereas tandsub was in the first state-
ment interchangeable with mundsabah, it is no longer so in this one, but has rather
been used in the sense of “proportion.” The word rartib, too, as can be seen, and as
will be confirmed by a look at the three paragraphs that precede this statement in
Dald'il, here not only means “order,” but also takes on the meaning of mundasabah or
tanisub, that is, “linkage, ynnection,” The inconsistent usage is probably explained
by the fact that, like many others of Farhi's works, Dald'il was compiled by Faraht's
students from hin more o lenn nonttered notes
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forms an integral part of the essential meaning or message of the
Qur’an. Qur'anic nazm is important because it provides the only key
to the proper understanding of the Quran. Upon reading the
Qur'an without the guiding light of nazm, one will at best acquire
knowledge of a few isolated injunctions or pronouncements of the
Qur'an. It is nazm that, by furnishing an integrated view of the
Qur’an, throws new light on every verse. A chemical compound is
much more than a simple combination of its constituent substances.
Without nazm the Qur'an is no more than an aggregate of verses
and siirahs; with nazm it is transmuted into a real unity.4?

But how would Qur’anic nazm furnish the only key to the
proper understanding of the Qur’an? Farahi and Islahi would reply:
by placing the Qur'anic verses in an ineluctable context. Multiple
(and often contradictory) interpretations of Qur’anic verses are due
to the fact that the verses are taken out of context. By putting every
verse in its context, nazm would eliminate the possibility of way-
ward interpretations. In a word, adherence to the nazm principle
would make for a definitive interpretation of the Qur'an.*

Fardhl's Scheme of Nazm

We shall now outline FarahT’s scheme of nazm, and also note
the modifications that Isiahi makes to it.

The basic nazm unit in the Qur'an is the strah. Every siirah
has a central theme called “amiid (see next chapter), around which
the entire siirah revolves. The “amiid is the unifying thread in the
sOrah, and the siirah is to be interpreted with reference to it.45

Not only is every siirah a unity, there is a logical link between
all the siirahs as they follow one another in the present Qur’anic
arrangement.® The siirahs fall into nine groups, and each group is,
like a stirah, a unity.4” Every group begins with a Makkan siirah and
ends with a Madinan siirah.48

A siirah may have parenthetical verses in it, which means that

“1slabl, Tadabbur, 1:viii-ix. Farahi, Dala’il, pp. 17-19, 75, n.
“Farahi, Takmil, p. 20; Dal@il, p. 25. Islahi, Tadabbur, 1:x.
“Farahi, Dala’il, pp. 73, 77, 82.

®Ibid., pp. 83-84.

Ibid., pp. 92-93.

®Ibid., p. 91.
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sometimes its verses will be connected with one another at one or
several removes.® In a sirah group, likewise, there may be a siirah
that is supplementary to the preceding one, which means that two
sirahs may be connected with each other at one remove.>0

Modifications and Additions by Islaht ‘

Essentially, Islahi takes over the design of Quranic nazm as
presented by Farahi. But he makes a few changes in it. .

First, he classifies the sirahs into seven rather than nine
groups.’! Further, he regards all siirahs, with the exception of. a f.ew,
as paired.5? The important point is that, for the seven-fold division
and for the stirah-pairing, Islahi seeks to adduce evidence from the
Qur’an itself. In a later chapter we will examine this evidence.

Second, according to Islahi, in each of the seven siirah groups,
the Makkan and Madinan siirahs form distinct blocs, with the Me}k-
kan bloc preceding the Madinan. That is, the Makkan bloc contains
no Madinan siirah and the Madinan bloc contains no Makkan
siirah.53 This distinction, as we shall see in chapter VI, is significant
in the eyes of Islahi. Farahi does not insist on this distinction. For
example, in his 8th sirah group, which consists of Ss. 67-112, Ss. 67—
109 are called Makkan by him, S. 110 Madinan, and S. 111 again
Makkan.5* Islahi regards S. 110 as Makkan,> thus maintaining the
solidity of the Makkan bloc.

Third, Islahi thinks that each of the seven sfirah groups trea.ts
all the phases of the Islamic movement as led by Muhamx.na.d in
Arabia, though the emphasis in each group is different.> This idea,
in this form, is not found in Farahi.

“1bid., p. 74.
O1bid., p. 91.
Sistahi, Tadabbur, 1:xii-xiii.

S2bid,, 1:xiv.

54Rarahi, Dald'il, p. 93.
S51siabt, Tadabbur, 8:628-630.

Ibid., 1:xiv
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Summary
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signmcantz eﬂ:ﬁlaslltyoheld pnnhclilples of Qur’an exegesis, the most
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s, yields the correct interpretation of the Qur’an ]

Chapter 111
THE SURAH AS A UNITY (1)

According to Isiahi, every Qur’anic siirah is a unity and ought
to be studied and understood as such. Basically, however, this is an
idea that Islahi has borrowed from Farahi. It is necessary, therefore,
to first examine the latter’s concept of the siirah as a unity.

Existence of Nazm in a Sirah

Farahi offers the following arguments to prove that all
Qur'anic stirahs possess nazm or thematic-structural coherence.
First, the division of the Qur'anic material into so many siirahs
indicates that each surah has a distinct theme, otherwise the whole
of the Qur’an could have been made one siirah. Second, the unequal
length of the stirahs implies that it is considerations of nazm that
determined the length of any sarah. Third, the word “siirah” means
«a wall enclosing a city.” Within an enclosing wall there can be only
one city. Within a sbirah, likewise, there can be only one set of
integrally related themes. In the Qur’an, even sarahs that have simi-
lar themes but lack this integral connection are not combined into
one siirah, a fact borne out, for example, by the last two sirahs.!
Fourth, the Qur'an, claiming to be inimitable because it was from
God, challenged the disbelievers to produce the like of at least one
of its siirahs,2 which suggests that by a “stirah” it meant a themati-
cally complete and structurally coherent discourse.> Finally, the
larger siirahs of the Qur'an contain passages (¢.g. 2:1-20) that have
an obvious nazm, and reflection on such passages will enable one to
discover nazm in those places in the Qur'an in which it may not be

VFarahi, Majmi“ah, p. 51.
2See chapter I, n. 2.
3Farahi, Majmi‘ah, pp. 51-52; Dal@’ilp. 76, n. [2]. It is noteworthy that Farahi's

interpretation of the Qurnic challenge is different from the interpretation usually
given, Since the shortest stirah (no. 103) contains three verses, Muslim scholars have

held that the dishelievers, if they agree to meet the challenge, should produce a
composition at least three verses long (see, for example, Zarkashi, 2:108-110). But
they do not stipulate that the composition also possess coherence. Farihi, however,
reirds thin an i necessary condition. the actual number of verses in the stirah to be
produced in response 1o the challenge being quite immaterial in his view. Majmii ah,
p.o8e
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so obvious.4
ok I;;L(;:l; These arguments are not conclusive. The first, second
arguments do not by themselves prove that the Qur’ﬁ.nic;

sirahs possess nazm, at least the kind of nazm Farahi has in mind

Any cogency the third ar, s
the word “stirah” gument may have will derive from taking

exclusively in the sense in which ahi
- F i
but the;; are other interpretations of the word.5 e
on ﬁ la:;d argument 1s certainly more empirical than specula-
bef(;re o n b: to be supported by a greater amount of evidence
e can be accepted as valid. Once it is found to be valid
\:;.;3 it wﬂj lend credence to some of the other arguments ‘
s brings us to the question: Has Farahi provided suffic;em

evidence to prove his thesis? The answer hinges on the definition of

“sufficient evidence.” Farahi’s Majmiah contains commentary on

:llgsm;)or; than fourteen stirahs: nos, 1, 51, 66, 75, 77, 80, 91, 95, 103
ok ,Qu , 109, 111, 112.6 All of these are among the shor,ter ;ﬁ:ahs 01;
St 1t'h an, some of them the shortest, and Faraht’s commentary on
Viewoljkc elrhI;: 1 ;ar;cilh!i 12) 1s.l ciln;omplete. From a quantitative point of
] w i
e ould hardly seem to have supplied sufficient
But the phrase “sufficient evi
_ ‘ t evidence” may have another—
g::ﬁﬁ;ctﬁ:ssnpie. tI;f it can be shown that Farahi has develogz:lr a
‘that, upon being applied to all the siirahs, will yi
supporting his view of the siirah as i , o
Vool il : a unity, then he may be said to
t evidence. Farahi i i
develop such a method, to which we now ti.lrrlllas ey g R

Faridh’s Method and His Application of It

According to Farahi, each Qur’anic si

_ : anic siirah has a distin -
:;?,L?ﬁu%f)l?e ca;dl:]ld “amid. The amid (literally “pillatrS cofl:nclgz)
i a strah, and all the verses in that sﬁ;ah ]

it. In attempting to establish the unity of a sarah Frae:;l::’z amlm:l
concern is to determine the siirah’s amiid” The ’present a;caljlntgre

4 -
Farahi, Majmiah, p. 52.

5

See, for example, Zamakhshari

BEE, mple, ari, 1:239-240; Nisabari, 1:

e gy e Rodinzs‘(‘)?; Iljls]a;un, 1:28-29. See also Geschichte,

61 .
Is1ahi (MajmaCah, p. 23) refers to a manuscri

R O S et e pt containing Faraht’s partial commen-

) I know, the commentary is still unpublished.
The concept of “amid is a m

. ajor concept i i ] )
T o s A8 pt in Fardhi and IsIAbT, and 5o its anfure
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ment of the Quranic verses (and sirahs) is of course taken for
granted by Farahi and Islahi. Farahi seems to be using the following
procedure to determine the amiid of a typical srah.

A few readings of the siirah help mark the points at which
thematic breaks of some kind occur in it, thus yielding sections into
which the siirah is divided.® Each section is carefully studied until a
main idea seems to emerge and unite the verses the section is com-
posed of. Next an attempt is made to discover a master idea under
which the main ideas of all the individual sections can be subsumed
and which itself is developed logically in the sirah as the sirah
proceeds from the first to the last verse. If this master idea appears
to unite the entire sirah into an organic whole and stands the test of
repeated scrutiny, it is accepted as the proper Camiid of the strah,
otherwise the search for the amid begins afresh.’

Faraht's concept of amiid may be illustrated with reference to
his analysis of the 51st siirah, adh-Dhariyat (“The Scattering
Winds”). Farahi divides the stirah’s sixty verses into seven sections:
vss. 1-14, 15-19, 20-23, 24-37, 38-46, 47-51, and 52-60. The first
section states the thesis that the phenomena of God’s mercy and
wrath in this world (in this case the phenomena of winds and rains,

Farihi defines “amiid as “something that unifies the themes of a dis-
course” (j:'ma'c matalib al-khitab). The € amiid is “the main drift of a discourse” (majra
al-kalam), “the essential thesis” (mahsil), and “the basic intent” (magsitd) in a siirah.
Dala'il, P 73. But an amid is not “something that induces unity in a general way”
(ami® “ammy; it is, rather, “a specific and definite unifying principle” Gami© amr
khass). Tbid., p. 76, n. [1]. Also, the “amiid must be one of the “universals” (al-umir
al-kulliyyah), that is, themes or matters that are free from the limitations of time and
space. Ibid., p. 62. The Camid is the key to the understanding of a siirah. Ibid., p.77.
The ‘amiid, again, is what gives a sirah its identity. Farahi writes “... when the
themes of a discourse interlock and are oriented toward the same ‘amiid, and the
discourse becomes unified, then the discourse acquires a distinct identity.” Ibid., p.
5. The amiid would thus appear to have five characteristics. First, it has centrality:
it is that theme of a sarah to which all the other themes of the siirah can be reduced,
it itself being irreducible. Second, it has concreteness: it should be some concrete
theme and not things like tone or mood. Third, it has distinctiveness: the “amiid of
any one siirah must be clearly distinguishable from the €amiid of any other. Fourth, it
must be a universal, which implies that things like specific iI}junctions (ahkam) can-
not serve as Samiid, though they may be illustrative of the amiid. See ibid., p. 62.
Fifth, it has hermeneutic value: it provides the basic point of reference in a siirah and
all the themes and ideas in that sirah must be explained with reference to it. Ina
word, the Camiid is a hermeneutically significant theme characterized by centrality,
concreteness, distinctiveness, and universality.

S There may be siirahs (like Ss. 103, 108, 111, 112) that are too small and “mono-
lithic” to admit of sectional division.

[T . -t -
Phis nccount is bised on an analysis of FarahT's treatment of the stirahs and on the
following, statements by him:
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which are sometimes beneficial to man and someti ¢

point to the reward-and-punishment system in lh: t::::alf:::m{%g
section a_lso explains the aspect of punishment in the afterljfn'a the
next section explaining the aspect of reward. The third section rem-
forces the thesis by drawing arguments from the phenomena of
naturf,t and human existence. The next two sections provide histori-
cal evidence in support of the thesis, The sixth section relates the
theme of the hereafter to two other fundamental themes in Islam:
the oneness _of God and prophecy. The last section consoles the
l:_’rophlet, saying that the responsibility for his opponents’ disbelief
lies with t]ge opponents themselves and not with him.10

The afn&d of the siirah, according to Farahi, is the theme of

recompense in the hereafter,!! with emphasis on the aspect of retri-
b_uucm.12 T]:us Camiid, as can be seen, runs through the whole of the
stirah, kmt_tmg all seven sections into a unity. It is also apparent
that there is a logical progression of ideas in the siirah: a thesis is
stated (section 1), explained (sections 2, 3), reinforced.with argu-
ments of several types (sections 4, 5), placed in a larger perspective

1. “The “amid of a siirah is of the natur i initi
. f a siir ¢ of a logical def 3
it cannot be mrr’ect]y identified without making a re:%lated emlmn_og
tion of the [s_ﬂrah 5] nazm, finding connections between sentences, and
:‘:zrr]lprghenflmg the [sur?.h’s] themes as a whole. If you then arrive at a
1u e az amid, one that is the most compatible with the nazm [of the
siirah], gives the cIca:w_l exposition [of the siirah’s themes], and pro-
;iles the I:;st [Si‘?!ananon of the] arrangement of the siirah, you have
ut upon the right thing; otherwise
it up el n‘g 4 You must search for some other
2. “[In order to discover the Camiid of
or a siirah] one must
1cf:r'.sfutl,lly scrutinize and repeatedly examine the siirah’s themes vl.l‘::{
r segf ;jzne anoth_er aJ_Jd occur side by side [in the siirah] until the
L;m d Sah es ‘forth‘hke light at dawn. When this happens, the whole of
Iik‘:-. iju;f thes s;]lvummaal tecl_. its nazm hecpmes manifest, and the most
il eral possible interpretations [of the siirah] is reached.”
3. “It is well known that much of the Qur'an i i
: v an is characterized b
I_a;c lobvmus nazm. What is not well understood is the mode of rclatio:)l{
(e ween Qur'anic verses or Passages] in places where the discourse
es a different turn. In such places, there exists a link, a connection
:)hr whaut‘ you may call ‘the junctions of speech’ (ma“apif al-kalam). It is
ese that should occupy the most serious attention of the seeker of

nagm. ... Once you are assured of thy A
nagm of the sarah.” Ibid, p, 80, 0" "L be assured of the

10

Farahl, Majmit“ah, pp. 93-145.
"bid., pp. 94, 95.
2Ibid., p. 95.
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(section 6), and, finally, related to the situation in which it was
being presented by Muhammad (section 7). That the aspect of pun-
ishment rather than that of reward receives greater emphasis is evi-
dent from the way the illustrative material is presented in the
siirah,!3 as also from the siirah’s tone. This emphasis may account
for the fact that, in the siirah, it is the retribution, and not reward,
that is spoken of after the initial statement of the overall theme of
recompense.

The €amiid is thus the bedrock of a siirah’s nazm. It is the
unifying thread of the sirah, which can be understood as a unity
only after its “amid has been discovered.

But while the discovery of the “amiid is the basic prerequisite
for establishing the unity of a Qur’dnic siirah, many other things
have to be kept in mind before one can fully appreciate a strah’s
nazm. For one thing, one must determine whom the Qur'an is prin-
cipally addressing in a sirah, otherwise one will fail to comprehend
the sirah’s logic, mood, and scheme of argument.!4 Farahi’s inter-
pretation of S. 105, al-Fil (“The Elephant”), differs radically from
the traditional interpretation,!s and a major reason for that is that,
in Farah’s view, it is the Quraysh of Makkah, and not Muhammad,
whom the Qur’an is addressing.!® Also, the Quranic method of
presentation should be understood because of its significance from
the viewpoint of a sirah’s nazm. The Quran draws parallels and
contrasts between themes and situations in passages juxtaposed to
each other (as in 51:1-14 and 15-19;!7 77:1-40 and 41-44'%). It com-
bines arguments taken from history, nature, and human life to rein-
force the same point (as in 51:1-46'? and in the whole of S. 9120),
Also, following the standard literary practice of its time, the Qur'an
usually omits what are known as the transitional words and expres-
sions—a Qur’anic stylistic feature that can be most exasperat-

Bibid.

Y1bid., pp. 62-63.
Bibid., pp. 372-410.
161bid., pp. 369-372.
ibid., pp. 104-105.
BIhid., p. 242,

Pibid., pp. 120, 124-125,

Dihid,, p. 289
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ing to a modern reader, accustomed as he is to styles that make
abundant use of such connecting links.?! Farahi also holds that if a
sarah has several or many sections, each section possesses internal
nazm (as, do, for example, 51:20-23,2 24-46,23 66:10-12,24 80:23-
3225), which should be studied as part of the overall nazm of the
siirah. :

Farahi successfully applies his method to those strahs in the
Majmii®ah—twelve in number—on which he has written a complete
commentary. As in the case of adh-Dhariyat, so in the case of each
of the other eleven siirahs he is able to offer a cogent account of the
sirah’s unity. A reader of the Majmiah is very likely to conclude
that, judging from Farahi’s treatment, the Qur’anic stirahs are char-
acterized by unity. But here we should pause to note a significant
fact about the Majmiiah.

With one exception (that of S. 66), all the sarahs Farahi dis-
cusses in the Majmii€ah are Makkan.26 Now there are certain obvi-
ous differences between the Makkan and the Madinan strahs. The-
matically, the Makkan siirahs lack diversity. They usually deal with
the fundamentals of Islamic doctrine, speak in terms of principles,
and base the argument for Islam on a small number of themes (like
those of the oneness of God, prophecy, and the hereafter). The
Madinan siirahs, on the other hand, generally give details of practi-
cal conduct, and, as such, deal with a variety of social, political,
economic, and other matters.

Structurally, many Makkan siirahs are of a discrete, staccato
nature. They present vivid scenes and dramatic dialogue, making
rapid shifts from one subject to another—in the form of verses that
are often short, incisive, and aimed at shaking up the audience. By
contrast, the Madinan siirahs are, as a rule, expository and discur-
sive, have complex and long-drawn-out sentences, frequently con-
tain parenthetical material, and seem to have many loose ends. Of

U Rarahi, Dald'il, pp. 65-67.
2dem, Majmiah, p. 119.
Bbid., pp. 137-138.
21bid., pp. 184 ff.

BIbid., pp. 271-273.

26lslﬂhi regards S. 112, too, as Madinan (Tadabbur, 8:643-644), thus differing with
the traditional view (for which, see Zarkashi, 1:193). As for Fardlit, he docs not raise
the point at all, and so it is safe 1o assume that he regards it as Makkan
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course one cannot make a watertight distin(;:t'ionhbet:;/leern Stilﬂe1 ::vlc;
0 : ins features found in the other.
types of strahs; each r::ontams g L
ible to make a fairly clear chs}mc'tmn ' ]
EE:!Slwhat we have said about their divergent natures 1S basically
id. : _
5 This raises a question. If there are important dlffeﬁfiis.
between the Makkan and the Madinan s?rahs, ;jl:‘en mtnl_lte;ecan 4
i bject of a surah's f
ences must have a bearing on the sul o e
aht i d to be applicable to
that Faraht’s theory, which we foun J
ii);kkan sirahs he has discussed, will equally apply to tl;le Ma(imd?sri
siirahs, which (with the one exception noted abovel) hcb rﬁglzous =
: - this question
ed? Our search for an answer to tion
?sllsélshi for it is Islahi who has tried to apply Farahi's theory to all
the siirahs in the Qur’an.

Islahi’s Treatment of the Subject

Before we discuss Islahi’s treatment of the _I\'iai:ﬁx:ﬁ;lt S;‘lrara;l}i%
inquire i ts the Makkan strahns
shall inquire into how he trea
:zs left un?liscussed, and, for that matter, the ones the latter has

discussed?

Surahs . e
i Aﬁkﬁﬁmg r‘t(:is commentary on the siirahs on which Farahi's

commentary exists, Islahi usually borrows very hesalvﬂ'%f5 f;osmll(;;s
teacher, as is evident from his commentary on Ss.. 2 ’Farsahi ,on ;
105, 108, and 11127 Occasionally, he differs w;_ kil
siirah’s Camiid. One example is S. 77, al-Mursalat i g
Forth”). Farahi describes ilt:hfam_azd ail:1 ettcnzml}]i‘s?:;camj];g e
God, and good acts.2® In Islaht’s view, the s: e
disbelievers that certain punishment awaits them in e
The €amiid, as stated by Islﬁ]pi, has‘ the advar:;lagga?n - angarahI
precise, but it does not ma’terl.all}r differ from_ he sl s
i e themes isolated by Fardhi are co

f)tr?::eli;tisfl(;ﬁt.hgrt\zeor twice, however, the Camids sugg:sted b)(r“lsz
two writers -differ more sharply, as in the case of S. 80, “Abasa

g 529-540 (S.
Vigali, Tadabbur, 6:575-634 (S. SD), 8:71-96 (S. 75),1 14133 446 (S. 95), (
10, 555-566 (5. 108), 589-598 (S. 108), 627-639 (8. 111).
Wi, Magmit ah, p, 223

pginbi, Fadabhur, BT
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Frowned”). According to Farahi, the stirah prohibits Muhammad
from wasting his attention on people who belittle the truth.30
According to Islahi, the amiid is essentially the same as that of the
preceding siirah, an-Naziar®! (“Those That Snatch Away”),
namely, the certainty of the coming of the Last Day and the ease
with which God can bring about that day.32. A look at the siirah’s
content will show Islaht’s “amiid to be more accurate.

Again, Islahi’s sectional division of a siirah sometimes differs
from Farahi’s. To take one example, the latter divides S. 80 into the
following sections: vss. 1-10, 11-22, 23-32, 33-42.33 Islaht’s division
is as follows: vss. 1-10, 11-16, 17-23, 24-32, 33-42.34 The difference
is obviously of no major significance. We may conclude that, as far
as the sirahs of the MajmiCah are concerned, Islahi is basically
content to reproduce Farahi’s commentary.

To this general conclusion, however, there are two exceptions:
Ss. 1 and 112. Since Farahi’s commentary on them is incomplete
(also, in discussing them, Farahi tends to be less “exegetical” and
more “philosophical™), Islahi had to write his own commentary on
them. While the latter’s commentary on each of the two siirahs does

Justice to Farahi’'s method and bears out its relevance and useful-
ness, it is his commentary on S. 1 that is remarkably treated from
the standpoint of nazm. In it, Islahi not only convincingly brings
out the stirah’s coherence, he also shows why the siirah may rightly
be called the Qur'an in miniature and why it serves as an ideal
preface to the Qur’an.’

According to Islahi’s division of the Qur’anic siirahs into
Makkan and Madinan? (to be compared in chapter VI with the
traditional division), the number of the Makkan siirahs on which

mFarﬁhI, Majmifah, p. 249.

M islahi, Tadabbur, p. 191.

Zbid., 8:169.

33Farahi, Majmiah, pp. 249, 262, 268, 274.
34yslahi, Tadabbur, 8:191-192.

3Ibid., 1:12-28. Appendix A presents Islahi’s analysis of the sirah.
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-five.3” This
st has written original commentary comes to SC_\'C:II.)'
}:l:.hlja?;e number, and even a cursory look at Islal;:dsoc;r:;]r:er:;ﬁ
on these siirahs will reveal that it is closely pattern s A
furnished by Farahi in the Majmiifah. Of course t cr::ma o
and immediately noticeable difference: Islahl. ] coqir;nehis ?ubject
the sweep of Farahi's commentary. In Qea]mg wi pee paral:
Farahi provides extensive etymological dtsFu551on§t,hct(];[Je i)
lels from Arabic poetry, exhaustive c?fnpansons wi e Qu£’anic
detailed comments on other scholars mterpretauon c:h A
verses in question. Islahi, while he uses this approac am
cale. usually confines himself to a study of the Qt_ua:]; Yo
: ::r concentrating on the nazm aspect of the Qur'an. Bu o
g;fl;re;]ce though important, should not engage our attenuorr:amc
too long,!our main interest being Islaht’s apprc:}lclh ::m(g;.lk e
azm. And in point of Qur'anic nazm, we can salely - oponehn
;1 éﬂﬁ. in trying to arrive at the nazm of a Makkafl E"n.n}r’Jm selfpand
Isar;a]:;i’s method as scrupulogsly as does Fa;:jhla sy ;n i
achieves results essentially similar _to those Far s iy
Majmiiah. As far as the Makkan siirahs are Eov;;zo !
that Islahi presents a strong case for FarahT's Ty.

e ]\/{Z‘Zrzgnzlziashgomemary on the aforementioned seventy-five

Makkan sirahs, Islahi had before hm'l not only Fara_]gl i th;ogalt:;;
also the model that the latter provides in tho:a Majmi-a 'c.del i
-th the Madinan sirahs, Islahi has pr.acuga]]y no m b

W_ll ahi’s commentary on S. 66, which is Madinan, cou n
1:1];:;: 11;:;11 of much help. The twelve verses of the sﬁr_ah b;lar 1:::;
a single historical incident and c_lo_ not raise any g

encf)l o at all. Islahi borrows much of Farahi’s comrpentary onh
1;,tflcr)aher:lsthougl.l he states the sarah’s Camiid a little differently thar

drahs only, Farahi did lea
37 although he wrote a complete commentary on a few sur

1 i about certain diffict
notes in which he talked about nazm n the other siirahs and

otnits m them, dee Majmi ah 5 23 Even so, one can see from Dala il and 0'.].
P i * [ , P 3 SO,

" = J i L .
works of l‘l\l(\l“ that these notes l?lb qu te "ketCh) a'“d’
SCTVINY, s i Driwnin for wilting o (lt‘,llll‘k‘.d commonldl y on the sur dh%, ldlhel mddcqud

O e extent it 1's Co Ptary O ss¢ strahs is ort inal.
To i I Tpe ¢ L} han, |Pp|nll s mmentary on these s0 1hs 1S Origl
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does Farahi.38 i
Sentati:;ahl\:l.adilil:r,l fr?m the standpoint of nazm, it is hardly a repre-
4 iurah, -al“ld, as we said, could not have served
gl e hor writing ‘commentary on all the Madinan
o sm.)ngest hsﬁ’ t erefore,_ it is the Madinan siirahs that present
the suror Whatce ;t engIe t_o _Is}ahi, as also to Faraht’s theory. We have
it ' Sﬁrzllllts ilnaﬁu is able to offer a reasoned explanation of
i vE X to what extent Farah’s theory helps him
all i:l t:)crtdgr ;o see ;/19\}7’ If‘lihi deals with the Madinan siirahs, we
shal An-N,‘_gé’ i, an-Nisa’ (“Women”), as our main point of réfer-
e b T D G I R
I € hlematic an structural com i
2111::11 }l};liz;d(l)l;agl sur_ahail.:“’ We will first give a summary ol;lel);llt?yalﬁ(zi
e c: sur.11 S contents,.and then offer our observatio'ns
Thene pter wil fur‘ther elucidate Islahi’s approach to Qur’ini(;
zm by comparing it, with reference to S. 4, with the approaches of

Summary of an-Nisa"®
Islahi divi .
numbesrlz;l;}l scilc\;lides tl};h siirah into three parts, and each part into a
s < Uor(lls. e sections are once again divided into sub-
Lk rdu translation Islahi gives, but we can ignore th
ctions here. Verse numbers are given in parentheses G
1. Social Reform (1-43): All human beings are united .through

38
'Accordin ahi Comid i
responsiblegf(:? ffﬁfnahl; ﬁtx‘slf ‘amid is: the principle that an individual is himself
¥ e ngd 0f ill his moral obligations, and that only sincere i
i :lyor assl:lclilolaptses.bMajmﬁcah, p- 163. Islahi states the car::%fin-
= g e —as: how to obse i 1 i i =
the hudiid (“bounds, prescriptions™) of Go«?.’ ei‘ Zlii:blryilrat;?l‘};}ilp ot Eve:mfubters,

39, .
Sayyid Qutb, 1:554

L Se—

y did we not choose S. 2 :

because Farahr" ; . 2 or 3, obvious candidates for such 7 Ei
ok e;tpa!t'l}al commentary on them exists (see n. 6 above) :;ns(tiudy 'dFLrSt'
) e[n sﬁm is indebted to him for his commentary s then:ve o mc)[t
f engthy sections containin 4 . : - Second,
tions do not present any serious nazm pmbg]e;ilswlogmal dixcus ooy, ) tise #40,

41
Following hi i ahi i
. 4 (for wl%ic};;lls :es:aTJ‘ azraezczt;cc,zl.slla.bj provides an introductory analytical summary of
et Witk tl’1e commentar’ :11-16). Howew_:r, it is in his nazm discussions :/rl?ich
Sxpliid b Thereastons & r{ at points (if sectional division, that Islaht nIICI;)pH to
sl ections of_a s@rah are interconnected. And since this
o highlight IslahT’s view of a strah’s nazm, the sun;nu::v I::I |’|'l’l‘-\

Nisa' that we Cre s basc these nagm discussions
have plcxcnlcd he

S g re 1s to

0a Idrgc extent based on 1 1}
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God, their Creator, and through Adam and Eve, their common
ancestors (1). God-consciousness (taqgwa) and kinship thus provide
a basis for the regulation of human affairs. An appeal to this basis
underlies the following: the instruction to the guardians of orphans
to treat the latter with kindness and shun avarice in managing the
latter’s property (2-10); the statement of the law of inheritance (11-
14); the placing of checks on sexual anarchy (15-18); the prescrip-
tion of rules for safeguarding women’s rights (19-22); and the
description of women one may OT may not marry (23-25). The
importance of these injunctions is driven home (29-33), and their
scope is enlarged (34-35). A final note on the rights of God and
human beings (36-43) rounds off this part.

. The Islamic Community and Its Opponents (44-1 26): Analy-
sis of Jewish opposition to the reforms, and prophecy of the estab-
lishment, in the face of all opposition, of an Islamic State (44-57).
Unlike Jews, Muslims must never let national and sectarian con-
flicts keep them from truth and justice; the means by which Mus-
lims can achieve unity, and the need for them to beware of the
Hypocrites, who may subvert this unity (58-70). Unlike the Hypoc-
rites, who are skeptical about the fate of Islam, are reluctant to
make any sacrifices for Islam, and shrink from fighting for Islam,
Muslims must be prepared to serve their religion and fight for it
when necessary (71-76). The weaknesses and machinations of the
Hypocrites (77-85). Recommended attitude the Muslims should
adopt toward the Hypocrites at this stage (86-100). The manner of
performing ritual prayer during war (101-104). There is no need to
make undue allowances for the mischief-making Hypocrites (105-
115), who will face the wrath of God (116-126).

3. Conclusion (127-176): Reply to a few questions about vss. 2-
4 of the sirah (127-134). Muslims must keep their responsibilities in
mind and beware of the Hypocrites, who are admonished (135-152).
Warning to the People of the Book (153-162). Consolation to
Muhammad: he should not worry over the disbelief of the oppo-
nents. The opponents given a final warning (163-175). Supplement
to vs. 12 (176).

The Samiid of the sirah is described by Islahi as: factors that
make for cohesion in a Muslim society.®

Dyapi, Tadbibue, 21910
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Observations

l. Even this summa i i
i nary is likely to give one the im i
i ,:1:2:3,::; mzde a credlt'a[_)le attempt at presenting an?;?f;;?ﬂ it
whole. The division of the stirah into three main ot
parts

evaluates the hosti]
u ¢ response these reform
‘I:jf;ima.n opponents of Islam—Jews and Hypocrs'it:()];f;cll ;Isom i
munj::;n;;lne (i;ia?zanonal matters pertaining to the Muslir:: ::jcfals
- m-
st e vp:;;zsa:fs:;er; .a_few questions that arose about
Sy i N ISa, warns the opponents of Islam,

second part may ap :
? pear to be disparate, b ve.

conn i
s ::;:jonhbctween them as follows. The reforms, as w, :l;ia:ns the
_t € Opposition of certain elements in’ Madinahe;:u d

It is

“Ibid,, 2:9, 76
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giving final warnings, and consoling Muhammad. A study of each
of the three parts of the sirah from the viewpoint of nazm, there-
fore, strengthens one’s impression that Islahi has offered a sound
nazm interpretation of the siirah.
And this impression is further reinforced when one looks at
Islaht’s division of the siirah into twenty-three sections (ten in the
first part, eight in the second, and five in the third). Each section is
obviously dominated by one main idea, which serves to distinguish
it from the section preceding or succeeding it. At the same time, the
sections appear to exist in a logical order: each section bears a
connection to the preceding and following sections. We shall pres-
ently try to determine with greater precision the nature of the con-
nection that Islahi establishes between these sections, for that has
an important bearing on Islahi’s method of establishing nazm in a
stirah, especially in a Madinan stirah. But one can hardly disagree
with Islahi when he describes the siirah’s “amiid as the “foundations
of Muslim social solidarity.” For that is the theme that runs through
the three parts and the twenty-three sections and to which all the
verses make explicit or implicit reference.

Faraht’s concept of “amiid will thus seem to be relevant, and
his method of discovering a stirah’s “amid applicable, in the case of
an-Nisa’. And so will many of the other devices Farahi uses to
establish nazm in a stirah. Like Farahi, Islahi looks for parallels (e.g.
between avarice and licentiousness [vss. 2-4, 15-18%], both being
disruptive of social order);% draws contrasts (e.g. between the Jews’
abandonment of the Shariah and the obligation of Muslims to
adhere to it [vss. 58-70]),% and between the Hypocrites’ unwilling-
ness to take part in a war and the Muslims’ duty to be prepared to

fight when called upon to do so [vss. 71-76]);47 and notes the inter-

*The verses referred to in this paragraph are those of S. 4.
450 oo !
Islahi, Tadabbur, 2:34.

“1bid., 2:90.

“Tibid., 2:103-104. See also ibid., 2:109-111, for Islahi’s comment on vss. 77-85.
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nal nazm of individual sections*®or of certain verses 49 Also, use of
such techniques and search for thematic rather than verbal links for
the purpose of establishing nazm enables Islahi to see unity of com-
position in many places in the Qur'an where a modern scholar
might suspect incoherence or disjointedness. In using this approach,
Islahi is following the lead of Farahi.
2. But this does not mean that Islahi does no more than
mechanically apply Faraht’s theory to the siirahs on which Faraht’s
commentary does not exist. For one thing, application of a theory
like Farahi's calls for a creative endeavor. The procedure that
Farahi lays down for discovering a sirah’s Samad is a complex one.
It is analytic in one respect and synthetic in another: it involves the
breaking down of a siirah into its constituent parts in order later to
knit those parts into a unity—without at any moment compromising
the received order of verses in the siirah. The discovering of the
“amiid of each new siirah is like taking new territory, for even
though the basic strategy of determining the “amiid be the same,
each siirah presents at least some problems of its own, and the
strategy has to be adjusted to suit the peculiar aspects of each siirah.

But a close look at IslahT’s treatment of an-Nisd@’ will reveal
that he has also developed a new technique that helps explain the
nazm of Qur’anic sirahs, especially Madinan siirahs. A digression is
here necessary in order to explain this technique adequately.

We have already observed that, as a rule, the Madinan siirahs
possess greater thematic diversity than do the Makkan sirahs, and
that, structurally, the former are discursive and the latter discrete.
We can now address ourselves to the question: Do these differences
between the Makkan and Madinan siirahs have any bearing on the
question of a siirah’s nazm?

The answer would seem to be in the affirmative. It is easy to
see why fewer themes should mean fewer nazm problems. And a
little reflection will show why fewer nazm problems are raised by a
discrete structure, which characterizes many Makkan sirahs. In a
discretely structured text, the units of thought presented have a

“See, for example, Islahi’s comments on vss, 86-100. Ibid., 2:121-123.

PSee, for example, vs, 163, which, Islahi r
constructed on the chronological principle (Noah, Abraham, Ishmael, Isaac, and

s suecor of like nature

(Jesus and Job, Jonah and Aaron, Solomon and David, and Moses and Mubinmmad).

Ihid., 2:203,
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i tours of one idea are relatively easily
Sl_lal:PBr Plﬁ:gi:’f[r};;f?]:?:: :);? r:L'lothv::-r, and the m_ajolr nazm prolblelm
i is that of integrating these thought-units into a “:ho e.h n
iy facesé ne’s attention is concentrated on the synthetic rat er
s S;lotic process, though the latter does not thereby_ lose c;s
&morﬂtl:nac]: "l)'(‘he synthetic process in the case of such afu;:igs ::i 501;
tatgd by the fact that relational categories h]s?zl th;:;el :m s Fl?al-;'l]_ﬁ’s
and contrast (categories that form an essenti hc kil
od) are easier to apply, and the nazm, to that extent, st
meth' ; discover. An example of discrete structure would be
i to‘uxg;)oséd to each other, one describing good and :Itllz
passageji’lJ The existence of a relationship of contrast betwee.:n s
i es will be readily noticed, and that w01.11d e).(plam the
= paisflfe passages. It is also clear that this relauonshl.i)1 o_fdc((:::;
?rfs? cc))nce perceived to exist between the two passages, vslloca:umng
i es’tablishing that relationship between similar passta;lge G
m herever. This, then, is the nature of a large number o i
R far‘-:"\f’evx; therr;es occur in them with great frequency and wi ‘
SUfThS- aular degree of structural discreteness, thus mahng it f}?;rsle
- );i\r/:% easy for one to identify nazm in many Places 1(;1 by
Sf?;:hs P)c(:rhaps an example from Makkan sarahs will elucida
POIHLA persistent theme of the Makkan sﬁrghs is_ that of thtzl wdﬂ-
ing of the two-fold punishment (destrucpgn in this w;i)rlct;‘lj :;eﬁevmg
on the next) that the Qur'an admnnstcred_to the higving
nanons;lnof Makkah. The Quraysh insisted on being sl'_iown a ?;gi]]; :
g'u‘l‘?r{ooi’ * (@yah) of the threatened punishment. To t:;tstc(i)eg';ir;e o
*an often replies thus: Muhammad has b_ee‘n set cute
i 0that should be judged on its own merits; he: is not supp -3
e cles, with which, in fact, if one is genuinely seeking P;
i Sl-lowhmlm 've;sc and human history are replete. A f:ew setsi 0
e ) uﬁakkan siirahs that discuss this lheme_ are given l_Jc_o_w
s e :an the passage in each case is the one given be :j;lal;u :;
(1}'2;&11;::', to which the notes refer the reader for detailed naz
tions):
explaI:33-39), 40-50, 51-55, 56-67.%
10:11-12, 13-14.31

501hid., 2:388-389, 414-415, 431-432, 434, 438-439, 443
Mbid, 1268204, 277
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11:12-16, 17-24.52
15:1-15, 16-25.53
17:58-60, 61-65.34
21:30-33, 34-43, 44-47.5°
25:45-60, 61-77.56
26:1-9, 10-68.57
54:1-8, 9-42.58
98:1-3, 4-5, 6-8.5°
A study of these sets of passages in the Qur’an will show that:
a) the passages in each set contain constituents of the aforesaid
theme (the theme of the two-fold punishment), though not all the
constituents of the theme may be present in each passage in a set; b)
the thought-units in almost all passages of a given set are presented
discretely, which is to say that a clear break in thought is discern-
able between the two passages—or any two passages if there are
more than two—of a set; c) and some sets of passages (e.g. the last
one on the list) are easier of comprehension from a nazm viewpoint
than others (e.g. the first one). The similarity of thematic constitu-
ents, the discrete structure, and the varying degrees of comprehensi-
bility (from the viewpoint of nazm) combine to drive home the point
made above, namely, that comprehension of nazm aspects in certain
passages of a Makkan stirah will aid one in comprehending nazm
aspects in like passages in other Makkan strahs.

This does not mean, to repeat, that the Madinan sirahs are
altogether devoid of the features of the Makkan sirahs or vice
versa. We have already seen, with reference to an-Nisa’, that
Madinan strahs are quite amenable to Farah’s method, something
that would not have been possible had the two types of siirahs been
completely different. The Madinan siirahs, however, do pose a cer-
tain nazm problem that is not posed, at least not in a pronounced

21bid., 3:348, 362 ff.

531bid., 3:589-590, 592-596, 598-600.
%Ibid., 3:715-716, 757, 758-761, 763-765.
SIbid., 4:254-255, 277, 278-282, 2851t
CIbid., 4:572, 603, 606 ff., 615.

TIbid., 4:627-628, 630-633.

5¥Ibid., 7:87-88, 90-95, 96-101, 104 f.
1bid., 8:474-475, 479-485.
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i i trah

akkan. The many themes of a typical Madinan sur
i:;ﬂ‘(ib:otrt:;tl:fnes appear to fade or melt into ong ano;ht;:; ‘;1‘;;1;
blurring the distinction between the thougtft-umts. :}1; 1:::1 el
il B ltoinbe\:ll:a]:: t?ofs :vaat;llisgfn:zg;tter expression,

s ll:lazzflelg ?ge?;ghiiq%le of isolating the germ idea. b=,
i ’F‘he assumption underlying the technique 15 that a parcs;:;t az
section in a sarah, dominated as it is by a main h:i(liea, eilfgﬁy i
another idea in germ form. The germ idea, W be pme it
ted into the main idea of the section, grows to become, -

%.:athe basis of, the main idea of the next section. A few examp

will make this clear. (Again, the section-size in each case 18 the one
esmblﬁlhzcrln-:I);S(Ii?,latllt)section consisting of vss. 2_—10 has as \:Ft:I 313[;1:
idea the responsibilities that a gua:d}an must dmtcl:!argz: h;ovs Lo
orphans under his care. But the scf:t1on 'also con amﬁ -’ m;les o
ng idea of the Islamic law of mhcnt;lnce, whic! . ecmmimnlg
g1::1aim idea of the next section (Vss. 11-14).% In tl_le Swt:(?;j; e
of vss. 19-22, the dominant idea is that of :_neu_ng ou g
Ucattr;ent to women. But present_in the s’ecu.on is eglelg:l:r; i
the pre-Islamic practice of marrying ones widow fs[ ;)descﬁpﬁon‘
loathsome practice. This idea then paves the way 1o e
in the next section (Vss. 23-25), of women one may ¢ el
arry.8! Likewise, the principal idea of another section 1n o
1g;lis:qfl'()s-l15) is that Muslims must no; mal.lll(e ur}du;] :'111;0:;1;::5"[113
Hypocrites and have no soft spot for em in thels . Th
:Ezt?)zpalso has the germ idea that the H}fpocn:les :]qell ‘gnyg 0?:1 t;x;
hell. The next section (VSs. 116-126) explains why
; ; 62 ‘
v mz:efle\t\lfn :x::;lcs from other Madinan siirahs may be gwe?. Lr;
S. 2, al-Bagarah (“The Cow”), vss..215~221 reply_ to t; ff::‘ qu;efs E}(:)d .
aino:.u the hajj, war, and the spending of we‘ﬂth mh f > u); i
At the end of the section is introduced the 1<.f.ea g a G
are allowed to marry the mothers of orphans in their g

60rpid., 2:28.

6l pid., 2:44.

62115, 20155186
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would ensure the welfare of th

) . ; e orphans.6® This idea b

basis for a dJ.scusswn of the theme of marriage and divec:)crzremi:; glle
?ext two sections (vss. 222-231, 232-237;64 incidentally, the two s :
Cl](),::dzo(l‘l‘l’;’l'h ha;:e b'een ;:(():mbined to make one section,) In S. 3 e;-l

€ y of “Imran”), the secti : .
oy i s Paemoll1 : on composed of vss. 64-
ple of the Book to acce i i

nvite pt Islam. Vs. 69
zs;.rcltlon Eltroduces the germ idea that a particular groupmfrtcl)lrl;
nexc:ng t_e People of the Book is trying to mislead Muslims. The
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the siirah contains a few digressions.
Camiid pervades the sur
the siirah are well-connected. But connection and digression are not
mutually exclusive. A disco
to a side issue and with equ
and yet, despite its apparent continuity,
become digressive.

The Sirah as a Unity (1)

Islahi does show that a single
ah and that the various parts and sections of

urse may smoothly depart from the main
al smoothness return to the main issue,
the discourse will have

To take an example from S. 4, the Hypocrites are first alluded

to in the sirah in vs. 60, are explicitly mentioned in vs. 61, and are

then made the subject of a lengthy discussion. One feels that a
subject that was tangentially introduced has perhaps assumed inor-
dinately large proportions. Would Islahi regard this as a digression

or not?
To be sure, Islahi is conscious of the fact that the Qur’anic

method of presentation might evoke the comment that the Qur’an is
f the Hypocrites and the other

digressive. Referring to the question o
opponents in an-Nis@’, he offers the following explanation:

It should be remembered that the Qur’an is not simply a collec-
tion of le%al injunctions, but is also a book that invites people to
Islam (da®vat ka sahifah). Accordingly, it had to take into account
the reaction it provoked at the time it laid down those injunctions.
Side by side with such injunctions, therefore, the Qur'an every-
where deals with the conditions created directly or indirectly by
its opponents. Also, from the point of view of spreading the
[Islamic] message, it is imperative that these conditions be taken
into account. But people who are unaware of this feature of the
Qur’an wonder why, together with these legal injunctions [in an-
Nisa’}, the Hypocrites and the opponents have been discussed at

such great length.68

That is to say, the unity of a siirah is to be conceived of not

merely in terms of presentation of themes in abstracto, but in terms

of the practical, dynamic context in which the siirah was revealed.

Is this a concealed admission on Islahi’s part that the Qur'an
does in fact depart from what one would normally call a compact
treatment of a subject? Islahi would probably reply with an
emphatic “No,” saying that he has offered, as far as the Qur’an is
concerned, a restatement of the notion of “compact treatment ofa
subject.” And here is the rub. If it is a restatement, it does not go far
enough. It is certainly necessary that a reader of the Qur’an not lose

sight of the dynamic context in which a particular sirah was

"nl'_.lﬂhl L, 2116
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The Sarah as a Unity (1)

revealed, and to that extent Islahi’s insight is a valuable one. But
appeal to context would at best seem to be a partial explanation of a
phenomenon that one encounters so frequently in the Qur’an, espe-
cially in Madinan siirahs. Sometimes in Madinan sirahs therc
occurs a series of digressions, as, for example, in the first fifty verses
of 8. 5, al-Ma'idah (“The Repast”)® Here again Islahi makes a
creditable attempt at explaining nazm connections between the

verses, and points out that the notion of covenant runs through not
only these but the rest of the verses of the siirah as well. But the
impression of the Qur'an’s having made a number of digressions
stays with the reader and one wonders whether the context of ai-
Ma’idah could warrant so many of them and yet the siirah, pos-
sessed as it may be of some kind of thematic unity, could be
credited with randsub or proportion. Can some other explantion of
the phenomenon be found?

An explanation might be found in the literary tradition of pre-
Islamic Arabia. This tradition was basically poetic-oral in character.
Now the demands, strictures, and expectations that a poet has to
meet in such a tradition are significantly different from those a poet
has to meet in a tradition based on the written word. In his Singer of
Tales, Albert Lord compares the techniques of oral and written
poetry and finds them to be “contradictory and mutually exclu-
sive.”’0 Speaking of oral poetry, he remarks that “at a number of
points in any [unlettered] song there are forces leading in several

directions, any one of which the singer may take.””! Again, writing
about the themes of oral poetry, he observes:

Although the themes lead naturally from one to another to form a
song which exists as a whole in the singer’s mind with Aristotelian
beginning, middle, and end, the units within this whole, the
themes, have a semi-independent life of their own. The theme in

These verses speak of dietary law (1-5); saldh and the importance of reposing faith
in God (6-11); the covenants that the People of the Book made with God (12-14) and
the need for the People of the Book to accept the Islamic message (15-19); two
historical events—Israel’s 40-year wandering in the desert (20-26) and Cain’s murder
of Abel (27-31); capital punishment in Mosaic Law, and the punishment for break-
ing the Law of God (32-34); the need for Muslims to adhere to the Shari‘ah, and the
punishment for stealing (35-40); the machinations of Jews and Hypocrites; the Evan-

gel as the book Christians had been instructed to base their decisions on, and the

Qur'dn as the final criterion for interpreting earlier scriptures (41-50). See ibid.,
2:217-219, 224 ff., 238-239, 244-245, 250, 256, 264-265, 272-273, 280, 287-288.

™Lord, p. 129.

"bid., p. 120.
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possible for it to begin at vs. 135, where the break in the thought is
equally sharp.

Also, it is not necessary that a verse that is revealed at a later
time in response to a question about another verse be detached
from the earlier verse to which it makes reference—another impres-
sion one gets from Islahi’s comment on Vss. 127 and vs. 176 of S. 4.
Islahi himself remarks about vs. 4 of S. 5 that it was revealed in
answer to a question about vs. 3 of the same sirah,”® and yet the
verses were placed next to each other.

These are perhaps minor points. But, taken together with the
point made about digression, they do warn against conceiving of a
siirah’s unity in a rigid and inflexible sense.

5 A fundamental objection to the concept of Camiid is that
opinions about the €amid of a sarah can differ. Two scholars,
studying the same stirah, may arrive at two different, even conflict-
ing, “amiids, and, as a result, offer divergent interpretations of the
sirah. We have already noticed that Farahi and Islahi themselves
have offered different accounts of the Camiids of a few siirahs (nos.
66, 77, and 80). The inescapble conclusion seems to be that the use
of even identical methodology by two or more scholars will not
guarantee identical results. At best what can be said is that, of the
several or many ‘amiids that may be suggested of a sirah, the one
that best explains the sirah and satisfactorily answers most of the
questions about it will be the proper “amid. But even this €amiid

must always remain open to further scrutiny. Thus an element of
tentativeness will inhere in any given Camiid. Once again we see that
an ironclad view of nazm would hardly be tenable.

6. This, however, in no way takes away from the value of the
concept of ‘amiid. We have already seen, with reference to Islahi’s
analysis of S. 4, that a properly identified Samiid will induce coher-
ence in a sirah that otherwise may appear to be an aggregate of
unrelated verses. Appendix B will show how some of the Qur'anic
verses and passages, which are usually regarded by scholars as iso-
lated and disconnected, become, by virtue of the Camiid, meaning-
fully integrated into the contexts in which they occur. In fact, the
¢ amiid does not merely provide a point of convergence for a sirah’s
themes or verses, it often becomes an important determinant of
interpretation. Appendix B will also illustrate how the Camiid may

make for a different, and more cogent, Qur’anic interpretation than

—Nlhld.. PAPAK
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after.85 In vss. 24-34, Abraham is visited by angels, who have been
commissioned to give him the good news of the birth of a son, and,
at the same time, to wreak destruction upon the people of Lot.
Reward for Abraham and punishment for the people of Lot serve as
pointers to the reward-and-punishment system that will operate in
the next life. There is thus a direct connection between the incident
and the sirah’s Camiid.%

Among the Muslims who had emigrated to Madinah, there
were some who still maintained social ties with their pagan relatives
and friends in Makkah. The Camiid of S. 60 is: the need for these
Muslims to make a complete break with the hostile Makkans.? Vss.
4-6 of the surah say that these Muslims ought to take Abraham as
their model, for Abraham and his followers made a complete break
with their people when the latter turned hostile to them.*®

8. It is notable that, in offering his interpretation of S. 4, Islahn
is able to dispense with the occasions of revelation as an exegetical
aid. He can be said to have provided support for the view, held by
him and Farahi, that the occasions of revelation can, and should, be

derived from the Qur'an itself.
But this is not to say that Islahi regards all historical back-
ground to the Qur'an as irrelevant. The socio-historical ambience in

which the Qur'an was revealed is not only accepted by Islahi, it is
also frequently referred to by him in expounding the Qur'an. For
the Perso-Byzantine

example, in interpreting S. 30 (which refers to
Wart?), 33 (which refers to Muhammad’s marriage 10 Zaynab, the

divorcée of Zayd®), and 59 (which refers to the exile from Madinah
of the Jewish tribe of Bani n-Nadird)), Islahi supplies all the neces-
sary historical details. But such details constitute information that is
verifiable through independent historical inquiry, and Islahi freely
uses such information to amplify Qur’anic references wherever nec-
essary. What Islahi would regard as largely dispensable is the infor-

851bid., 6:575.

863ee ibid., 6:603, 606 ff.
871bid., 7:319.

88gee ibid., 7:328.
Bhid., 5:67, T2 L.
Wphid., §:177:179, 191 £

i, 7219280, 243 ff
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mation found in works like Asba@b an-Nuzil by Abi I-Hasan €Ali
ibn Ahmad al-Wahidi (d. 468/1076), and a book of the same title by
Suytiti.” Wahidi and Suydfi list, under isolated verses, ahadith pur-
porting to relate incidents that “occasioned” the revelation of the
verses in question. That certain incidents may have caused the reve-
lation of certain verses is quite understandable. But there are some
problems with what actually passes under the name of asbab an-
nuzil, especially when these asbab an-nuzil are regarded as abso-
lutely indispensable to Qur'an exegesis.”? For example, asbab an-
nuzil for all the verses of the Qur’an are not available, and those
that are available are of varying degress of authenticity and not
infrequently conflict with one another. Quite often, the ashab an-
nuzil would make a sirah look like a completely disjointed dis-
course even when an obvious unity or coherence informs the siirah.
It is probably for reasons like these that Islahi, like Farahi, does not
attach much significance to the asbab an-nuzal. But the most impor-
tant reason why he does not do so is that, like Farahi, he regards the
Qur’an as essentially self-explanatory. Tadabbur is eloquent testi-
mony to the large measure of success Islahi has achieved in present-
ing a cogent interpretation of the Qur’an without having recourse to
the asbab an-nuziil.

Summary

The concept of the unity of the siirah, as understood by
Farahi and Islahi, means that each strah is a thematically complete
discourse that has been presented in a coherent structural frame-
work. The received verse-arrangement in any siirah is accepted
without any alterations, and is in fact considered indispensable to a
stirah’s nazm.

Besides propounding the concept of the unity of the siirah,
Farahi laid down a method for arriving at that unity. Using that
method, he wrote a complete commentary only on a few sarahs. It
was Islahi who successfully applied Farahi’s method to all the
surahs of the Qur'an. In so doing, he developed a technique of his
own that is especially useful in bringing out nazm aspects of
Madinan sirahs.

The notion of “amid imparts an organic dimension to the

*2For Suyaf’s comparison of his book with Wahidr’s, see Suyiifi, Ashab, 1:7-8.

93See Wahidi, pp. 3-4; and Suyifi, Asbdb, 1:5.
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taking a verse-by-verse approach to the verses of a sarah.
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Chapter 1V

THE SURAH AS A UNITY (2)

In chapter I we saw that a number of modern Muslim scholars
regard the Qur'an as a book endowed with coherence. Two of the
20th-century Quran exegetes who have made significant attempts
to present the siirahs as unities are: Sayyid Muhammad Husayn at-
Tabataba't (1312-1402/1903-1981) of Iran and Sayyid Qutb (1324-
1386/1906-1966) of Egypt. In this chapter we shall compare Islahi’s
concept of the unity of the siirah! with theirs.

Nazm Views of Tabatabad’i and Sayyid Qutb

We shall begin by reproducing the ideas of Tabataba’t and
Sayyid Qutb on nazm.

Tabataba’t

As the speech of God, Tabataba’T writes in Al-Mizan fr Tafsir
al-Qur’an, the Qur'an must possess unity (wahdah). The unity of a
discourse derives, according to him, from “the unity of its mean-
ing,” and it is this “unified meaning” that the Qur’an chiefly aims to
put across. He then defines this unified meaning as the guiding
(hidayah) of mankind to the right path.2

Next he points out that the division of the Qur’an into a large
number of siirahs signifies that each siirah has “a kind of unity of
composition and a wholeness that is to be found neither in the

[separate] parts of a sirah nor in two siirahs taken together.” He
continues:

From this we conclude that the siirahs have divergent aims, that
each sirah is intended to convey a specific meaning, to serve a

lAlthough the concept of the siirah, as understood by Islahi, originated with Farahi,
we shall here refer to it as Islahi’s, and that for two reasons, First, by creatively
applying it to a very large number of Qur’anic sarahs, Islahi has in a sense
“acquired” the concept. Second, throughout this chapter a major basis of comparison
of Islahi with Tabajaba’ and Sayyid Qugb will be the commentaries written by the
three on S. 4, an-Nis@’, on which Farahl’s commentary does not exist.

2Taba;ab5’i, 1:16.
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mo‘:n'gal life-like the number of wives [one 1sf i::h eﬁtancgmm. by
women one may not marry—and th.e rules o ]
discused n L are s ot L eimony,tade, e
rayer, war, the [bearing oI} severd: b
”P}‘hg People of the Book are also discussed.

a i t enou

Tabataba’l considers the ghat:ad of a siirah i;nri);)l-}?snview, t%ll;

;ect on its basis an interpretation of_a ve’rse ¢ 5 b
}0 = ion does not agree with the siirah’s ghar. i
mterpr'etat:hat the Qur’an is self-explanatory, a_[-[d, generally, By
g the occasions of revelation in giving l_ns bi.s1c Tite?ons”
l'l_Ot Iecl}); Oc’zlur’inic verses. these occasions being “apphcall
tion 1

and not
i ) o vty
wactual causes” (asbab hagqigiyyah) o RS

i i ara
verses.” Often, however, he cites Lhen.l in sep: S
comm.entary after having presented his basic interp

Sayyid Qutb . .

A Sayyid Qutb firmly l?eheve
unity, and he repeats the 1dea. an .
Qur’an. The following is a typical passage:

s that each Qur’anic sﬁrai.h_is a
umber of times in FI Zilal al-

i ho lives in the shade of

is it will become obvious t? one W nt o

Pt;::,) 3u$lﬁilnthat each of its [Qur'an’s} surahsul;asi : $:u;<:l gany "

ity. It is a personality that possesses a SOuL. mpay o)
atllll?;cml lives a beart, as if it were living in the company

istence
i ts Farahi advances for the exis
31bid. This is reminiscent of one of the argtu?lfﬁ
of nazm in the Quranic sirahs. See chapter II1.

4Tabajaba, 4:134.
5See, for example, ibid., 4:135-136.

®Ihid., 1:6, 89,
‘ sh1, 1:31-32.
Tgee. for example, ibid., 4:287, 379. ¢ f. Zarkas
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of a living being possessed of disti i
ltving L nec isti
gn: 51 ;é;:lfll'zh] has one or several pﬁnéi;;?iiearggs i\lp'];]r:lf b
b ot;cptral thesis (mihwar, “pivot, axis”™), And ila;e &
s v sﬂr:—:; ,own, an atmosphere that affects all its m:j::n
e § context approach these themes from s ecif‘s‘
t is a harmony induced between the s%rahl’:

themes i :
hes ¢ ﬁsﬁwﬁh&;ﬁn mot:n ];hegtsﬁrﬁ‘s atmosphere. And it [siirah]
course [of the siirah], chan » Which, if it changes during the

. 5 ' ges in def : P
matic considerations. This is the erence to certain specific the-

all the Qur’anic srahs.? general impress or character of

As i
an example, we will see how Sayyid Qutb describes S. 4 as

having a distinct identity. He writes:

This si
lish a“&aﬁsﬁegresems part of the effort that Islam made to estab
Pebtac com}:;ltzn gnd raise a Muslim society ansdat(;
ex. e o preserve that SOCi X

ample of the Qur'an’s involvement with the nzt\)/,'sgci:g{e;s *

And:

The siirah tri .

i mids?ﬁet& erlaﬁcate the features of Jahili society—from
residual elements; us'im group was picked up—and get rid of i

ents; to fashion a Muslim society and pug' it 0‘; l;Its

rify e

vestiges of Jahiliyyah: s :
Koy 3 tim:y ; and to bring into relief its special identity—

iein that it strives to ili :
the distinctive character of their 80]::}2:’;[%3 [Muslims] to protect

But these quotatio g
Qutb, not only the mik ns would describe, according to Sayyi
A awar of S. 4, but, in a broad ayyid
(Sazl;Jizctge g of the entire Qur'an as well. In his c?)mixell;ic’ S
: utb states this genera_[ Objectivc f th ,_1&1')/ onS.5
words: of the Quran in these

From this it will becom .

2,3,4 me clear that, like the three long s

link bgmﬂr';t pé,mwe it, this siirah deals with s e

which the wllj-l 1 - bEmg the worthy hadaf for the attaienmmcs, the

ity, ¢ tole Qur'an was revealed, namely: to raise e
, to establish a State, and to or ? y: to raise a commun-

s . i a sOc1 .
pecial creed, a definite outlook, and a new set?ug?mt-ze baﬂs of a

8
Sayyid Qutb, 1:27-28
, 1:27-28. For more ibi
i examples, see ibid., 1:555; 2:833.
Ibid., 1:555.

Wrbig,

bid., 2:825.
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Typically, Sayyid Qutb would divide a sarah into several or
many sections and try to see thematic links between them. He does
not regard the asbab an-nuziil as a major exegetical source; in fact
he does not hesitate to criticize them if they happen to contradict
the results of his own study of the Qur'an.!?

Comparison with Islahi

At first sight, the three exegetes—Islahi, Tabataba’l, and Say-
yid Qutb—appear to have a great deal in common. All of them look
at a siirah as a whole and try to determine its amiid (Is1ahi), mihwar
(Sayyid Qutb) or gharad (Tabatabd’s). Whenever possible, they ana-
lyze a siirah into a number of sections and explain how they are
interconnected. Again, all of them rely chiefly on the Qur’anic text
for interpreting the Qur’an, considering the occasions of revelation
to be theoretically dispensable as an exegetical aid. But, in fact, the
differences between the three writers are no less striking than the
similarities. The differences that set Islabi apart from the other two
are especially notable, and are discussed below.

Thematic Precision

Islahi’s description of the central themes of the siirahs is more
precise than Tabataba’Ts or Sayyid Qutb’s. By a more precise
description is meant not one that uses fewer words to express the
themes of the sirah, but one that brings out the essential thesis of a
siirah with greater completeness, accuracy, and distinctiveness. To
take the example of S. 4,1 Tabdtaba'Ts statement of the siirah’s
gharad is obviously sketchy and inadequate. Sayyid Qutb’s mihwar
of the strah is more comprehensive, but, as is clear from the quota-
tion about Sayyid Quib’s view of the hadaf of the whole of the
Qur’an, the particular mihwar of S. 4 is hardly distinguishable from
the general hadaf of the Quran. In Islahi, on the other hand, the
Camiid of S. 4 aptly sums up the basic theme of the sirah and is also
siirah-specific.

As another example, we will take S. 18, al-Kahf (“The Cave”).
The bulk of the siirah deals with five stories: the Sleepers in the
Cave (vss. 9-26); two gardens (Vss. 32-49); Adam and Satan (50:59);

S

12g0e, for example, ibid., 2:832.

e sumimary of the sarah given in chapter 111 may be used for purposes of
reference

67



The Sirah as a Unity (2)

Moses’ journey (60-82); and Dhi I-
Tabataba’i, the gharad of the siirah is

to tell the three unusual stories that are found nowhere else in the
Quran—the stories of the Sleepers in the Cave, Moses’ journey
with a young man to the spot where two seas meet, and Dhi -
Qarnayn—and to derive from them the conclusions that the dis-
course in the siirah tries to draw, namely, the negation of any

partners [to God] and the admonition to man to develop fear of
God, may He be glorified. 4

Sayyid Qutb describes the mihwar of the siirah as follows:

As for the thematic mihwar of the siirah by means of which all its
themes become interconnected and around which its [stirah’s]
context is built, it is this: rectification of doctrine, rectification of

outlook and thought, and rectification of values with reference to
that doctrine.13

According to Islahi, the Samiid of the siirah is two-fold: warn-
ing to the Quraysh that affluence should not make them arrogantly

deny the truth, and instruction to the Muslims to persevere in the

face of the Quraysh’s opposition to them and wait for deliverance, 16

A close study of the siirah will probably lead one to the con-
clusion that the siirah’s contents are best explained with reference to
Islaht’s amiid rather than to Tabataba™s gharad or Sayyid Qutb’s
mihwar. The five stories, taken together, illustrate the central theme
as stated by Islahi. The story of the Sleepers in the Cave tells of
God’s deliverance of a group of believers from the hands of their
haughty oppressors. The parable of the two gardens tells of the fate
of people whom material affluence makes forget the source of that
affluence—-God. The story of Adam and Satan compares the
Quraysh’s defiance of God to Satan’s defiance of God and warns
the Quraysh of the consequences. The story of Moses brings out the
virtue of patience and resignation to the wise will of God. The story

of Dhii 1-Qarnayn tells of the right attitude that material prosperity
should create in man: humility and not pride.

The five stories leave out three verse-passages in the stirah: 1-
8, 27-31, and 102-110. These passages state and reinforce the Camiid
as described by Islahi, and Islah’s Samid would thus seem to

4 Tabaaba, 13:236.
Sayyid Qutb, 4:2257.

1151ahi, Tadabbur, 4:9.
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inform the whole of the sirah and unite all the ve;)r‘ses 1;‘1,:;::);11 r;?_lt:h
hole. This cannot be said of _Sayqu Qutb’s mik . ,case =
grate(z T bataba’Ts gharad : the latter 1s (asis frequent_ly t ]:? By
165;9 a’g;’i’s commentary) sketchy, while the former is a totfe s
Ezd?ftferentiated and falls short of bringing out the essence
pamc}[{zrs i)uriralgs us to a consideration of the meth(:lcli1 e%clll) ;;2 1t)l;.?_ls’es
| i central theme of a sarah. aba
Wsrtllflrsm‘tastilso? gfe t:rrrr?vlil:gtgf the gharad consists (in e?(am_q 1an11]1.1&gr l;hs
g ginnin S eneral course” (as-siyaq ai;jart).
Sﬁrah,s' v h oi’t::fs, l;ailrl:seltfh:vi%h looking at “the g:cn.eral-lt).' of the
Somet’l’mgﬁ ; ct al-dyar) in a siirah.!® In either case, 1t 1s‘d1ff1cu1tb tlo
i '( a:;ll:enaharag of a siirah with great precision. Th1§ pI‘Ob_a az
deteme h ’]?abé;zibi’i is sometimes led to say tl.lat a given sur e
explamstv:la}\,/e a single identifiable gharad,'® despite thg s;]ajtemem '
o (1110 bove) he makes to the contrary. At least once in hus ::(;1 %
iy discussing the gharad of S. 9, he doubts thc_lmpor'a °
men.tal'y, i the gharad: “In any case, from the ex.egeuc?l point ot
O_f :vlscr?: Zrlgft advintagé would accrue from this discussion [abou
Mot 220
. Su(rlahms gl:c;ag]i'th Tabataba’i, Sayyid Qutb .has a m}:;:h cliar“e:;
t(')onpof the central idea of a stirah. Bu.t with Sayyi ?l;{wa :
?:é:elfrolblems of a different kind. For one thmg,. hel doseérr;;)l e ﬂ)lre
istincti ihwar of a particular
iy a?ﬁlt;n &:%:‘:t:" :evglgllee.m I;l(l)yrv(;nothef, he seems to hold ﬁtml?:;
}tllllldagi(s)tinctiveness of a sirah’s character may derive liorr::l e
; the sirah’s content but sometimes_ also frfn_n the e
SR mood, and rhythmic and musical qualities. For e.x B
ey about,S 54 that “the thematic contents ofthe surh
z: tllllee Ssgrsle as four'xd in a number of Makkan strahs, and then

adds: st i
But these very themes have been set forth in this sirah in a spec!

i are
way, which transforms it into somt?thmg comple}tlelty 111:“;. a’Ir;I:lei'ea:s
prez’ented with tempestuous fury, in a manner that slay

l7Sec, for example, Tabataba'i, 16:98. For more examples, see ibid., 10:134; 16:208.
]BSce, for example, ibid., 5:157. See also ibid., 12:204.

195ee, for example, ibid., 1:43.

Obid., 9:146

2|Suvvu| Quih, 61424
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apart, the sirah_arousing dread,

_ ' surrounding itsell with
spelling ruin. . . .2 ¥ rerrer

But Sayyid Qub’s description of the “distinctive character” of
a number of other siirahs (e.g. Ss. 50,23 51,24 53,25 56,26 and 69%) is
cpuched in similar, even identical terms. The problem is that things
hke. mood gnd atmosphere would hardly seem to constitute a sure
b.as%s for distinguishing those siirahs from one another that have a
sumlgr mood and atmosphere, since the €Xpressions one can use to
descpbe such features are bound to be vague and nebulous. This
fact is nowhere more evident in F7 Zilal al-Qur’an than in the gen-
eral Introduction Sayyid Qutb provides to Ss. 78-114, which form
the 30th _and last juz’ (“part”; pl. ajza@’) in the traditional division of
the Qur’an (a division that Sayyid Qutb adheres to, but is criticized
by Farihi,?8 and completely disregarded by Islahi in his Tadabbur).
Most of these sirahs are Makkan and appear to have common
themes. Sayyid Quib attempts to draw distinctions among them on
'the basis of mood and atmosphere, images and rhythm, etc., found
in them, but obscurity rather than clarity is the result,2 a’nd the
ntroductions he later provides to the individual sirahs ot: this group
do not greatly help the situation.

As against Tabataba’l and Sayyid Qutb, Islahi offers pithy
sharply delineated “amids of the siirahs. His attempt in the case ot"
each siirah is to arrive at an amiid that would sum up the sirah
and, ‘a‘t the same time, mark the siirah off from the others. It is in a
gogmtlvely apprehended theme or idea that he looks for a stirah’s
amiid. That is, he tries to distinguish one siirah from another on a
conceptual basis, and accepts a theme or idea as Camizd only after it

1bid., 6:3425.
23,.-

Tbid., 6:3356-3357.
21bid., 6:3391.
BIbid., 3404,
%Ibid., 6:3461-3462.
2711

Ibid., 6:3674-3675.

20n the ground that it causes an unnatural division of the siirahs ahi,
e S e stirahs. See Farahi,

PSayyid Qutb, 6:3800-3802.
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has effectively knit the siirah’s verses into a coherent whole in the
context peculiar to the sirah. . e

It Fs true that Islahi often attributes the same a{nud tc:i morc.:
than one sarah. But the Camiids he suggests of suqh surahs do nﬁe
thereby become less distinct from each other, fo_r in such calses :
invariably provides some kind of concrete detail thiallll _cl;gr y s:ah

arah aps For example, he will indicate the
one siirah apart from the others. . _
particular aspect of an Camiid that a surah takes l;lp to u;; e;cocl(t;il?;z

i discussed in other surahs.
of other aspects, which may be S e
i i 0 ile it shares its “amiid with 0 .

will point out that a siirah, while its ' _
becofnes distinct from them by virtue of the line of argument 1t
takes to present the same Camad.!

| Integration i 44
Strua\l;frz shall iow compare Islahr’s view of the sectional division of

a sirah and the linear connection between a sirah’s verses :ﬁ;ﬁ
Tabataba’Ts and Sayyid Quftb’s view of the same. Again we
int of reference. el
e Sl.séal?isd(i,gdgs 1lllllc siirah into twenty-_three sections, T:]balaizilsl
into thirty-one, and Sayyid Qutb in}o sixteen. '2, SEeVer: 1p]01-14,
Islahi’s sectional division coincides with Tabataba'l's 2152-7 ,5 3-?0):
19-22, 71-76, 101-104) or Sayyid Qutb’s (\fss. 36-43, 44-57, fe“,r
all three writers put vs. 176 in a section by itself. But thf':re_ are g o
significant - differences between the approach _of Isl;hla?: i
approaches of the other two writers. We shall first comp
i rll;ilc):rtlall);sl.analysis of S. 4 (and other siirahs) one gets the
impression that Tabataba'l would c_reatt;,ea 1?12:1 :e::)tfu;n ::-:1— ;klllc sllrllgll-ﬁ-s
iati occur 1n ;
;?e:ka;l:gnoft l;a_tie:: 3}(1) 43, and 135 each make up a separate
section,’2 whereas in Islahi’s breakdown they an:apanf (End, tn m;:
view, well-integrated parts) of larger sections. Islahi :l;dal: e;:zlfd
seems to be to include in a section as many Verses as wou . eWhen
together by a common idea and to create a new section only

: -429 (S. 65
Wgee. for example, Islahi, Tadabbur, 7:11 (S. 52) and 7:45 (5. 53), and 7:429 (S. 65)

and 7:451 (S. 66).

3 4:627 (S. 26),
31gee, for example, ibid., 4:9 (S. 18) and 4:85 (5. 19), 4:571 (S. 25) and ( )
and 4:705 (8. 27) and 4775 (5. 28).

32 Tabajabh, 4:323 (8. 4), 359 (S. 31); 5:108 (S. 43).
Bigiabt, 2:59-60 (8. 4), 7476 (S. 31), 178-179 (S. 43).

71



The Strah as a Unity (2)

the break in ideas is a definite one. To illustrate the difference
between Islahi and Tabataba’i, the former includes vss. 15-18 of S. 4
in one section, while the latter divides them into two (vss. 15-16, 17-
18). The verses deal with the theme of fornication, lay down (the
initial) punishment for the crime, and state that the persons guilty
of it should be allowed to go free if they repent. Tabataba'Ts deci-
sion to make a separate section of vss. 17-18 was probably governed
by the fact that it is these two verses, rather than vss. 15-16, that
describe what sincere fawbah (“repentance”) is. Islihi combined the
four verses into one section presumably because the word tawbah
has already occurred in vs. 16, and also because the particle innama
(“but then, yet, however”) in vs. 17 imparts to the two sets of vss.
(15-16 and 17-18) an immediacy of connection that is best preserved
by making one section of all the four verses. The same difference in
approach is evident from the two writers’ treatment of vss. 135-152,
which form one section in Islahi* but four in Tabatabai.3
But this does not mean that Tabataba'l would always divide a
set of verses into more sections than would Islahi. The reverse is
sometimes true. For example, vss. 105-126 of S. 4 are one section in
Tabataba'l but two in Islahi. Vs. 115 describes the punishment for
opposing the Prophet. Both Tabataba’t and Islahi agree that vs. 116
gives reasons for this punishment.% To Tabataba', this connection
between vs. 115 and vs. 116 calls for the inclusion of vs. 116
(together with the next ten verses) in the same section that vs. 115is
in. Islahi, however, groups vss. 116-126 into a different section. It is
difficult to say whether it is more appropriate to make one or two
sections of the verses, but the two sections of Islahi have at least one
merit: they take into account the grammatical change of person that
takes place from the one to the other section. Vss. 105-115 primarily
address the Prophet, whereas vss. 116-126 chiefly talk about his
opponents. Thus one consideration that would seem to govern
IslahT’s, but perhaps not Tabataba'T’s, sectional division is that of a
significant change of person, tone, and mood in the sirah,

While Tabataba’ divides a siirah into too many sections, Say-
yid Qutb divides it into too few. In general, Sayyid Qutb is perhaps
the least rigorous of the three writers when it comes to making a
sectional division of a siirah. The most striking evidence of this is

bid., 2:173, 178 £,
3 Tabatabati, 5:108 ff.

Ibid., 5:83. Islahi, Tadabbur, 2:155-156, 159,
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iti juz’-divisi f the
ditional juz’-division of il
fact that he lets Lht? tra al ju e
aﬁo’rflcdintgugie his sectional division. ”l_"he division oi t:{::ea?eade[
Qt:T at.ll:irty ajza’is a quantitative one and is meant to en
into

an i onth. It is not
to complete one recitation of the Quran in a m

! : *Ani t, unless
designed to accomodate thematic break§ in the Q“_r:;!,-n((;‘:::e inS. 4,
o dentally. At cleven points in FT Zilal al-Qur'a of the stirahs
P 3 d 147) Sayyid Quib’s sectional division her that divi-
o syt the juz" of the Qur'an, irrespective of by h?;‘af:ﬁtabﬁ? nor
as to § s : ds. Neither
3 : n groun : “
sion is or 1s not justified on 1ts o:? thgerjuz’ while analyzing a siirah.

ahi ideration t y
i Ipay:g:‘lg t?gisakmld?r; a sectional division of a surah, therefore,
n

Quib’s.

Islahi also succeeds better in mail_ltzilxlling a linear connection
g e m;fnscgrfmaerifd with interconnecting the
Loty e US::L cl}.;im that all the verses of a siirah [.m.‘rm.
‘l‘lMost of [its] verses,” he writes of S. 4.} ) Ll:‘rl:

ed.”3 Here he not only concedes that SOn‘iCI(‘ o
not un?ﬂnnecl_ ah may lack connection with one a_notl?er.rr 1: .“._c_
vers:]:;il; t:gsi‘:; terms (*“. .. not unconnected”), which, in fact,
spe _

quelltly Cllalac‘ellzes ]l!s lllt Iallces l)()l.lt I.l.]leal C()Illleclll)ll imn
e a

arah 39 Again, sometim L is own words™
Surahe:ctigf “;1 semblance of connection,” t0 usihl-sdga that a con
conn i 5 he rejects the 1 ¢
- times he 1€) . 4 |

rse-passages; Some ) shed*! ane
bet“feenbv:weelr)l certain, verses or sections can be esta;b}:s g
T AR he simply makes no attempt to estab 15' | DASSARON
S-omigmes id Qutb takes pains to interconnect verses ax;l(ur"; -\;Nw‘
iy 'S:inut his chief endeavor seems to be to relate a hlr “-”m.
o . cess, et
o e ah to the sirah’s main theme, and, in the process
in a surah to )
37Ajza’ 2-11, 13.

verses of a stirah, wm.xld
an uninterrupted chain.

3®1abatabat, 4:134.
3(”See, for example, ibid., 4:323, 387.
Dpid., 4:316.

HNgee for example, ihid,, 4:300,

. may conchude that,
Q. | Jle L, 41080 513045, 108, 111, l2l‘4.. ()2:;:\;3' ;:" aluds I
i P:.‘!|ll\|pi|'ll||an| copnection hetween o sGrah’s verses 18
him, an unheo ;
shrah's unily
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vss. 105-11 it i
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the final analysis, the two become indivli-sl:i(;)t;fe of a siirah, and, in

Summary
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tion in Islahi than it does

; the siirah as a unity with the
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in the other two exegetes. 3

43 .
Sayyid Quib, 2:751.752.

“Ibid., 2:773-775,
45.. .
Ibid., 2:795-797.
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Chapter V
THE SURAH PAIRS

The concept of the pairing of the siirahs is original to Islahi.
According to Islahi, the Qur'anic siirahs in their present arrange-
ment are, as a rule, paired. That is, just as, on one level, each stirah
is an integrated whole and is distinct from all others, so, on another
level, all sarahs exist in the form of pairs, each pair composed of
two closely matched siirahs and distinct from the other pairs. In
itself a self-contained unit, a sirah, as a member of a pair, becomes
complete only when it is taken in conjunction with the other mem-
ber of the pair.

As a proof of the existence of the pattern of paired siirahs in
the Qur’an, Islahi points out that a number of sirahs look like
twins, e.g. Ss. 2 and 3, and 113 and 114. He also points out that
Muhammad used to recite in ritual prayer certain siirahs as pairs,
e.g. Ss. 61 and 62, 75 and 76, and 87 and 88, another indication of
the pairing of the siirahs.! That certain sirahs appear to be forming
obvious pairs will not escape the notice of even a casual reader of
the Qur’an. That Muhammad often recited, in prayer, certain siirahs
in pairs is also well known.2 But Islahi has developed the notion of
paired sirahs into an elaborate concept and given it an extended
application, which results in some interesting insights into the com-
position of the Qur'an. The concept forms an integral part of
Islahi’s nazm theory, and, as such, is regarded by him as essential to

the understanding of the Qur'an. In fact, Islahi holds, on the basis
of 15:87 and 39:23 that the principle of sirah pairing is sanctioned
by the Qur'an itself, a question that we will take up in the next
chapter. In this chapter a description of Islahi’s concept of sufah
pairing is followed by a critical assessment of his contribution.

Stirah Pairs: Synoptic Analysis

The vast majority of the stirahs—82 out of 114—are unambigu-
ously described by Islahi as constituting pairs. He seems to imply

Viglakl, Tadabbur, 1:xiv.

Z_Scc. for example, Muslim, “*Kitab al-Jumu®ah, Bab Ma Yugra’u fI Yawm al-Jumu-
Cal'; Nasd'T, Kb 1Ak ay-Salah, Bab al-Qiri'ah fI z-Zuhr”; Darimi, “Kitab as-
Salnh, BAL Qadr al-Qirk'ah N t-{ubr”
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that another 16 stirahs also fall into this category. Three sirahs are
described as “supplementary,” in the sense that they explain certain
important themes presented only briefly in the immediately preced-
ing stirahs. Allowing for the exceptional position of S. 1, this leaves

twelve strahs unaccounted for. The specifics for each of these cate-
gories are as follows:

1. The following siirahs are specified by Islahi as constituting
pairs: 2-3; 6-7; 10-11; 12-13; 16-17; 18-19; 20-21; 22-23; 25-26; 27-
28; 29-30; 31-32; 34-35; 36-37; 38-39; 42-43; 44-45; 50-51; 52-53;
61-62; 67-68; 69-70; 71-72; 73-74; 75-76; 77-78; 79-80; 81-82; 85-
86; 87-88; 89-90; 91-92; 93-94; 95-96; 97-98; 101-102; 103-104;
105-106; 107-108; 109-110; 113-114.3

2. Although Islahi does not specify them as paired, his
description of the following siirahs suggests that he considers them
to be linked in the following way: 4-5; 8-9; 14-15; 40-41; 58-59; 65-
66; 99-100; 111-112.4

3. S. 24 is supplementary to S. 23, and S. 49 to S. 48.6 S. 33 is
supplementary to an entire sirah group.”

4. S. 1, al-Fatihah (“The Opening™), is prefatory to the Qur’an
(and also to stirah group I, of which it is a part). As such, it does not
need another siirah to form a pair with.8

This leaves Ss. 46, 47, 48, 54, 55, 56, 57, 60, 63, 64, 83, and 84

unaccounted for. Islahi’s treatment of these siirahs raises certain
problems which we shall discuss later.

*The numbers outside the parentheses refer to siirahs, those inside to volume and
page(s) in Tadabbur : 2-3 (1:611-616); 6-7 (2:591); 10-11 (3:347); 12-13 (3:509); 16-
17 (3:713); 18-19 (4:85); 20-21 (4:253); 22-23 (4:431); 25-26 (4:627); 27-28 (4:775);
29-30 (5:67); 31-32 (5:149); 34-35 (5:345); 36-37 (5:447); 38-39 (5:553); 42-43
(6:199); 44-45 (6:297); 50-51 (6:575); 52-53 (7:45); 61-62 (7:349); 67-68 (7:505); 69-
70 (7:559); 71-72 (7:609); 73-74 (8:17, 37); 75-76 (8:99); 77-78 (8:151); 79-80
(8:191); 81-82 (8:235); 85-86 (8:297); 87-88 (8:325); 89-90 (8:365); 91-92 (8:397); 93-
94 (8:409, 423); 95-96 (8:449); 97-98 (8:473); 101-102 (8:519); 103-104 (8:543); 105-
106 (8:569); 107-108 (8:579); 109-110 (8:615); 113-114 (8:671).

“Ibid., 4-5 (2:9-10, 215-216); 8-9 (3:113); 14-15 (3:589); 40-41 (6:71); 58-59 (7:279);
65-66 (7:429-430, 451); 99-100 (8:489, 497); 111-112 (8:644).

STbid., 1:xiv; 4:491.
“Ibid., 1:xiv; 6:479.
7T,

Ibid., 5:177.

8Ibid., 1:xiv. See also ibid., 1:26-27.
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same thesis. Ss. 12 and 13 both state that good ultimately triumphs
over evil. But while S. 12 substantiates this thesis with historical
evidence (the story of Joseph), S. 13 appeals to reason and phenom-
ena of nature to make the same point.!3 Another example of this
form of complementarity is found in Ss. 75 and 76. Both siirahs deal
with the necessity of human accounting on the Day of Judgment.
But S. 75 cites human conscience as the basis for the accountability,
whereas S. 76 presents the faculty of human reason as evidence,
since man must one day account for his use of that faculty.1
4. Difference in Emphasis. In some cases each of the two
sirahs in a pair emphasizes different aspects of the same theme. Ss.
2 and 3 provide a good example. Both deal with the theme of faith
and faith-oriented conduct, the emphasis in S. 2 falls on faith, in S.
3 on faith-oriented conduct. Both discuss the People of the Book, S.
2 focusing on Jews, S. 3 on Christians. Both present arguments
based on natural phenomena as well as on earlier scriptures, but S.
2 chiefly presents arguments of the first type, S. 3 of the second
type.ls
5. Premise and Conclusion. Some siirahs are complementary to
each other in the sense that one of them states a premise while the
other draws a conclusion. This is the case with Ss. 105 and 106 and
also with Ss. 107 and 108. S. 105 reminds the Quraysh of God’s
protection of the Ka®bah against a foreign invasion. The conclusion
drawn by the next siirah is that the Quraysh ought to worship only
the Lord of the Ka®bah.!¢ Likewise, S. 107 indicts the Quraysh for
being unworthy custodians of the Ka®bah, and S. 108 pronounces
the punishment: dismissal from the custodianship.!’
6. Unity of Opposites. Sometimes one siirah in a pair deals with
a theme that appears to be the exact opposite of the theme dealt
with in the other sirahs in the pair, but the two themes resolve into
a unity because they are in fact no more than the positive and
negative sides of the same theme. For example, S. 65 tells Muslims
how to observe the hudid (“bounds, prescriptions”) of God in a
relationship of hostility with others, S. 66 tells them how to observe

PIbid., 3:509.

Ibid., 8:71-72, 99.
BIbid., 1:614-615.

1®1bid., 8:555-556, 569-570.

Tihid., 8:579-580, $89-590.
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proportionate in the context of a single siirah thus becomes propor-
tionate in the context of a siirah pair. Again, some stirahs appear to
make an abrupt start (like Ss. 9 and 21) or to come to an abrupt end
(like Ss. 22 and 67). But the abruptness will disappear when the
siirahs are considered together with their companion srahs (respec-
tively, Ss. 8 and 20, and 23 and 66).

Thus, by bringing out aspects of interdependency between

siirahs, the principle of siirah pairs presents the Qur'an as a book

that is characterized by clear features of design and coherence,

invalidating those approaches t0 the Qur'an that are grounded in

the belief that the Qur'an is a disjointed work.
7. But this is not to say that there are no problems with

Islahi’s concept. There are, first of all, sarahs that do not fit into
“single” surahs.

Islahi’s scheme of pairing and that may be called
Now these single siirahs would probably not pose a serious chal-
lenge to his concept if Tslahi had only wanted to state a general
principle that applied to most sirahs but not necessarily to all of

ks to formulate a rigorous scheme of pairing

them. But Islahi see
that would hardly allow for any exceptions. This being the case, the

single stirahs constitute a major problem.
At one place in Tadabbur Islahi calls Ss. 53 and 56 a pair,”

while later on he calls Ss. 56 and 57 a pair.?* The discrepancy 1s
evidently an oversight on Islaht’s part, for the natural pairs would
be Ss. 54 and 55, and Ss. 56 and 57—which would explain the other-

wise problematic position of S. 54.
hip between Ss. 46, 47, 48 is an unresolved issue

The relations
in Islahi’s scheme. The two preceding siirahs (44 and 45) are listed
(see above). Ss. 46, 47,

by him as a pair, and S. 49 as supplementary
and 48 thus cause a problem because they cannot form two separate
pairs, nor 1s any of them called supplementary by Islahi. There can
be only pair, 46-47 or 47-48, but Islahi’s discussion of these sarahs?
does not help in identifying the right pair. One might be inclined to
see Ss. 47-48 as a pair, but this would leave the status of S. 48

unexplained.
of S. 60 is. It stands

Similarly it is not clear what the status
alone between two pairs (Ss. 58-59 and Ss. 61-62), and can only be

Bipid., 7:143,

Wipid., 7:191

Bipid., 6 AV, WD, A8, respectively.
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the foregoing, one could maintain that at least as far as the issue of
the composition of the Qur’an is concerned, the question of similar-
ity in content matter between non-adjacent sirahs is an issue quite
different from that of the existence of pairs of adjacent siirahs. The
position taken on this issue would also decide whether one would
want to explore the possibility that some sarahs form triplets or
even quadruplets. Islah’s own account of the sirahs does not
wholly exclude such a possibility, since at times he refers to the
similar content matter of more than two sirahs. Thus Ss. 52, 53, and
54 could be considered a triplet, and Ss. 56, 68, 69, and 70 a
quadruplet.

A final question to be raised is whether Islahi has not overem-
phasized the irreversibility of the order in which the member strahs
of a pair occur in the Qur'an. Further study could clarify whether,
in some cases at least, it would make any difference if the order of
the siirahs were reversed.

4. As noted earlier, the notion of complementarity underlies
Islahi’s concept of sirah pairing. Another critical issue, then, is
whether applying the various types of complementarity one would
be justified in linking adjacent sirahs not regarded as pairs by
Islahi, e.g. Ss. 13 and 14%, 70 and 71,* and 74 and 75.36

5. As for the ahadith that Muhammad used to recite certain
combinations of siirahs (siirah pairs in Islahi’s scheme), there are as
many ahadith. that indicate that Mubammad often combined in
prayer siirahs that do not form pairs in Islah’s scheme, e.g. Ss. 21
and 50,37 33 and 88, and 62 and 88,3 and 109 and 111.%° A cursory
look at the “Comprehensive Chapter on Qur’an-Recitation in
Prayer” in the “Book of Prayer” in the Nay! al-Awtar of Muham-
mad ibn CAll ash-Shawkani (d. 1255/1839) will show that Muham-
mad was quite flexible in his choice of siirahs for purposes of recita-

tion in prayer.4

Ibid., 3:551.

31bid., 7:585.

3Ibid., 7:71.

3 Muslim, “Kitab Salat al-ldayn, Bab Ma Yugra'u fi Salat al-“Idayn.”

38Ibid., “Kitab al-Jumucah, Bab Ma Yugra'u fi Yawm al-Jumu®ah.”

3Nasa’L, “Kitab Iftitah as-Salah, Bab al-Qird’ah fi r-Rak®atayn gabl al-Maghrib.”

40Shawkz'ini, 2:255-261. See also Suyii, Durr, 5:140.
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Chapter V1
THE SURAH GROUPS

According to Islahi, not only are the Qur’anic sirahs paired,
but they also combine to form a number of larger groups. Islahi has
borrowed the idea of sirah-grouping from Farahi. But the idea
exists only in a rudimentary form in Farahi, who did not live to
work it out. Islahi develops it into an elaborate concept with well-
defined features. His treatment of it is, thus, original to a very large
extent.

In Farahf's view, the Qur’anic sirahs fall into nine groups. In
Islahi the number is reduced to seven, the groups consisting of the
following siirahs: G. I: Ss. 1-5; G. II: Ss. 6-9; G. III: Ss. 10-24 (in
Farahi this group is split into two: Ss. 10-22 and Ss. 23-24); G. 1V:
Ss. 25-33: G. V: Ss. 34-49; G. VI: Ss. 50-66; G. VIL: 67-114 (in
Farihi, this group is also split into two: Ss. 67-112 and Ss. 113-
114).! As can be seen, the difference between Farahi and Islahi is
not a major one. In point of detail and elaboration, however, Islahi
represents a definite advance over Farahi.

Coherence

Like the individual siirahs of the Qur’an, each siirah group has
a distinctive Samiid or theme.? Each of the surahs in the group
singles out a particular aspect of that Camiid. The “amiid, moroever,
describes a logical course of development in the siirahs of the group,
and, in order to trace that development, the existing sequence of the
siirahs must be kept intact. In other words, a group is marked by
both thematic and structural coherence. This coherence can be illus-
trated with reference to G. IL.

G. 11 is composed of Ss. 6-9—al-An‘am (“The Cattle”), al-
ACraf, (“The Heights”), al-Anfal (“The Spoils”), and at-Tawbah
(“Repentance”), in that order. The Camiid of the group is: Islam as

Zinch group contajin themen from the other groups, but such themes are subsidiary
to n group's own Lamitd
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agreed, moreover, that Islahi succeeds in establishing a logical
sequential connection between the siirahs. We will now examine in
some detail the nature of the coherence of a siirah group.

One measure of coherence in a group is the extent to which a

group is demonstrably self-contained and marked off from the
others. A close look at G. II will suggest that Islahi’s scheme has
essential validity.
The group preceding G. II consists, with the exception of the
short al-Fatihah (which is prefatory to G. I but also to the whole of
the Qur’an), of four long siirahs. The €amiid of G. 1 is the Shariah
or Law. Now this group deals with the People of the Book, who
possessed the Law in the form of the Torah. Throughout the group
the Qur’an cites incidents and makes comments which achieve full
significance only when placed against that background. The
detailed theological discussions of Ss. 2 and 3 are a case in point.
Any references the Qur’an makes to the Quraysh in these sirahs
are, in the context of the group, incidental.®
When we come to G. 11, we are struck by a complete shift of
scenes. The background to this group is provided by the conflict
between the Muslims and the Quraysh. Compared with G. 1, G. 11
contains fewer references to the pre-Qur’anic scriptures. On the
other hand, arguments from nature, Arab history, etc., abound, for
it is arguments of these types that would make the most sense to the
Arabs Muhammad was addressing.1® In short, just as the whole

tenor of G. I is suited to a dialogue with the People of the Book, so

the whole tenor of G. I1 is suited to a dialogue with the Quraysh. As
one passes from G. I to G. 11, one feels that a distinct change of
“atmospheric zones” has taken place.

ones will be felt upon mov-

A similar change of atmospheric z
ing from G. II to G. IIL. The €amid of G. 11, having reached its

culmination in S. 9 with the declaration of war, is no longer promi-
nent in S. 10 onward. And the tone of the sirahs of G. III is strik-
ingly different from the tone of the sarahs of G. 1L, something that
can easily be verified by a comparative study, for example, of Ss. 9
and 10. There is thus reason to believe that Islahi’s groups are well-
differentiated and self-contained.

An interesting fact about the four s
of the last three of them reaches its hi

- —

arahs of G. Il is that each
gh point sooner than the

Ybicd, 1142, 611615, 616, 21386
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The Sirah Groups

preceding one, thereby accelerating the overall movement of the
stirahs toward the finale, that is, toward the realization of the
group’s “amiid. In al-An®am, the high point is reached in vs. 74-90,!1
where a striking incident from Abraham’s life, together with a pithy
summary of the teachings of the prophets in the Abrahamic line,
brings out the true character of Abraham’s religion. The first 73
verses lead up to this passage, while the verses that follow it may be
called the dénouement. In al-Araf, the series of stories of earlier
peoples illustrating the siirah’s ‘amiid begins with vs. 59. In al-
Anfal, one hardly gets past the first few verses when detailed refer-
ences to the Battle of Badr begin to appear, thus determining the
mood of the whole siirah. In at-Tawbah, war is proclaimed in the
very opening verse.

G. I, too, exemplifies this kind of accelerated movement. The
€amiid of the group, as we have noted, is the Law. In the second
strah, al-Baqarah, the subject is not taken up until vs. 177. In the
third sdrah, al “Imran, the part of legal injunctions can be said to
have begun with vs. 92. In an-Nisa’ the legal part begins with vs. 2,
and in a/-Ma’idah with vs, 1.

We will now qualify our statement about the relationship
between the stirahs of a group. Gs. I and 11, which we have cited to
illustrate the statement, are both groups with long siirahs. But while
it may be easy to identify high points and dénouements in a long
stirah because of the stirah’s large canvas, it may not be easy to do
so in the case of shorter siirahs. For example, the strahs in Gs. VI
and VII gradually become shorter and shorter as we move toward
the end, making it increasingly difficult for one to establish between
them the kind of relationship that seems to exist between the siirahs
of Gs. I and II. Even in Gs. VI and VII, however, some kind of
“onward movement” can be seen to be taking place. To take the
example of G. VII, there is a conspicuous difference between its
earlier and later siirahs. A number of the earlier surahs are, rela-
tively speaking, discursive: they present the group’s “amiid—wam-
ing to the disbelievers!?—in some detail and draw conclusions after
adducing evidence of several types. As such, they can be said to be
moving at a somewhat “leisurely” pace. By contrast, many later
siirahs (especially Ss. 109-111) have a decisive tone: instead of giv-
ing details, they present conclusions in categorical terms. Since they

Urhid,, 2:460.

2Ibid., 8:479.
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s Camiid in a direct algd f?nhrig}:l
d to be “rushing” toward thatf amiid. Oi:u:;1 s
pe that the discursiveness .Of the
builds an atmosphere in wltnhch tl(;e

i es relevant. An in-df_:p study
i t they, too, contain a struc-

ar to the one found in Gs. I and 1L

The Makkan-Madinan Division

i one
Each of Islahi’s groups contains at leas;;nt;;n l\:lz:k:;i:hzni o
Madinan siirah. Moreover, the Makkan and abl e
o form distinct blocs, with the Makkan_ oc 311 e
iri:l:lgnan Here, following, is [slahi’s group-wise bre
and Madinan strahs."? h
Makkgl ?ngs 1-5 (S. 1 Makkan, Ss. 2-5 Madma;).an)
G’ Ii: Ss. 6-9 (Ss. 6-7 Makkan, Ss. 8-% 1\/21: &adh;an)-
G, TIT: Ss. 10-24 (Ss. 10-23 Makkan, . 24 Macters
G, IV; Ss, 2533 (5s. 25-32 Makkan, 8. 33 MaGtherh.
S Vs Se. 3449 (Ss. 34-46 Makkan, Ss. 4749 MaCP)
O Vi S, 50-66 (Ss. 50-56 Makkan, Ss. 57-66 MAGeh.
G VIL: S5, 67-114 (Ss. 67-109 Makkan, Ss. 110-114 MactZert
A. rob;lem arises here. In suggestng this division ¢ e
int Maikan and Madinan, Islahi dc_:pans on a few pf:::n el
::iniv?sion (or divisions) traditional_ly given. A a C(;:;'l“::ll; ‘i oy
division with for example that given by Zarkas

i ight st : 13,22, 55,
former differs from the latter in respect of eight stirahs

76. 98, 99, 111 and 112. Zarkashi lists the first six of these as

i ahi th
Madinan and the last two as Makkan siirahs,'¢ while Islahi calls the
a

an adinan if

1 i tion. On the other hzmd, !
dM d blocs will be called in q.ues e e
1 lé];u S ClliViSiOH is correct, then it will be the lradmonal view, a
$ ’

represented by Zart S wi i tion.

d by Zarkashi, that ill be called 1n ques _

1 lztihi seems 10 bv‘.’.1 1011 safe ground with respect to five of the
gtal

i i . 55,
i arahs: 13, 22, 55. 76, and 99. The internal ev1den(;:e72f i: -
?fh S0 clearly marks them as Makkan. Ss. 55 and 75,

e ———
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rat
2 c;,e :;((:) I;ef;r;i(:geassaxakkan by many commentators.'s Byt there is
€ ma 1 S ]
Pk e e 1}; not be said of §. 99, which deals with
Makk]iﬁceg}th l;or its 41st verse, S. 13 also strikes one as unmistakably
. Vverse runs: “Have they not

i ) ' seen that We

: ggrgzs?g ctlhe land [M_akkah], shrinking its borders?” CommenE::
i un. ers_tood this to be a reference to the Madinah-based
Quray?{-. _ex;;dansmn of ¥s[a.m which had begun to threaten the
e re;:renakkah. Rejecting t_his view, Islahi says that the verse
i ce to the popularity of the Islamic message in the
presemedpbizr:fﬂf:ugalﬁfwg’s pl:ophecy‘ The message was first

: : ysh, who refused to accept it. |
$2in;1:?e, it became popular among the tribes cmtsid:]3 Mall‘;ka.ll: a:fllg
il racted ‘2 number of Madinans. The Quraysh now sensed
s[kasrz:)ml, which they had tried to eradicate inside Makkah, had
i ASoveouts‘;ge Makkah, and had in fact begun to close i‘n on
o ae ése pf the same siirah clearly suggests, the Quraysh
T manded evidence for the Qur'anic claim that pa an'y
= I:an suf‘fer_ defeat at the hands of Islam, Verse 41 reph'l;s gto ;tSun;
» saymg: If the Quraysh want to see a sign, then the fact that

bei 1N

bz:;?sg (I)\;fakkan. A‘nd the proof, it will be observed is adduced on the
Tha fazm 1nterpretation of the verses involved

djscussige sa;ne kind of nazm approach is employed by Islahi in his
ston of §. 22. Vss. 38-41, revealed in Madinah, have led many

15 = q= o e
On S. 55 see Mawdidi 5:244- Tr
» £ : ’
e 182: ;‘44’ 246, and Suyuu, Du , 6:139. On S. 76, see

"®Ct. Mawdadi, 6:413,

175 1212
Islabi, Tadabbur, 3:546-547.

18
See, for example, Sayyid Qutb, 4:2039, n, 2; and Mawdidi, 2:440
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instance, is Madinan, but the siirah is considered Makkan by all.!?
Moreover, vss. 38-41 of S. 22, being parenthetical in character,?
simply explain a thought already presented in vs. 25, a Makkan
verse that criticizes the Quraysh for preventing the Muslims from
performing rites at the Kabah, with vss. 38-41 permitting the Mus-
lims to use force if force is used by the Quraysh to stop them from
worshipping at the Ka®bah.2! Islahi’s argument, in other words, is
that a few parenthetical and explanatory verses may not change the
status of an otherwise through-and-through Makkan sirah.
S. 99 is highly controversial when it comes to identifying it as
Makkan or Madinan. Some think that it is definitely Makkan;
others, that it is certainty Madinan. The reason for such a sharp
difference, Mawdidi points out, is that the sarah itself does not
provide support for either view.22 But Islahi contends that it is Mak-
kan and that it was revealed at a time when the People of the Book,
especially the Jews of Madinah, were filled with consternation at
the steady gains of Islam in Arabia. That is why, says Islahi, the
sirah makes such a pronounced reference to the People of the
Book.2? The argument is plausible, but perhaps not conclusive. The
siarah does not have to be Madinan for the People of the Book to be
filled with consternation at the gains of Islam. A similar criticism
would apply to Islahi’s view of S. 112. Islahi maintains that the
siirah is Madinan and that it was meant to serve as a final summing
up of the creed of Islam as distinguished from the other creeds of
Arabia.24 Also, there are conflicting reports about its being Makkan
or Madinan.?’
It is S. 111 that causes the most difficulty. There is universal
agreement that it is Makkan, and Islahi appears to be the only one
to have called it Madinan. The traditional view, as reproduced by

195clahi, Tadabbur, 4:341.

Ibid., 4:396.

21bid., 4:389-390.

2Mawdidi, 6:410.

DIslahi, Tadabbur, 8:473-474. See also ibid., 6:527-528.

Hhid., 8:643-644,

B5Gee Muwdidl, 6:530-532. Mawdadi argues that it is Makkan, and an carly Makkan
siiral at (hat, Thid,, 6:532,

21, 61320
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Islahi, is as follows. Early in his prophetic career, Muhammad once
gathered together the families of the Quraysh and warned them of
the punishment that lay in store for them in case they rejected his
message. Abii Lahab, Muhammad’s uncle, sarcastically com-
mented: Tabban laka a li hadha da®awtana (“Curse on you! Is this
what you called us here for?”).27
IslahT’s criticism of the view is twofold. In the first place, it is
out of character for the Qur'an to offer a tu quoque argument like
that. Many leaders of Makkah and Ta’if were guilty of insulting
Muhammad, but the Qur’an never returned the abuse, in fact never
called Muhammad’s opponents “disbelievers” until their hostility
exceeded all bounds and they could not be excused any longer. In
the second place, the sarah’s tabbat yada Abi Lahabin (lit., “May the
hands of Abii Lahab be broken”) has a meaning very different than
Abii Lahab’s tabban laka. .. The latter is imprecatory, and hence
what is called insha’ in Arabic grammar.28 But the former comes
from an Arabic idiom (tabbat yada fulanin) which is non-impreca-
tory and implies, in a non-pejorative sense, that a person has failed
to achieve his object, counter an attack, or ward off something
unpleasant. The verse, in other words, simply makes the prediction
(made in the past tense to indicate that it is as good as come true)
that the power of Abii Lahab—the “high priest,” and therefore the
religious leader, of Makkah—will be broken. As such the verse is,
grammatically, a khabar.?® The prediction was fulfilled in the early
Madinan period when clear signs of Abi Lahab’s downfall
appeared. An important sign was the defeat of the Quraysh, the
mainstay of Aba Lahab’s power, at the Battle of Badr, which took
place in 2/624; Abui Lahab himself died soon after that. The strah,
then, must have been revealed at Madinah.30
Islah?’s criticism of the traditional view is sound. But does it
necessarily follow that his own interpretation of the siirah is valid?
Perhaps not. What Islahi has demonstrated is the weakness of a
view whose claim to validity rests on the supposed existence of a

Misiahi, Tadabbur,8:628-629.

BStatements which cannot be confirmed or refuted by inquiry (in Arabic: Iz
tahtamilu t-taydiqa awi t-takdhiba are called jumal insh@’iyyah (“sentences character-
ized by inshd’.”) Sentences expressing command, wish, etc., fall in this category.

PStatements which may be confirmed or refuted by inquiry are called jumal
khabariyyah (“declarative sentences™).

NO1slahi, Tadabbur, 8:629-630.
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connection between a particular event that .togk_pl':lcl:g “1;11 It\iil:lt(ktzlilt;
and the revelation of the siirah. Bu't even if 1? is ) t.hat oy
stirah could not have been reveal_e_d in con_ncctlon pgierel-
there still would exist the possibility that it bear_s (511 ;g e
some other event that took place in Makkah, or inde Lonlshpod
Makkan situation, in which Aba Lahab always_, play o
1o {le to Muhammad.?! Moreover, the argument Islah_l advance .
hoStlettoof the view that it is an early Madinan surafl ma')Irvh e
il d in support of the view that it is a late Makkfm sarah. 1;5
;i?a?;?s (l)[fl thgr\,riew that the sirah was revealed a little before the
ieration to Madinah.» ‘
Enugr’?{ll:sll tfew reservations aside, Islahi’s scheme, s:::klf{r;)? al{l:;
viewpoint of the structural arrangement of the MAREE
1 drahs in the groups, will be foqn_d to be quite ¢ g
Madl:t:an il;stion is: What thematic sigmf:cance‘, if any, ()cls this
g:rtang:mqem have? This brings us to a considc;atlop t?lf lhfot::;mn-
] (adi 0 eg .
ship between the Makk:im and Mz-idman_ s:lll'a ? ;) L
i 3hi, the Madinan sirahs ol a group
its I\Adcjﬁ:;nfﬁiglgl;s: the branches of a tree are related t_o _t,h‘enlo??:
“; 1the tree.33 This simple analogy has, in the context of Fsl_ah;,s.lw ;e "
(t}heo lhé: following implications: 1) that the relatmns:ipMzdman
the tr\::fo sets of siirahs in a group is _integral;_Z) _that tfethe —
drahs of a group bring out the practical u'nph_cauo?ns o‘:l e e
ol ents made in the group’s Makkan stirahs; and ) :
na;litcatenllﬂoc of siirahs in a group precedes the Mgdman not hy
1e:/icidear?t but by design, since thf': “root” m}lst ejxltst before the
“branches”. G. 11 would serve to illustrate this P(:ﬁl .of 2 pe
Al-Anfam and al-ACraf, the two Maklfan str a; s Fr.om ,What
cede al-Anfal and at-Tawbah, the two Madman sir f. SiEvigh
was said in the earlier part of the ?mdte abé):;l tr}I:Zin(;;lrWith ot
the first two
WO'uldl ¥ celaii,l; Ol:s(:ntc\i/li)dint:i?ltly with practical matters, and thalllt,
;elgf:ov: the practical issues of the last two siirahs stem from the

i itude of Abii Lahab and
3 hus Mawdadi (6:520-524) refers to the general hostile attitude

i drah’s revelation.
his wife, and not to a single event, as what occasioned the siraht’s T

Rgrabl, Daldil, p. 93.
”l;q‘ll\l\l. (BRI
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theoretical issues raised in the first two—that, in short, the four
sirahs develop the same basic ‘amiid. 34

But even if it is granted that all the siirahs in a certain group
are related to the group’s “amid, the question remains: Is each and
every one of them related to that ‘amiid in an integral way? It would
appear that the connection of the Madinan stirahs to their group’s
Camiid is not as intimate as that of the Makkan. A look at G. VI will
help drive the point home.

G. VI is composed of seventeen stirahs, seven Makkan (50-56)
and ten Madinan (57-66). Islahi’s interpretation of the sirah¥’
Camiids strongly suggests that the “amiid of the group, namely, the
hereafter,® is systematically developed in the successive siirahs. S.
50 examines and refutes the view that the hereafter is a theoretical
impossibility.36 S. 51 talks about the purpose of the hereafter, which
is: recompensing human beings for their good and evil actions.?” S.
52 isolates the retributive aspect of recompense.3® S. 53 negates the
idea that, on the Day of Judgment, any kind of intercession will
subvert divine justice.3 In response to the disbelievers’ demand for
a “sign” of the threatened punishment, S. 54 points to history as
furnishing all the necessary signs.0 To these signs S. 55 adds signs
from nature and the human existential situation.*! S. 56 summarizes
the contents of Ss. 50—55.42

This is a remarkably cogent account of the ‘amiids of the
seven siirahs, and the Camiids do seem to be different aspects of the
group’s “amiid. Also, no sooner do we reach the Madinan part (i.e.

34Islﬁ.hi’s view of the relationship between the Makkan and Madinan sirahs is sub-
ject to criticism, and we will shortly offer that criticism. However, he has at least
shown that there is no complete break between the Makkan and Madinan siirahs, as
is held by some Orientalist scholars, for example by Goldziher, pp. 9-12. For a
criticism of the Orientalist position, see Fazlur Rahman, Major Themes, Chapter 8.
35151ahi, Tadabbur, 6:527.

361bid., 6:528.

bid, 6:575.

B1bid., 7:11.

¥1bid., 7:45.

Orbid., 7:87.

1bid., 7:120.

“ypid., 7:153.
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i 1 the
S. 57 onward) than practical injunctions become pr;gm;?zt;lir; g
SE‘!.ITIC time, one cannot help feeling that the relations 1pd e
of the Mz;dinan siirahs (especially Ss. 6Q, !51, 63.harll o lePory
roup’s “amiid is not as clear-cut and definite as tha i o
%(an To take the example of S. 60, only one verscfe[ences s
ijcitly talks about the hereafter; the four ther re i
f\);?eafter (vss. 4, 5, 6, 13) are either too brief or qui

inj i ined in the
Moreover, it is difficult to see why the injunctions contain

= and
sirah must follow exclusively from the ik ?;;e%f::&d of
why they may not follow, . l;;lglcafl 12; gag‘r;; or from that of
Lo ding to Islahi, ot G. T
e T Ty
seie(;al Madinan sarahs would be “at . oo grgﬁlpslﬁ Islahi, S.
the ones they actually occur in. For example, accor & moh. theit
58 states that, in the end, God and His proplilfts»muagl); what
, 10 45 But this is exac
humiliating defeat. o
o S e Camd of G. 111.% The question is: Would &
i CSCT} lace in G. 1117 Again, S. 66, with its lnjunct“mh,d- l-);:q
cs:l8 bic(::u(tv(s)s F; 7y, reminds one of G. 1, the second and fourth sura:
WO . 171 s

terms.

Account of the Islamic Movement

Islahi holds that each siirah group presents a phase-by-phase

; i the
account of the spread, under Muhammad’s leadership, of

T

resentation of that account may vary ijrom one imoad ot il
“P}'his statement would be cor}‘ect only in z:.) \;crzenrlhe R
the advent of Islam resulted in a struggle el x;v e e
their opponents, the main phases of the lslami sl g

be stated as: presentation o_f the lslar_mc m g e
l'zr‘i%::ﬂ gf the message by some and resistance to it by others; ¢

between the believers and the disbelievers; victory of the form

Bpid., 4:571.
YMypid., 5:283.
Spid., 7:243, 279.
hid., 3200

Tinid,, 1Ay
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over the latter. Once again, G. II offers a good example of the
development of the Islamic movement along those lines.
It is doubtful, however, that each group relates such a devel-
opment in a systematic manner. In fact, the very composition of
some of IslahT’s groups militates against such a view. G. I, for exam-
ple, has five siirahs, and, excepting the short opening sirah, all of
them are Madinan. Obviously the Makkan period has not been
dealt with in the group at any length. It is true that there are refer-
ences in the siirahs to the Makkan period. But to say that the group
offers a well-articulated account of the various phases of the Islamic
movement would be to claim too much. Likewise, G. III has fifteen
Makkan stirahs, but only one Madinan sirah; and G. IV has only
one Madinan as against eight Makkan sarahs. Again, the Madinan
period, even though it may have been referred to in the Makkan
sirahs of the two groups, hardly finds a well-differentiated treat-
ment in the groups. Furthermore, almost any cross-section of siirahs
will be found to have treated all or most of the phases of the Islamic

movement; one does not have to regard such a treatment as charac-
teristic of Islah’s groups only.

Sanction for the Nazm Scheme

Islabi maintains that his nazm scheme, with its component
1deas of siirah pairs and siirah groups, finds sanction in the Qur’an
itself. He cites 15:87 (and also 39:23) in support of his view.

15:87 reads: “We have bestowed upon you saban mina I-
mathani and the Great Qur'an”. Sab’an mina l-mathani is usually
interpreted as the “seven oft-repeated ones™ and thought to refer to
S. 1, since this sarah, it is argued, has seven verses and is repeated in
every ritual prayer.*® Islahi disagrees with this interpretation. The
word mathani in his view refers to what he believes is the phenome-
non of sitrah pairs in the Qur'an. Against the traditionally accepted
view he argues, first, that the exact number of the verses of the
sarah is not agreed upon, that it can have seven verses only if the
formulaic basmalah is counted as a verse, which is a controversial
matter; and, second, that mathani, as the plural of marhna, means
“in two's" (as in 4:3 and 36:46) and not “oft-repeated ones.” It,
therefore, means “those arranged in pairs.” As for the conjunction
waw alter mathdni in the verse, its grammatical function is explica-

Mee, for expmple, NIsabai1, 6;34,
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tion (tafsir). The verse accordingly means: “. . . seven [=_ se:/;:n z;rrg;
groups] made up of the mathani | =strah pairs}, that-ls_, : e St
Qur’an.” There are a few ahadith that tem S. 1 matham; ut slah
thinks that they refer to the siirah only insofar as 1”.1_16 §ura1_1, .eplto-
mizing as it does the Qur’an, may be called the Qur a-n }n mmlaturl::.
In other words, even in those ahadith, the word mai:ham refers _to ; 41:
Qur’an or Qur’anic surahs, pointing out that_ the suralfs_axc paired.
As for the word sab, it refers, according to Islahi, to what ]?f
regards as the seven sirah groups.’® And Islahi thmk‘s that the well-
known hadith in which the Qur'an has been‘descnbfed as having
been revealed €ald sabCati ahrufin substantiates tl’x,ls view. The
Arabic phrase is usually translated “in seven rez_ldings and ta:lcen to
refer to the variant Qur'anic readings. Butllslahl s.hows—an. co}r:-
vincingly, 1 think—that such an interpretation, besgde§ makmdg }tu e:
Qur’an a very problematic work, is untepable on liguistic an sf
torical grounds as well.*! According to hlm,‘ the w.on?, harglr (smg. ‘cl>]
ahruf) in this context means “aspect, style, dl,r:nensmn and, as suc :
refers to the seven sirah groups in the Qu'r an, each of tke _g.rou?.s
representing a distinctive aspect or dlanS}On of. the Qur‘ "-ml: nl);:;
sage and employing a method or styfle Qf discussion pmn iar to i
group, the seven groups together bringing out the diversity-in-unity
that is characteristic of the Qur’an.>? N . . |'
But even if Islahi’s criticism of the lradltlongl |‘nlcrprculnlmn| 0
the word ahruf were to be granted, it would be difficult to say lml‘
his own interpretation of the word is {gbsolutely correct. lFt)r. .UITL
thing, one might ask why the word sab m.ay.not rcfgr 11111‘1L .‘-L\::lll.
manazil (“stations,” 1.e. parts; sing., manzil) ml’o which t "’._Qur_‘f.'
is traditionally divided for purposes of compl_etmg one Qur '\r:]ru} |{-‘
tation in a week.53 For another, is it not possn]::le that the wor ‘.\u ) ‘
gives here the sense of “many” or “numerous and doe.s not denote
“seven”? If so, then it would be questionable to take it to refer to

seven specific groups.

#911ahi, Tadabbur, 3:622-624. See also ibid., 5:580; 7:480-481.
O1bid., 1:xv; 3:624.

51 {bid., 7:480-481,

2pid.. V:622-624. See also ibid., 5:580; 7:480-481.

S e manzil-division of the Qur'Anic surahs is as follows: 1:1-4; 11:5-9; I11:10-16;
V725, V26 00, VIVEAY, VIL:50-114.
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Summary

The Qur’dnic si i i
- Lier anaﬁfiif,;léaﬁ’ in their present order, fall into seven
bl o g u hisura}h or a sirah pair, a sirah group has
o bk Sﬁrahs, ;v ch is developed in a fairly methodical
rmeaal 5 g that group. Structural as well as thematic
iRy ag; Slfp;lth‘lrrmg_ a few controversial cases, the
e e Urahs in Islaht’s groups, form distinct l;l
o T hoc followmg_ the Makkan. The Makkan sii C:;IS,
e evzlttoft:l;e grz(::’t;ccal a;;i, the Madinan sirahs \rmtl?
- : ] f amiid, though th i i
cafnrg;p msa:d::.g:n;n sirahs, unlike that of its hﬁhakkane Tc;g:::;Sh:P 'Of
el ai\;a‘ys be as clqse as Islahi holds it is. Eac-h, :z)lts
e niw in a generalized sense, with the various p%aasup
Py g SChement lt_ad b?! Muhammad in Arabia. Islahi’s vi :
e eme,'_mth its stirah pairs and siirah 2o
y the Qur'an may be called plausible i

-
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Chapter VII

CONCLUSIONS

1. Islahi’s approach to the Qur'an is direct, holistic, and cumu-
lative. It is direct in that it is based chiefly on a study of the Qur'an
itself.! Islahi distinguishes between the internal and external princi-
ples of Qur'an interpretation and attaches primary significance to
the former. Nazm is for him the most important of the internal
principles.

Islahi’s approach is holistic in that it is predicated on the
assumption that the Qur’an is a well-integrated book and ought to
be studied as such. Islahi believes that the chronological order of the
Qur’anic revelations was suited to the times of Muhammad and his
Companions, but, for the following generations, the compilatory
order carries greater significance. The compilatory order was based
on the principle of nazm, and it is the commentator’s task to dis-
cover that nazm.

Islaht's approach is cumulative in that it conceives of Qur'anic
nazm on several levels, each level being incorporated into the su bse-
quent level. First comes the discovery of nazm in individual surahs,
then in srah pairs, and finally in surah groups. The nazm of indi-
vidual strahs is presupposed in a siirah pair, that of siirah pairs in a
sarah group.

2. Islahi is indebted to Farahi in respect of ideas as well as
approach. He borrows from Farahi not only the concept of the
sarah as a unity but also the techniques for arriving at the unity of a
siirah. But this does not mean that he is not an original writer. In
the first place, he has made a sustained application of Farahi’s ideas
and techniques to the Qur’anic corpus, in itself no small achieve-
ment. In the second place, he seems to have taken over Faraht's
ideas only after careful scrutiny. We saw, for example, that he dif-
fers with Farahi on the interpretation of the Camiids of a few
siirahs—a proof that independent reflection on the Qur'an some-
times led him to conclusions dissimilar to Faraht’s. In the third
place, his concept of siirah pairs 18 original, as is his interpretation
of the notion of siirah groups. In fact, if Islahi is indebted to Farah,
then, in a sense, Farahi is indebted to Islahi, for it is the latter who,

s ——————

Hsinti, Tadabbur, 8:8
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l)go;reealtl;vsely irfl;lfrpreting Faraht’s concept of nazm and enlarging its
: sought to establish effectively the latter’s origi i
name13y, Itlllat the Qur’an is possessed oz nazm B
. Islahi has convincingly shown—al ST
: ‘ —although it is not nece
L?e?ﬁ:,? WI-IIth ﬁll of his conclusions—that the Qur’an has designS S;lr(}il
. He has shown that individual Qur’anic si
around specific central themes o i
. , that an essential ¢ 1 i
exists between the members of si i S by o
X ; trah pairs, and that 1
stirahs, which he calls siirah i z e o
; groups, display identifiabl
nazm. A study of Tadabbur-i Qur’an i i
‘ : n 18 bound to leave one with th
impression that, contrary to the usually held vi Panis 5
] 1eld view, the Qur’an i
well-ordered book. Islahi has d et : il
: ; j emonstrated that the Qur’an h
only thematic but also structu: pn
ral coherence, that, for exampl
@ 'y 'y e, n
glr;g! lt;l](; ;}::u il::;ahs ?f ;1 group deal with a definite master {helr::ic bﬁ:
ture of the group is a logical one, and that nati
5 the thematic
and structural aspects of nazm are ultimately inseparable f b
e ¢ from each
ecﬁmd4.ﬂ’fehls 1n’Eu1;n has a bearing on an important question: Who
unanimouslgl}lli) lagl.thAts I\:;vchnoted in chapter II, Muslim scholars
at Muhammad himself was responsible f
arrangement of the verses in siirahs; they di B
: ; they disagree, however h
question of who was responsible for th : gty
‘ . ¢ arrangement of the siirah
::::;aiag'ﬁlt Y;lf Muhammad himself; others think—and this is thse:
entalist position also—that the task ’
Companions of Muhamm. s deaton et e
h ad after his death. John B
argued in The Collection of the Qur'a : 1
_ an that the whole of th '3
was compiled by Muhammad.2 With ing i 7
; : out going into details of Bur-
ton’s methodology, we ma L
2 y remark.that what Burton seeks to
:l}:;gugh a study of extra-Qur’anic sources, Islahi seeks to gg:
i ul:ngh a study of the Qur’anic text itself. The following ‘syllogistic’
g r[?;t may !Je constructed on the basis of Islahi’s nazm theo
. lhewesl_ngi:ndual is;rahs of the Qur’an are cohérenl The vergs‘
se surahs are known to be arranged b ;
Qur’an as a whole is cohere i A ool
. nt. Therefor 0
received their arrangement from Muhalgl;l;iisurahs ity
coher;l:; if%ﬁ:lg:r’PaS 1 lcl>lophole, for it presupposes that all
coher 1 ran, w ether in the arrangement of verses i
individual siirah or in the arrangement of siirahs, will be at.trit:::tzg

2

Burton, pp. 239-2 i

Nettor dp(’)];s = f:?l.o“vxfx :r:t ;Z:nseanyluilﬁ ttllllat all of Burton’s conclusions are correct.
conclusions would be acceptable to Is,lz'ihi.c text mean thatgll'or ool SRRy
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to Muhammad. Is it not possible that Muhammad’s Companions
achieved the same coherence with arranging sirahs that Muham-
mad had achieved with arranging verses in siirahs? This is certainly
possible, though perhaps not very likely. For between the nazm of
verses and the nazm of sirahs there is an affinity of character that is
best explained on the assumption that it is due to the same agency,
in this case Muhammad.’ Moreover, if Muhammad took care to
give a certain arrangement to VErses in sarahs, how could he have
remained indifferent to the arrangement of the sarahs themselves?

5. If the Qur’an in its present form is characterized by coher-

ence, then the chronological order of the Qur'an becomes largely
irrelevant, or at most only of historical importance. Considerable
energy has been spent in attempts t0 identify that order. But it is
universally admitted that a complete and accurate chronological
arrangement of the Qur'an is almost impossible to discover. If i s
impossible to do so, and if the present arrangement is found to be
significant, then perhaps it is with this arrangement that we should
be principally concerned. At Jeast that would seem to be the inten-
tion of whoever is to be credited with giving the Qur'an the arrange-
ment it now has.

6. Should the principle of nazm become an integral part of the
approach to the Qur'an, it will become necessary to make a critical
examination of much of the traditional exegetical corpus in the light
of this principle. A regular and consistent use of the principle might
result in at least a partial reformulation of the exegetical theory. It
might result, for example, in a diminished dependance on the occa-
sions of revelation as an exegetical aid. We saw that several of the
authors discussed—like Razi, Tabataba’i, and Sayyid Qutb—tend to
reject an occasion of revelation if it appears to be in conflict with a
nazm interpretation of the Qur'an. Reliance on the principle of
nazm seems to reduce dependance on the asbab an-nuzil, and the
correlation is easy to explain. In an atomistic approach to a text,
each unit of the text (usually not more than one or a few sentences
or verses) is interpreted in isolation from the other units, and thus
any datum external to the text but appearing to throw light on it 1s
welcome. An integrated or holistic approach, however, establishes a

30ne of the implications of this view (namely, that the sirahs were arranged in the
Qur'in by Mubammad in accordance with the principle of nazm) would be that the
principle of diminishing length will definitely have to be discarded as the principle
governing the order of the siirahs in the Quran—the view most popular with oriental
st scholars
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contextual framework with definite hermencutic constraints that
must be reckoned with in interpreting the text, with the result that
things like asbab an-nuzil have to pass the acid test of contextual
relevance before they can be accepted.

7. The concept of nazm as such is not original to Farahi and
Islahi. What is original, however, is their interpretation of the con-
cept. They differ from other Muslim scholars not only in holding
that the Qur’an has structural as well as thematic nazm, but also in
maintaining that razm is an indispensable instrument of exegesis.
By applying the nazm principle to the Qur'an—and they have shown
that the Qur’an is quite amenable to such an application—they seek
to place the Quran in a definitive context in order to arrive at
definitive Qur’an interpretation. (See Appendix B.)

8. The Farahi-Islahi nazm theory yields results that are aes-
thetically pleasing. The idea that the Qur’an is a book that presents
its themes systematically in individual strahs, sirah pairs, and
stirah groups confers on the Qur’an a formal excellence that has not
been attributed to it before. Also, with its emphasis on the study of
the Quran as a unity, the theory is in keeping with the spirit of
modern literary analysis. And, with its emphasis, for purposes of
interpretation, on the study of the Qur’anic text itself, it is in har-
mony with, and at the same time accentuates, modern trends in
Qur’an exegesis.

9. While IslahT’s nazm theory presents the Qur'an in a new
light and offers highly valuable insights, some of IslahT’s positions
can be called in question. Perhaps the most questionable part of the
theory is Islaht’s insistence that the theory, with its seven siirah
groups and siirah pairing, has Qur’anic sanction behind it. This
view, if correct, will have to be accepted, together will all its corol-
laries and implications, by Muslims virtually as part of their faith in
the Qur’an. But is Islahi’s nazm theory absolutely correct in each
and every respect? Obviously a case can be made for its being no
more than a hypothesis, albeit a strong hypothesis. One gets the
impression that a personal conviction (born of many years of deep
reflection on the Qur'an and in itself quite understandable) has
been presented by Islahi as an objective fact, whereas to others it
may not appear to be so. For example, Islahi says that the seven
strah groups of the Qur’an are there for everyone to see.* But they
are certainly not as obvious to other people as they are to I§lahi.

“slahi, Tadabbur, 1:xiv; 7:481.
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Moreover, we have seen that Qur’anic nazm, whether mAthe
case of individual sirahs, sirah pairs, or §ﬁrah groups, may not be
as rigorous as Islahi sometimes thinks it.1s, and that two sct'lolar§,
even if they proceed from identical premises and. employ an 1de}1_t1-
cal methodology, may reach different interpretations of Ehc_: Q}lr an.

In all fairness, however, we should note that blal_u,_hlmself
says in the preface to the last volume of Tadabbur-i Qur an thit’
with his commentary, he has merely paved the way for. studymg t g
Qur’an along nazm lines, and that a great deal of work in thp regar
lies ahead. He aptly quotes a well-known Persian couplet:

Guman ma-bar kih ba-payan rasid kar-i mughan/Hazar badah-yi
i-khurdah dar rag-i tak ast. ' . ‘

(D':)t:l’t think that the task of the tavern 1s a_ccomphshed, a thou-
sand untasted wines lic hidden in the veins of grapes.)

10. Of the several possible areas for further research, two may
be suggested. One of these pertains to the question of the‘ 1;\tlcrlrd¢:
tionship of the siirah groups. Islahi does offer a few use‘ u‘ ’1.m“s|
about this interrelationship, but he does not make any sus%amc_c
attempt to explain why the groups have thg sequence t_ht,);\ !mxc -“}:
the Qur'an. After the study of the nazm of individual strahs, sura ‘
pairs, and sirah groups, a study of the nazm among the gr()l‘xps
would have been the logical next step to take, but for some reason

aht not take it. ' o
ISlahl’l(‘l}?: Sother area pertains to the study of tl}e legislative Qurianic
verses in the nazm context of the stirahs in which they oceur. Such z}
study promises interesting results because, under the 1nlt1'1uenfe nﬁ_
the legalistic approach to the Qur'an tha.t resulted from the po f. ]
cal atmosphere of early Islamic centunes, 2 number Qf Jur;ls ica
positions on many Qur’anic verses were taken by Muslim scho a;s
in disregard of the context in which the verses actually o.ccurlrlie}.1
This area can be expanded to include a stu.dy of the ways in whic
different Muslim sects have sought to obta.m from (the usually iso-
lated) Qur’anic verses sanction for their views.

SIbid., 8:12.

103




Appendix A
ISLAHI'S NAZM INTERPRETATION OF SURAH 1

Th ing si
i ﬁISth Z}:@ng surah of tl}f: Qur’an is here treated in three parts
Bt intglr\;es ta t‘ranslatlon of the siirah; the rendering is base&
vy retation of the sarah. The second
ISIGhT's nagm analysis of the sirah. The third part L o
ns tor regarding the siirah as a preface to the Qur’ﬁg ; )

The Sarah in Translation

Grateful Praise! i
. s d . .
universe, ue to God, the Sustainer-Lord? of the

the Most Com i
passionate, the Ever-Merciful 3
Master of the Day of Recompense. i

y :
ou alone do we worship, and You alone do we ask for help

1 .
The Arabic word hamd in vs. 1 is usually interpreted as “

ever, the word means “grati
: gratitude,” though g oo o, b
Whenever the Qur’an uses, as helze, the meaning of “praise” is not excluded.

5 : - the constructi s Ll

atitud IS ction al-h .

g aisel; :(;;1 :(l:l\lr;(’)usly implied, as, for example, in 7:43; ‘116':(118'111{41?;:;, tl\l:ie meaning of

gy (5 persi I(:xc;:lﬂence even 1f one is not directly affe.cteci b' itorl:over, one

lence. We must not soimgl:r'v l;igisenggddue‘:ﬂy’ Ralanemmen, affecéd l.>)' llllits c::l;(ze;s
i . ; W . N 3

direct recipients of His blessings, Tadabb:rm]ﬁtz_o]fger gratitude to Him, for we are

praise.” Primarily, how-

“The Arabic w
; ord rabb has two meanings: “ :
meaning is a coroll 2 gs: “Sustainer” and “Lord.” The second

ary of the first, fo: :
alled ” » for only a sust g
fhe e‘sorf;(;:d. lljsage, however, has made the seoo::;n fnremolltrﬁsher.deserves to be
no longer used exclusively in the sense of “Sus tiine: E??gry one, and
9 1 ) p- 13.

k.
Islahi has i
offered what is to my knowledge a new interpretation of the words
ar-

rahman and ar-rahi !
N snd ar ahim (Cospectvely, “the Most Compaisionie” and- e Eve
“ » . - e two words have th

mercy” as the : | ve the sais v
intended to cref,ise ntial meaning. It is usually held that the two :?g‘::lsRHM" with
hearty”). But llu's'e emphasis (cf. the English “safe and sound” al;ld e simply
the pattern Offacgnm\.:t:?i case with rahman and rahim in the verse Ra&»]:;] £ g0
fa%i, which connotes end i SOnNORS superabundance. Rahim is on the tn ot
enduring, but on occ n u-‘l'zlim.e. Now there are two dimensions to divine pa lef'r! (?f
tor exkimle, God b asions it _beooljnes superabundant. In His superabu dmercy. it is
enduring, He did rought this universe into existence. But since His ot meeoy,
2 S0d 1okt a.f:ml neglect the universe after creating it, but has bee mercy is also
different but Eo ni e:ll;3 it as well. In other words, rahman and rahim ?D:am'lmnmg
i, bt complemenrs syt of v s s et wrd s
s0n 04 end emphasis to th = s superflu-

translation i P e other. Tadabbur. 1:6-7, The Fngli
given of these two words seeks to reflect the distinction m;n:;h; : I::ﬂl;?
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Establish us in the Right Path,*
the path of those you have blessed,
not [of] those who became the object of [Your] wrath,

nor [of] the ones who went astray.’

Nazm of the Sirah
This siirah is in the form of a prayer that is uttered by the

reader. The reader is not instructed to say the prayer in a certain
manner. Rather, the prayer has been made to flow directly from his
heart, with the implication that this is how a person who has kept
the inherent goodness of his nature intact will pray to God. And
since the prayer has been revealed by God, our Creator, we can be
sure that it is couched in the best possible words.®

The siirah explains the relationship between human gratitude
and divine guidance. The feeling of gratitude (hamd) to God is a
natural, in fact the most natural, feeling experienced by a human
being. This feeling creates in man an urge to worship and serve
God. To this urge God responds by revealing religion, which is
nothing but a guide to worshipping and serving God.

Vs. 1. Man is under the constant care of God. There is, in this
world, provision for man’s physical, mental, and spiritual growth.
The whole universe, it seems, has been harnessed into service for
man. Upon noticing this elaborate system of providence that God
has established for his well-being, man becomes overwhelmed by
feelings of gratitude for the Creator of that system and exclaims:
“Grateful praise is due to God, the Sustainer-Lord of the universe.”

Vs. 2. But did God have to create such a system for us? Is He
under any obligation to do s0? Do we have any claims on His
mercy? The obvious answer is “No.” The only possible answer is

4The verse is usually translated: “Guide us to the Right Path.” But Islahi notes that
the preposition i@ (“t0"), which normally follows the verb hada, is omitted in the
verse. In accordance with the rules of Arabic grammar and rhetoric, the omission
(hadhf) of the preposition lends an extraordinary emphasis to the prayer contained in
the verse. Consequently, the verse does not simply mean: “Guide us to the Right
Path”: it also implies: Give us contentment in the Right Path, make the Right Path
easy for us to follow, and so on. Ibid., 1:15. Islah's Urdu translation of the verse is:
Hameii sidhe raste ki hidayat bakhsh (ibid., 1:11), which has the following literal
translation: “Give us the guidance of the Right Path.”

SWhether the siirah consists of six or seven verses is a controversial matter. Islahi

does not consider the basmalah to be part of this, or any other sarah, thus regarding
the sirah ns consisting of six verses. See ibid. 1:7, 11.

Ihid,, 1:12
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that, in doing so, God is acting out of mercy. This realization impels
man to say: “The Most Compassionate, the Ever Merciful.”

Vs. 3. God’s being the Sustainer-Lord implies that a day of
reckoning must come. For privilege entails responsibility. If God
has showered us with so many blessings, then surely it is unreasona-
ble to suppose that He will not hold us accountable for the way we
receive His blessings. There must come a day of judgment on which
God will administer justice, rewarding the virtuous and punishing
the wicked. Man is led to say: “Master of the Day of Recompense.”

The Day of Judgment is also implied, or necessitated, by the
fact that God is Merciful. For if God were to let the world come to
an end without instituting such a day, then it would mean that there
is no difference, in the eyes of God, between the virtuous and the
wicked, that the wicked, indeed, are better off, since they can com-
mit evil without fear of punishment. Such iniquity on the part of
God would be negative of God’s mercy. In other words, God’s
being merciful necessitates that He be just as well, a point that the
Qur'an makes on many occasions (as in 6:12). There is thus no
contradiction between mercy and justice, the latter in fact being a
manifestation of the former.

Vs. 4. God, then, is the Sustainer-Lord, is Merciful, and will
one day judge mankind. Recognition of these facts makes man sur-
render himself to God and to acknowledge Him as the only Being
who deserves to be worshipped and from whom help may be
sought: “You alone do we worship, and You alone do we ask for
help.”

Vs. 5. Now that man has surrendered himself to God, he
wants to find out how best to serve him. And since he has acknowl-
edged God as the only source of help, he naturally seeks from Him
the light of guidance: “Establish us in the Right Path.” It is in
response to this prayer that God raises prophets and sends down
revelation.

Vs. 6. In order to express his unswerving commitment to the
Right Path and his aversion to all the other paths, man adds: “The
path of those You have blessed, not [of] those who became the
object of [Your] wrath, nor [of] the ones who went astray.””

IslahT’s interpretation of the siirah is obviously not the only
nazm interpretation that can possibly be arrived at. It will have to
be granted, however, that his is a very plausible attempt to explain

"Ibid., 1:18-23.
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d that he has convincingly demon-

1 N 1 an :
e ST e e veracs deal h a single theme that is logically

strated that the verses deal wit
developed in the siirah.

irah as a Preface to the Qur’an .
e S’Llf;:ils siirah is an ideal preface to the Qur’an, and that for three

! . ical
reasons. First, it contains a succinct statemenl; of th: phllf():ﬁstgﬁe_
B 5 *an, of religion. Observation 0
is, according to the Quran, o Obs : .
lr)lil)smena of God’s munificence, mercy, and justice create in mar:ctt:)f
urge to worship God. The urge in turn creates t:n manda secrll;mon
i -
ivi i The institution of prophecy and r
need for divine guidance. ophecy e ey e
; isfving that need. Religion, 1n '
e God’s way of satisfying that n¢ it
?;pplies a need that naturally arises in man as a result of his experi
- 8
i d reflection on the world. o
g lgeggnd all Qur’anic themes can be summed up under thre ;.
- » L3 sy T . | '; ‘
heads: the oneness of God, prophecy, and the hereafter. The :u: |
ff rs.basic guidance on the three master themes of the Qf" iuI : :
i Third, earlier peoples had lost the Right P:!lh that (’.m _\.lu.
hown then’1 Mankind was in the dark. The srah is a prayet fml the
; i . . T} ar i g ‘
ieplacemem of darkness by light. Man says this p: .letu lll‘t |ul.:|
i *an, the light which mat
it, God reveals the Qur'in, nan Rad
reskp?in:gr l0}’;1 the opening of S. 2 we read: hudan li I-muttagin, ™| 'rh'".
a e” isi a suidance for those who fear God.” In 5. llmam asks .t;I
Ql%l(”ian e angd beginning with S. 2, he is provided with that guid-
o m;:l 1;his s:anse the Qur'an may be said to have been revealed in
ance. X

» % 9
response to man’s prayer S. L

he origin of religion is fear. His argument 1s ;\gl(;
n experiences of life are pleasant anq agg,relt_‘i c;d;;
n events of life are not eanhql.!akn::, and flo s
and there is moonlight. Rains fall, I'iuwl‘.rl:,
What kind of data does our common experi-
merciful Being or the calamities of s.mrms:
will conclude that it is the former, not the
to be analyzed. At bottom, fear is notlhm.g
of something regarded as possessing i

81¢1ahi thus rejects the view that t
foida.hlln the first place, the commo
not horrible and shocking. Thg commo
and hurricanes. There is spring, t0o,
blossom, stars shine, and crops ripen.
ence yield? The blessings of a prcmdqnti
and earthquakes? An unprej udx_ccd min

\atter. In the second place, fear itself needs

loss of something held precious, s
Eullijfif rqt:jil{;srlaaposilive value—in other words, a blessing. But the existence ¢
esir ; s

|I1t“|\lllg pres |lpl. S Ver f ¢ Dies Sl whi 'h turn .\h(‘ult
15 /! O/ th bless mng, 1ch in ! !
J 4] ISES the existence of lhf gl |
I’l.'. \.lL‘ i KeEnse of gﬂl.l.lll.lde in man. In Dlhel’ C d.\. the fuﬂdamt,ﬂli\l human 2
cred L Wor n ICL"“] i

that of gratitude, not of fear. Ibid., 1:21-22.

Nhid, 126:27, €l Mawdddy, 1:42.
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COMPARATIVE STUDY OF A FEW VERSES IN ISLAHI
AND OTHER SCHOLARS

Six examples are given. The first three show how apparently
disconnected verses are seen by Islahi as contextually integrated;
the verses in question are among the ones described by Montgom-
ery Waitt as “isolated,” and Watt’s comments on them are compared
with Islahi’s. The next two examples show how Islahi’s nazm theory
helps him in arriving at a more cogent, and at the same time more
definitive, Qur'an interpretation. In the last example we shall com-
pare, with reference to a Qur’anic passage, the nazm interpretations
of Islahi and Razi. Razi’s nazm views on this passage are borrowed
by several other commentators (including Nisabiiri, who reproduces
them in full), and this makes RazT’s position on it representative. In

other words, in comparing him with Razi, we shall be comparing
Islahi with a number of writers.

Example 1: Qur'an 2:178-179

1. The Verses. “Believers, you have been placed under an obli-
gation to take gisds! for the lives destroyed: a freeman for a free-
man, a slave for a slave, and a woman for a woman. If he [killer] is
then shown a measure of lenience by his brother, the prevalent
custom must be observed and payment made to him in a befitting
manner. This is a concession from your Lord and a kindness. But a
tormenting punishment awaits one who transgresses after that. In
gisas there is life for you, men of wisdom—in order that you may
attain to taqwa.”?

2. Watt. “Thus 2.178-93 deals with retaliation; but though it
comes amongst other passages also addressed to the believers and

Iy prefer to retain the Arabic word used in the Qur’an, because the usual translation,
“retaliation,” suggests a revenge motif (in the tradition of tribal feuds in pre-Islamic
Arabia) that is not implied by the Qur’anic word. As a Qur’anic term, qisas means
the meting out of just and merited punishment by a properly constituted authority.

20n tagwa, see below.

-

3 have omitted, here and elsewhere, Watt’s references to Fliigel’s edition of the
Qur’an.
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dealing with other subjects, it has no necessary connection with
them- i 1 ¢ of the “Law” in S. 2.
R VSI. 1163 'bet%zlvrvlfsn':z’h(fr I:E; belief in the oneness of

is of all law in Islam 18 / _ :
22%?2322.0163-174 state this funda-menta} Islar;u\(; te?;;, t(t)lien fsta(:ﬁt
ment also touching upon a few anc1llag issues. 11s. | Se% o o
that the measure of true faith in Gf)d is a;n etblca y- aSes O ey
and not performance of empty rituals.® This ve.rsclllx’ e e
ds. birr and tagwa, which may rou_ghly he_ ‘L.rdn,s:a] 3 .-‘.' <
ive S teousness” and “God-consciousness. These theoretical
{wel)‘}(‘i n%ﬁm lead to the presentation, in VsS. 178-179 onward, (I)l.
it inj Llions that are based on the notions of birr and tagwda
e mjmrr:on social dimension to them. There are two types of
a_ﬂd haVeha 'S rc%lection is essential to the maintenance of peace,
flgh}S v Ohehp v in society, and they are: the right to life -.md_
o g armorty Vss. 178-179 emphasize the importance of
. ﬂgi_“ tthrf(')pft: n?g;ht al.'ld. to that effect, lay down the principle
P;Ol?;tsm’%l:e ?oﬁl:wing t\;vo verses stress the need to protect the right

of gisas.
b P that a statement of belief in tawhid '.c:u’l.s-_ through
a vers?:ﬁ;” ‘:ristfzs out the true nature (_)[ ll?;u hcli,;f . t_n :; lrlll.sl:,'rllh;\::il;
f the important social implications ol lll.ll' yelie uadin
\oNfofgn:/essol78-179 are logically connected with the verses that pre
cede and follow them.

5 *an 5:11 ' o

ExamﬁleTie %Z:se. «Remember God’s blessing upon you—at alt‘lmr;

hen a. certain people had planned to attack you, anq He kept hlcm
‘f):om you. Be mindful of God. It is God in whom believers oug

i {1+ . .
Bl Zthelgattl;us“Agam 5.11 stands by itself and is clear enough, if

.ok it refers, but if it had been absent
knew the event to which 1t refers, but e
2;1);1111(1 never have suspected that something had fallen out

“Watt, p. 74.

Sslahi, Tadabbur, 1:345-346, 350 f£.

61bid., 1:376 ff.

ahi i 1l as in the Quran, th
Tbid. 1:386, 387, 393 ff. Islahi notes that, in Hadith as well a i he Quin 1
rightzo 1'ife a’nd the right to property are often mention 2 .

Swau, p. 74.
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3. Islaht. Vs. 8 of the same siirah advi i
i, Vs. advises Muslims to stand
1f(())lr1 gtg;ltlila::(: Justltc‘:e,h and carries the implication that they mlilst ﬁg
ear of their foes, that if they are faithful to G
LI ; : el
‘I;e ;mg aid them against their enemies. The same idea is found (:;11
offers( an .ﬂslo, havp no fear of them; fear only Me”). Vs. 11 simply
ustration, with reference to an actual !
. . from the
recent past, of the id icitly i 3 o
R idea that is stated explicitly in vs. 3 and implicitly
4% alls"(l)le “:/i:;scz his cf:oanegted in thought not only with the preceding
€ following verses. The next thre i
the theme of faithfulness to G e
_ od. They warn Muslims that fail
ilsllflltll (tih(el ;;ledg; they have made with God will have for then:l r;'eutsc:
id for the earlie ’
el i s T peoples who broke that pledge, grave
ol :ﬁatt may bg right‘ whc.en he says that the absence of the verse
Fi € passage in \fvhlch 1t occurs would remain unnoticed. But
m:y 1bsentuaismg the ?omt. Whole paragraphs, indeed whole cha.pters
en out of a book and their absence, it i i i
be noticed by the reader. Bu e S T i
€ not . But the true test of the belongi
piece 1n a text is not whether its absence will et
: be noted or
whether its presence can be accounted for. In my view Is?é(;fi, E:;

sufficiently proved that th is i
e € verse is in i X
which it appears. tegrated into the context in

Example 3: Qur'an 80:24-32
L. The Verses. “Let man, then i
S. , , consider the food he eats: h
i\;Ve pour down rain, then cleave the earth apart, causing to growoivr:
: grain, grapes, edible plants, olive trees, date-palms, dense gardens
Tuits 2anvc:/ pasture—of use to you and to your animals.” ,
. Wart. “Verses 24-32 bears traces of havi i 1
. . . n b
context to which it did not originally belong.” Srne s
! g.alllil:hz.f \iss. 1.177123 of the siirah express surprise at those who.
of tangible evidence (drawn from th ’
human existence), den i nes
: p y the Resurrection. Vss. 24-32 i
evidence (drawn from the vast s il e
. ystem of sustenance that God
established for man) to the effect eyl
[ . that the hereafter is necessary. &
gz tv}vle saw in Appendix A) with privilege goes responsibiﬁg: V:’);
€ recipients of numberless blessings from God, and there must

9
Islabi, Tadabbur, 2:244.

1bid.. 2:244-245.
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come a day when we will be judged for the way have received those
blessings. The verses that follow, namely, vss. 33-42, make a distinc-
tion between those who were ungrateful for the blessings and those
who were not.!!

Islahi compares vss. 24-32 with vss. 17-23. There is, he says, a
structural similarity between the two passages: each begins by
establishing the possibility of the hereafter, then speaks about
God’s sustenance of man, and concludes by stating that recompense
in the next world is the logical corollary of God’s sustenance of man
in this world.!2

Vss. 24-32 are thus no more out of place in the siirah than are
vss. 17-23. Both passages make the same point, namely, that the
coming of the Day of Judgment is a necessity.

Example 4: Qur’an 6:74-83

1. The Verses. “Recall the time when Abraham said to his
father, Azar, ‘Do you make deities out of images? I [can] see that
you and your people are plainly in the wrong.” Thus did we show
Abraham the kingdom of the heavens and the earth, in order that he
may become firm in faith. When night enveloped him, he saw a star.
“This is my Lord,” he said. But when it set, he said, ‘I do not like the
ones that set.” When he saw the moon shining, he said, “This is my
Lord.” But when it set, he said, ‘If my Lord does not guide me, |
shall become one of those who have gone astray.” When he saw the
sun shining, he said, ‘This is my Lord, this is the greatest [of them
all].” But when it set, he said, ‘My people, I have nothing to do with
your idolatory. I turn my face away from everything else to the One
Who has created the heavens and the earth, and I am not one of the
idolators. .. .””

2. Traditional Views. Broadly speaking, there are two views
about this passage. According to one of them, the verses describe
the phases of Abraham’s intellectual development: through reflec-
tion Abraham was able to reach the truth that there is only one

Uyq\ahi, Tadabbur, 8:192, 204-212. Cf. Farahi, Majmii‘ah, p. 273-274.

2[clahi, Tadabbur, 8:209. It is true that vss. 24-32 speak of the blessings and privi-
leges that God has bestowed upon man, and do not explicitly mention the correlative
notion of accountability. But, as I§lahi says, this notion is clearly implied here by the
Qur'dn. Ibid,, 8:211, There are a number of Qurianic passages that are strikingly

similar 1o 80:24-32 and in which the correlative ideas of privilege and accountability
are mentioned together. A good example is 78:6-17, where a description of God's
blessings culminates in vs, 17, which reads: “The Day of Judgment, indeed, is an

appotnted one " Nee ibid,, K159 {f. §. 1 provides another example (see Appendix A)
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God. According to the other view, the verses report Abraham’s

debate with his people. Using the irony that is characteristic of hi
approac?h, Abl"aham first concedes that the sun, the moon, and starz
(the ob_]e.:cts his people worshipped), since they rise in th,e sky and
shine, might have a claim to divinity. But Abraham points out )tlo hi
people that t.hese heavenly bodies not only rise, but also set thai
they are subject to laws external to them, and that they ther,efor
cannot partake of divinity. The first view seems to have been domﬁ
nant 113n early Muslim exegesis, for Tabari presents it as the main
view.™* Later scholars tend to support the other view.! Aliisi, wri
ing 1n3thIe llith/ 19th century, allows for both.!> ' A
3 slahi. Islahi presents the second of the i
dcflmtlvg one. The point to note is that it is the alt:;ii:;fi‘z; isf glle
nazm pr_mmple that accounts for this definitive interpretation.!6 A:
X; saw in chap‘m'er VI, S. 6 confronts the Quraysh with the or}ginal
rahgrmc religion and says that, in accepting Islam, they will be
accepting the religion that Abraham himself stood for’. Seen in this
light, vss. 74-83 represent a climactic point in the sirah, the incident

Example 5: Qur’an 8:67-68

1. Th.e Verses. “It does not behoove a prophet to take pri
;:rs,d [flc7>r this purpose going] to the length ofpcalr:sing carnaZepirIllS(t)lrlle
and."” You [Quraysh] seek the gains of this world, whereas God
seeks the next life, and God is Dominant, Wise. If,a decree fro(;n
bG(f);inhad not already existed, severe punishment would have
efallen you for the way you conducted yourselves.”!8

2. Traditional Interpretation. All scholars agree that these

BTabari, 7:242 ff.
14gee, for 1 i
h example, Zamakhshari, 2:30-31; Razi, 13:34 ff.; Nisaburi, 7:142.
BAlisi, 7:198.
16y 1212
Islahi, Tadabbur, 2:468-476.

17
This tr: ion i a i
e gm:gl:lﬁneo? 1;1 I_Jased. on Islahi’.s interpretation of the verse. A tganslation
e e rat_ltll(:m;ll interpretation would be: “It does not behoove a prophet
Tisor until he has caused carnage i = i i i
one and is discussed in the text below. E e B

80 £ 3 s PR .
ne of the meanings of akhadha, Islihl says, 18 to conduct oneself In & certain

way, and it is this meaning lhat is i
s intended here The word, th 5 toN Yy )N not
! . CAhatas t ll.d(eﬂ
refer to the takmg (akhadha) of ransom from the pliSOllCl’N. as in g(‘l“‘.lﬂ"v hcld
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verses were revealed in criticism of the Muslims, especially Muham-
mad and Abu Bakr. Muhammad, it is said, accepted Abi Bakr’s
suggestion that the prisoners of the Battle of Badr be allowed to buy
their freedom, rejecting “Umar’s suggestion that the prisoners be
executed. The Qur'an, in other words, here approves of the sugges-
tion of “Umar and criticizes Muhammad and Abu Bakr.}?

3. Islahi. Islahi regards this interpretation as fundamentally
mistaken, and that for several reasons. First, by allowing the prison-
ers to buy their freedom, the Muslim did not violate any previously
revealed “decree” from God. At the most it could be called an crror
of ijtihad (“independently formed judgment”), and a mistaken
ijtihad is not something for which one deserves to be reprimanded in
such severe terms, especially when we see that this is an ijtihad that
gets immediate approval from the Qur'an (vs. 69). Second, it was
not even an error of ijtihad, for 47:4 had already permitied taking
ransom from war prisoners. Third, enough blood had already been
shed in the battle: seventy leading figures of the Quraysh had been
killed, as many had been taken captive, and the rest had fled. The
question is: Who was left to kill so that a “carnage” should have
resulted? Fourth, the Qur'an never speaks of anyone-except of die-
hard disbelievers and the Hypocrites—in such harsh terms; there
seems to be no reason why it should be speaking of Muslims in such
terms.20

The whole trouble arises because it is supposed that the
Qur’an is here addressing the Muslims, whereas it is the Quraysh
who are being addressed. The surah is to be understood against the
background of the Battle of Badr. After their defeat at Badr, the
Quraysh tried to wipe out the effects of the battle. With the two-fold
aim of restoring the badly shaken confidence of the Makkans and
demoralizing the now self-assured Muslims, they launched a propa-
ganda campaign in a new key. What kind of prophet is Muhammad,
they said, for he has caused dissension among his own people, made
war against them, and taken them prisoner in order later 10 receive

ransom from them. In a word, they tried to portray Muhammad as
a power-hungry person who would go to any lengths to achieve his
ambition. Vss. 67-68 exonerate Muhammad from the charges the
Quraysh had brought against him and blame the Quraysh for what

Wgee Tabari, 10:42-48; Zamakhshari, 2:168-169; Razi, 15:196-203; Nisabari, 10:26-
28: Abi Llnyyan, 2:168-169; Waihidi, pp. 178-180; Suyati, Ashab, 2:91; Aldst, 10:32-
36

yalitt, Fadabbur, 3100103,
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had happened. A prophet, these verses are saying, is not the kind of
person who would shed blood in order to capture prisoners from
whom he might extract ransom. This is the mentality of the
Quraysh, but not of Muhammad, who is a prophet. Vs. 69 aims at
neutralizing the possible adverse effect of the Quraysh’s propa-
ganda, for the propaganda could have influenced some Muslims—
perhaps many Muslims since the dominant view about religion at
that time was that it taught asceticism and renunciation, a view on
which the Quraysh could have capitalized. The verse therefore per-
mits the Muslims to enjoy the spoils of war without any qualms.
Finally, vss. 70-71 address the prisoners and say that they should be
grateful for their release, but that they will meet a similar fate in the
future if they do not desist from their opposition to Muhammad.?!

Seen in this light, the verses in question (67-68) not only fit
into their context, they also yield a more satisfying interpretation
than traditional scholars have offered of them.

Example 6: Qur'an 75:16-19

1. The Verses. “Do not move your tongue in haste so that it
[revelation] is precipitated. We have taken it upon ourselves to col-
lect and recite it. When, therefore, we recite it, follow the reciting of
it. Then it is up to Us to expound it.”

2. Razi. Razi suggests five ways in which the verses may be
connected with the ones that precede and follow them. a) Upon
reaching this part of the siirah Muhammad recited the verses hast-
ily, and the Quran forbids him to do so. b) The theme of haste,
brought up in the siirah (as in vs. 20) as the theme of the disbeliev-
ers’ love of the here and now (“gjilah), is generalized and haste of all
kinds is condemned. c¢) Fear of forgetting it was Muhammad’s
excuse for his hasty recitation of the Qur'an. The Qur'an tells him
that it is trust in God, and not haste on his part, that will aid him in
memorizing the Qur'an. d) Muhammad’s hasty recitation was moti-
vated by his desire to memorize the Qur'an and convey it to the
disbelievers so that they might believe in it. The Qur’an, however,
says that their disbelief is caused by defiance and not by lack of
understanding, and that their salvation should therefore not be his
concern. e) On the Day of Judgment, the disbelievers, trusting their
own powers, will make an attempt to escape the decree of God, but
will fail in the attempt (vss. 10-12). Muhammad should, instead of

2'fbid., 3:100-105.
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trusting his own power of retention, place his trust in God in memo-
izi rin# ' . .
rmng;.hf's%li;i Essentially, Islahi bqrmws his mu?rprel_aululnr 3[
75:16-17 from Fardhi, but he refine‘:“» it and adds to it. It 18 .:s“ (hv
lows. The siirah’s amiid is: affirmation of the Da.y t‘}f.Jl:Ildger g
reference to human conscience, which _represems, in rmn;ajlu (rje n?em‘
the Final Court that God will establish on the Day o uh grermc.
Doubts about the possibility of the Day of Judg_ment atrc;it ‘c_ ‘U.Ch.
doubts about the existence of one’s own conscience, and. as Suctl.
is 23
s rli:i)uli?::n?na::is was constantly pestered by the dishc‘l’:c\j!:r.s_ \fflIlIl:l
questions and objections about the hereafter. They.I:».;rt...i].slu;:w
asked him (vs. 6): When will the Da}y of Judgmcr‘st h%. ‘1ult .‘ i“;d
tions and objections naturally worngd Muhamm_.ad. .:r?c [‘:m\ht;d
upon revelation for answers. In fact, lll was rf:vclfxluoh l‘m1 u " : £
him with a blueprint for action, glded him in m-pmbl‘t”r 1t -
problems of the present and preparing fpr the tasks n{ 1-;L | .u 1”‘_.
and sustained him intellectually and ‘splmually. I"Ic"lh:u ‘-"]L'Ik‘: ‘.m
iously awaited the coming of revclatlpn, and thn‘lll L.Fl.l'lt.‘-‘. 1'”“:“
eager student tried to acquire all of it at once. [1 u l‘hlr: :;Tlf: ;c\-;;..
that the Qur'an is here speaking of. The Qur‘an is ftfyn‘nbb 1[- e
lation is being sent to him in accord_ance Wl}h a LLIrltnll::1| I.: u.w"
that he should not try to precipitate it, f.of God ha.« l-lr L.n‘ -Mi e
Himself to preserve and expound the Qur'an for him. A l(:r :;{ -,‘ : :\_{
Muhammad to be patient, the siirah, from vs.l 420 onward, ag
connects with the main theme of the her'eafter. T
[slahi’s interpretation of the verses is much more ‘ugm‘ 'm;n :
Razi’s. While Razi tries to establish highly lcnt::uwe (.(;Pﬂ_l.l.lauc;
between these and other— isolalcd—verse_s of the surah: .Is a?}: ipclcq‘r
the verses in the context of the whole SUI‘B{I an’d SXPI?:;SI La ;’e
and definite connection they bear to the ‘surah s “amud. It m zﬁw
added that these verses are regarded as disconnected by a majorit

2R3z, 30:222-223.

_— . -C R
23I§lnlﬂ. Tadabbur, 8:71, 78-82. See also Farahi, Magjmu ah, pp. 202-211.

2400001, Tadihti, B RART,
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of scholars, Muslim and Orientalist. 2

shown that they bear an integral relation to the sdrah,

25 = ;
Farihi, Majmi“an, p- 210. Watt calls it a *

l\fbld eke’s comment on the R curious isolated passage” (p. 22). Cf.

5 befinden sich ein paar Verse ( 16-19),

Isldahi would appear to have
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