CONCEPTUALIZING AL-TADABBUR AS A GUIDE
FOR READING AND STUDYING THE QURAN: AN
ANALYTICAL STUDY

BY

FURHAN ZUBAIRI

A thesis submitted in fulfillment of the requirement for the
degree of Doctor of Philosophy (Philosophy in Islamic
Thought and Civilization).

International Institute of Islamic Thought and Civilization
International Islamic University Malaysia

JANUARY 2024



ABSTRACT

The thesis aims to survey and analyze the concept of tadabbur within classical and
contemporary tafsir literature, developing a comprehensive framework for engaging
deeply with the Quran's meanings and messages. The research objectives include
distinguishing between tafsir and tadabbur, extracting the methodology of the Prophet
,% His Companions, and early Islamic scholars, and formulating a practical
methodology that the average Muslim can use for Quranic reflection. The study
employs a comprehensive analysis of classical and contemporary tafsir literature to
understand the evolving definitions and interpretations of tadabbur. It involves content
analysis of Quranic verses, ahadith, and historical reports focusing on the Prophet's
methodology and the practices of early Muslims. The analysis covers spirituality,
intellectual preparation, and practical implementation. The research identifies various
methods used in the Quran to encourage tadabbur and elucidates the significance of
deep reflection in understanding the divine message. The study provides a clear and
structured methodology for engaging in tadabbur, highlighting the importance of
intellectual, emotional, and spiritual connection with the Quran. It also outlines
practical applications of tadabbur, demonstrating how it can enhance one's intellectual
and spiritual engagement with the Quran. The study recommends developing
educational programs and resources that promote the practice of tadabbur among
Muslims. It suggests integrating the framework into Quranic studies curricula to
encourage deep reflection and understanding of the Quran. Additionally, the research
advocates for further scholarly work to refine and expand the framework of tadabbur,
making it more accessible and practical for diverse Muslim communities. The thesis
is expected to contribute significantly to the field of Quranic studies by providing a
robust framework for tadabbur that is both accessible and practical. It aims to bridge
the gap between traditional exegesis and contemporary needs, facilitating a deeper
connection with the Quran for average Muslims. The research also aspires to enhance
Muslims' intellectual and spiritual engagement with the Quran, promoting a holistic
understanding of its teachings.
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CHAPTER ONE

FRAMING THE STUDY

1.1 BACKGROUND

The Quran is the single greatest miracle given to the Prophet .# It has been termed the
“everlasting miracle” because its miraculous nature can be felt and experienced till this
day. Part of the miraculous nature of the Quran is linguistic, the beauty, eloquence,
power, and coherence of its words. The words of the Quran are extremely powerful,
profound, deep, and awe-inspiring. The words of the Quran are so powerful, awe-
inspiring, deep and heavy in meaning that if they were to be revealed on a mountain it
would crumble and turn into dust. As Allah # says,
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“Had we sent down this Quran to a mountain, you would have seen
it humbled, bursting apart out of awe for Allah.”*

In this verse, Allah # is using very powerful and descriptive imagery. A
mountain is the largest and strongest naturally occurring physical structure. It is a
symbol of ultimate power and strength. A mountain is considered to be indestructible
and unconguerable. Allah ¥ is telling humanity that if these words were revealed to a
mountain, it would be humbled and turned into particles of dust from the power and
weight of Allah’s speech. If the words of Allah # can cause a mountain to humble itself,
crumble and break apart into fine particles of dust out of fear and reverence, imagine

the effect it can have on the human heart.

History has witnessed the transformative power of these words upon the human
heart. These words, when recited to the Companions, elevated them from nomadic
tribesmen to rulers on the thrones of the Roman and Persian Empires. They lifted them

from ignorance to knowledge, from disgrace to honor, and from darkness to light.? Such

! Quran 59: 21
% al-Kandehlawi, Hayd ¢ al-Sahdbah, 1:8-9



was their power that even the staunchest enemies of Islam would secretly listen to
Prophet % reciting them at night. These words compelled the disbelievers of Makkah to
prostrate and transformed ‘Umar from an enraged would-be assassin into one of the
Prophet’s most devoted followers. Upon the revelation of verses prohibiting alcohol,
the streets of Madinah were immediately flooded with discarded alcohol. But this

transformative effect is not seen in Muslim communities in the modern era.

Without a doubt the Quran is the most important book in the life of a Muslim.
That is because the Quran is not simply a book; it is the divine speech of Allah % -- His
words revealed to the Prophet .# It is the last and final revelation sent for the guidance
of humanity for all times and all places. It is the primary source of beliefs, rituals, ethics,
morals, principles, and laws in Islam. The entire life of a Muslim revolves around the

teachings of the Quran.

The relationship of a believer with the Quran is guided through love and
reverence. True love and reverence for the Quran is expressed through reading it,
understanding its message, and applying it to one’s life. It is used as a source of guidance
to navigate through the world and live a life that is pleasing to Allah .% It is literally a
manual for life that is used to build a path towards the Divine. It is supposed to be an
inspiration, encouragement, and tool used to deal with the challenges of life. It contains
guidance for every single aspect of a person’s life: theological, spiritual, individual,

communal, economic, and political.

The Quran is first and foremost a Divine book of guidance. As a matter of fact,
if one were to give a one-word summary of the entire message of the Quran it would be

guidance. Allah # describes it as
Al sl

“...a guidance for mankind.”®

It provides guidance for all of humanity regardless of their race, color, language,
ethnicity, age, socio-economic status, and religion as long as they approach it with an

open heart and mind. Allah # also describes it as

3 Quran 2:185



il sk
“a guidance for the people of Allah-consciousness.”

It is those who are mindful, conscious, and aware of their Lord and Creator who
will benefit most from the guidance of the Quran. It contains guidance for every single
sphere of human life and activity. In the Quran, Allah % provides a detailed explanation
of what humanity needs in terms of guidance and success both in this life and the
hereafter. It contains solutions, both direct and indirect, for the problems faced by

humanity. Allah % says,
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“This revelation is no fabrication: it is a confirmation of the truth of

what was sent before it; an explanation of everything; a guide and a

blessing for those who believe.”®

It should be treated as a personal guidebook: a roadmap towards faith, practice,
morality, ethics, Allah-consciousness, obedience worship, paradise, and essentially the
Divine. One should take the time to read, reflect, and ponder over the meanings of the
verses and then internalize their message through practice.

S e b ST Ol Gz A

“We have made it easy to learn lessons from the Quran: will anyone
take heed?”®

However, in order to do so, one must have an understanding of the Quran and
its message. They must have an active and engaging relationship with the words of
Allah .% For the vast majority of Muslims living in America, as well as Muslims in
different parts of the world, that can be very challenging. It is difficult to do so for a
number of different reasons. Most Muslims do not know the Arabic language and
therefore have to rely on translations that cannot fully capture the eloguence, power,

beauty, and miraculous nature of Allah’s % divine words. When reading through a

4 Quran 2:2
5 Quran 12:111
6 Quran 54:17



translation that is devoid of context, background, explanations, and commentary, it is
hard to engage with the Quran on a spiritual and intellectual level. Perhaps an even
greater challenge than getting people to reflect upon the message and guidance of the

Quran is to get them to recite it on a regular and consistent basis.

In addition to that, modernity has proven to be a great challenge to various
religious traditions and communities particularly the Revealed Faiths of Judaism,
Christianity, and Islam. In the modern secular world, religion should have no influence
in the public sphere. Public displays of religious practices and religion in general are
viewed with hostility. As a result of this secularization of society, within the Muslim
community there are a number of shifts in the way people view certain ideas, concepts,
values, morals, ethics, and accepted religious tenets and practices. One of those shifts
is how the Quran is viewed. Although Muslims believe in the Quran and recognize it as
the uncreated speech of Allah ,* they live in the midst of an alternative — and very
powerful — intellectual, social, and moral paradigm that constantly imposes itself

seeking to mold their views, judgments, and personalities in its own image.

As a result of this, the Quran is, consciously or subconsciously, relegated to the
realm of the devotional. The Quran is honored, loved, and respected as a Divine book
that is used for devotional practices and a source of blessings in one’s life. It is recited
in prayer, at weddings, funerals, special occasions, and perhaps ritually on a regular
basis, but its influence doesn’t extend into and permeate a person’s life. It is not seen as
a practical and relevant guidebook that can answer today’s religious, social, economic,
and political problems. According to al-Qurtubi, this is a type of abandonment of the

Quran that the Prophet 2 will complain about on the Day of Judgment.”
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“The Messenger has cried, ‘O my Lord! My people have indeed
taken this Quran as something to be neglected.””®

Commenting on this verse, ibn Taymiyah writes, “Whoever doesn’t recite the

Quran has neglected it. Whoever recites the Quran but doesn’t reflect upon it has

" Qurtubt, al-Jami ‘ It Ahkam al-Quran, 15:405
8 Quran 25:30



neglected it. And whoever recites the Quran, reflects upon it, but doesn’t act upon it has

neglected it.”®

1.2 PROBLEM STATEMENT

Neglect of the Quran and its guidance is one of the greatest crises affecting the Muslim
world today and its consequences are far reaching. The entire Muslim world is facing
several challenges and difficulties: religious, social, political, and economic. These
challenges and difficulties are multi-faceted, complex, and nuanced. However, the root
cause can be traced back to neglecting the message and guidance of the Quran. The
Prophet * said, “Surely Allah elevates some nations through the Quran, and through it
He disgraces others.”’® Allah # elevates, honors, and grants power, influence, and
authority to any community or nation that recites the Quran, reflects upon its meanings,
and implements its guidance. If a community neglects and abandons the message of the
Quran, then Allah # humiliates, disgraces, and lowers them.

One of the ways of changing the current situation is by creating an intellectual
movement dedicated to reviving the Muslim communities’ relationship with the Quran.
This can partially be achieved by developing and encouraging a structured methodology
for reading and studying the Quran, particularly for those who do not know the Arabic
Language. There are several contemporary works on al-tadabbur in the Arabic
Language; however, there is a dearth of literature on the subject in English. There is a
common level of literacy regarding the Quran that every Muslim should have. Part of
that base level of literacy is having a proper understanding of what exactly the Quran
is: its history, preservation, compilation, subject matter, and themes. More important
than that is having a proper framework and methodology for reflecting upon the
meanings of the Quran in a meaningful and impactful manner. Through this study, |
will fill a void in the English language by developing a comprehensive framework and
methodology for engaging with the Quran intellectually, emotionally, and spiritually to

serve as a template for those inspired by Allah’s ¥ rhetorical question,

% al-Mallah, Fath al-Rahman fi Bayan Hijr al-Quran, 295
10 Muslim, k. al-saldah al-musafirin wa qasriha, b. fadl man yagimu bi al-quran..., 817
5
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“We have made it easy to learn lessons from the Quran: will anyone
take heed?”!

The primary objective of reciting the Quran is to think, ponder, and reflect on
its meanings; to engage in al-tadabbur. This deep reflection upon Allah’s words leads
towards internal and external reformation through impacting one’s beliefs, thoughts,
speech, and behavior. As Allah % says,

ST S e 55ad B o) G e

-

“[This is] a blessed Book which We have revealed to you, [O

Muhammad], that they might reflect upon its verses and that those

of understanding would be reminded.”*?

Similarly, Allah # asks rhetorically,

G- //;~
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“Do they not then reflect on the Quran? Or are there locks upon their
hearts?”13

Allah # encourages humanity to engage in the act of tadabbur or reflection.
Believers are supposed to engage with the Quran intellectually, allow it to affect their
hearts, and implement its guidance into their daily lives. al-Tadabbur involves engaging
with the Quran intellectually, physically, and spiritually, mind, body, and soul.
However, in order to do so, one must have an actual understanding of the apparent and
direct meanings of the Quran and its message. The only way to contemplate and reflect
over its words and meanings is to know what those words and meanings are, and that is
learned through reading Tafsir literature. Tafsir - quranic exegesis - is a highly
developed discipline with principles and rules used by scholars who have certain
qualifications to explain and interpret verses of the Quran'®. These principles and rules
are used to explain, interpret, and extract lessons, rulings, and reminders from the

Quran. Reflection upon the meanings of the Quran is only possible when someone

1 Quran 54:17
2 Quran 38:29
13 Quran 47:24
14 The similarities and differences between tadabbur and zafsi will be explored in detail in Chapter Four
of this research paper.
6



understands the general meanings of verses and chapters, which is detailed in the works
of tafsir. Gaining a general understanding of the meanings of the Quran can be achieved
by reading a selected work of zafsir, which will then allow one to engage in deep

reflection.

Engaging in tafsir, quranic exegesis, is reserved for specialists trained in the
field. Tadabbur, on the other hand, is more general and is an act that should be engaged
in by the average person and the scholar alike. The question comes to mind, what
exactly is tadabbur? How has this word and its application been understood throughout
history, from the earliest generations of Islam until today? How is it different from
tafstr? What are the guidelines, principles, qualifications, and framework required to
engage in tadabbur? What are some practical applications of tadabbur? How does one

engage in tadabbur?

In recent times there have been a number of publications - books, booklets, and
articles - written on this topic in the Arabic Language. For example, there is a work
entitled Mugarrar Tadabbur al-Quran al-Karim Ii al-Dirasat al- ‘Ulya (Curriculum for
Reflection upon the Noble Quran for Graduate Studies) developed by a team of scholars
under Dr. Muhammad ibn ‘Abd al-‘Aziz al- Uwaiji.’® This is a fairly large volume that
presents the entire topic of al-tadabbur in a very methodical manner as an entire
curriculum. There are also several booklets such as Fann al-Tadabbur fi al-Quran al-
Karim*® by Dr. al-‘Uwaid, min Ajli Tadabbur al-Quran (For the Sake of Reflecting upon
the Quran)!’ by al-Sunaydi, and al-Khuldsah fi Tadabbur al-Quran al-Karim (the
Summary of Reflection Upon the Noble Quran)*® by Dr. al-Sabt. There is still a great
deal of work that can be done to develop tadabbur into a discipline on its own in terms
of having a proper framework, principles, guidelines, methodology, and rules. The
focus of this research project is to provide a comprehensive framework and
methodology for the concept of tadabbur and engaging in it for the English-speaking
audience. While Quranic verses offer profound insights and guidance, translating these

15 al-‘Uwaiji, Muhammad. Mugarrar Tadabbur al-Quran al-Karim If al-Dirasat al- ‘Ulya. Makkah: Dar
Taibah al-Khadra’, 2016

16 al-‘Uwaid, ‘Isam. Fann al-Tadabbur fi al-Quran al-Karim. Saudi Arabia: Wojooh Publishing and
Distribution House, 2009

17 al-Sunaydi, min Ajli Tadabbur al-Quran. Saudi Arabia: Majallah al-Bayan, 2007

18 al-Sabt, Khalid ibn ‘Uthman, al-Khulasah fi Tadabbur al-Quran al-Karim. Saudi Arabia: Markaz al-
Tadabbur, 2016
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teachings into tangible actions within the complexities of modern life presents a

significant hurdle. Additionally, the diversity of interpretations and the subjective

nature of reflection can lead to varying understandings among individuals and

communities. This framework and methodology will effectively navigate the process of

reflection, ensuring that it remains authentic to the Quranic message while addressing

the evolving needs and challenges of society.

1.3 RESEARCH QUESTIONS

1.

How have classical and contemporary exegetes (mufassirin) and
researchers defined and understood the word al-tadabbur? Has the meaning
or understanding of the word evolved and developed over time?

What are the various methods, both explicit and implicit, Allah % uses
throughout the Quran to encourage al-tadabbur and why are they
significant?

Why is tadabbur so important and how is it related to rafsir?

What are the guidelines, principles, qualifications, framework, and
methodology required to engage in tadabbur?

What are some practical applications of tadabbur and will it help the
average Muslim connect with the Quran intellectually, spiritually, and

emotionally?

1.4 OBJECTIVES OF THE RESEARCH

To explore the meaning and evolution of al-tadabbur in classical and
contemporary tafsir literature, aiming to establish a framework for deeper
Quranic engagement, highlighting its call for profound reflection on Allah’s
message.

Analyze the different ways Allah # uses to encourage al-tadabbur.

To strengthen the framework by analyzing and differentiating between al-
Tafsir and al-Tadabbur, as al-Tafsir is a specialized field of study requiring

expertise, whereas al-Tadabbur is general.



4. Extracting the methodology of the Prophet ,% the Companions, and the
early generations of Muslims through primary and secondary sources as a
foundation for a framework of al-tadabbur.

5. To develop a framework and methodology that can be used by the average

Muslim to engage in al-tadabbur of verses and passages of the Quran.

1.5 THEORETICAL FRAMEWORK

A structured framework and clear methodology for al-tadabbur is needed to assist the
common Muslim engage with the Quran intellectually, emotionally, and spiritually. The
concept of tadabbur will be explored within the broad framework of rafsir, which is
usually translated as quranic exegesis. Exegesis is defined as a critical explanation or
interpretation of a text, especially of scripture. Classical scholars define tafsir as the
science by which the Quran is understood, its meanings are explained, and its rulings
and wisdoms are derived.!® al-Zarqani defines it as a branch of knowledge that explores
various aspects of the noble Quran; its revelation, transmission, recitation, words,
associated meanings, and rulings.”?° It is a branch of knowledge in which the meanings
of the Quran are explained, and its injunctions, instructions, guidance, wisdoms,

lessons, and morals are described openly and clearly.

There have been hundreds of fafsir works authored throughout history varying
in length, breadth, depth, complexity, and focus. Traditionally, scholars of tafsi would
approach the Quran analytically chapter by chapter verse by verse. Mustansir Mir terms
this approach to Quranic exegesis atomism.?! It is also known as analytical tafsir.
Exegetes would analyze, explain, and interpret each verse with discussions focused on
language, grammar, morphology, rhetoric, jurisprudence, hadith, theology, virtues and
ethics, lessons, morals, reminders, and personal reflections. Oftentimes, authors would
focus their attention on one aspect. For example, some would focus on the linguistic

aspect and others would focus on the legal aspect. Some would even address multiple

19 al-Suyiti, al-ltqan fi ‘Uliim al-Quran, 864

2 al-Zarqani, Manahil al- Irfan fi ‘Ulim al-Quran, 1:471

2L Mustansir Mir, Coherence in the Quran (Indianapolis, American Trust Publication, 1986), p.1
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aspects. Some works of tafsir are extremely long, filling up multiple volumes, while

others may be short and brief.

A more contemporary approach to tafsir, although not entirely new, that has
been adopted by many scholars recently is thematic rafsir, or al-Tafsir al-Mawdii 7.
Thematic tafsir focuses on various themes, concepts, and ideas and how they are
presented and understood in various verses and passages throughout the Quran. For
example, a scholar may want to explore the theme of mercy (razmah) or justice (‘adl)
and will analyze how it is discussed in various verses, passages, and chapters of the
Quran. After explaining and analyzing the verses that address the particular theme, they
will present a coherent Quranic perspective or narrative. Another aspect of thematic
tafsir is to look at and analyze the major themes of a particular sirah and explore how
they are connected to each other and how they fit into the general themes of the entire
Quran. Thematic rafsir also explores the idea of coherence in the Quran. The verses of
suwar (plural of sirah) are not placed in a random sequence; rather they are organized
in a manner that forms a coherent whole. Several scholars, both classical and
contemporary, argue that the Quran is endowed with a coherence that is not only
remarkable in itself but is integral to the meaning and interpretation of the Quran. The
term they use to describe this remarkable and inherent coherence is hazm, which can be

translated as structure or organization.

This research explored the concept of tadabbur within the framework of both

analaytical fafsir and thematic tafsir.

1.6 RESEARCH METHODOLOGY

Through a qualitative study and analysis that employs the inductive and analytical
methods of selected verses from the Quran, akadith of the Prophet ,% the practice and
teachings of the Companions and early generations of Muslims, Tafsir literature, and
writings of classical and contemporary scholars this research aims to develop a
structured framework and clear methodology for al-tadabbur, deep reflection on the
Quran’s messages. This structured framework and methodology can then be used by the
common Muslim to reflect deeply upon verses and passages of the Quran allowing them
to engage with it intellectually, emotionally, and spiritually.
10



The study will initially focus on four verses in the Quran as a primary source
where Allah # directly encourages deep reflection upon the Quran:
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4:82 - “Do they not then reflect on the Quran? Had it been from
anyone other than Allah, they would have certainly found in it

many inconsistencies.”?
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38:29 - “"This is” a blessed Book which We have revealed to
you "O Prophet” so that they may contemplate its verses, and
people of reason may be mindful.”?*
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47:24 - “Do they not then reflect on the Quran? Or are there
locks upon their hearts?”%

| have selected these four verses because through them Allah % directly or
indirectly, encourages humanity in general, and believers in particular, to reflect upon
the Quran. The word that Allah # uses in these verses is tadabbara, to reflect, and its
derivatives. | believe the selection of this particular verb and its derivatives is significant

and aim to uncover some of the reasons why this particular word is used.

I will study and analyze what the Scholars of Tafsir, both classical and
contemporary, have written regarding these verses focusing on their understanding of
the concept of al-tadbbur through the lens of exegesis. | will look at works of Tafsir in
historical order to trace how the understanding of the concept developed and evolved
over time. The following works of Tafsir will be used as secondary sources: Jami ‘ al-

Bayan ‘an Ta'wil Ayy al-Quran by al-Tabari, Ma ‘alim al-Tanzil by al-Baghawi, al-

22 Quran 4:82
2 Quran 23:68
24 Quran 38:29
%5 Quran 47:24
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Jami‘ It Ahkam al-Quran by al-Qurtubi, Tafsir al-Quran al- ‘Azim by ibn Kathir, al-
Alisi’s Rith al-Ma ‘ani fi Tafsir al-Quran al- ‘Azim wa al-Sab ‘ al-Mathanf, ibn * Ashiir’s

al-Tahrir wa al-Tanwir, Usmani’s Ma ‘ariful Quran, and Qutb’s fi Zilal al-Quran.

Each of these works is an important and unique contribution to the field of
Tafsir. al-Tabar’s Jami ‘ al-Bayan ‘an Ta 'wil Ayy al-Quran is one of the earliest works
of Tafsir focused on exegesis based on narrations from the Prophet ,% his Companions,
their students, and the Arabic Language. He also discusses the different recitations of a
verse and quotes lines of classical poetry to clarify the meanings of difficult words. al-
Baghawt’s Ma ‘alim al-Tanzil focuses on the vocabular of the verses as well as
explaining them through various narrations. al-Qurtubi’s al-Jami ‘ i Ahkam al-Quran
focuses on the legal rulings that can be derived from the Quran. He also explains the
verses in detail highlighting the meanings of difficult words and explaining the
eloquence and beauty of Allah’s words. ibn Kathir’s Tafsir al-Quran al- ‘Azim focuses
on narrations that explain the meanings, context, and lessons of the verses. Scholars
describe it as an abridged and summarized version of Jami ‘ al-Bayan ‘an Ta'wil Ayy
al-Quran. al-Alasi’s Rith al-Ma ‘ani fi Tafsir al-Quran al- ‘Azim wa al-Sab * al-Mathant
is a comprehensive work with exhaustive discussions on language, syntax, recitations,
rhetoric, jurisprudence, creed, scholastics, philosophy, astronomy, mysticism, and
related narrations. ibn ’Ashiir’s al-Takrir wa al-Tanwir is a contemporary works with
exhaustive discussions on language, syntax, grammar, and morphology. Usmani’s
Ma ‘ariful Quran is a contemporary synthesis of classical works presented in an
accessible manner. It includes discussions and analysis of the Quran found in classical
works of Tafsir and answers contemporary questions and issues in a logical and
scholarly manner. Syed Qutb’s fi Zilal al-Quran is a contemporary commentary on the
Quran and is very different from the scholastic works of Tafsir. He shares his personal
thoughts and insights regarding the meanings of verses in the light of classical

interpretations.

I will then examine and analyze reports from a hermeneutical lens found in the
major collections of hadith, primarily the Six Books, that either describe or allude to
the Prophet’s # methodology for reflecting upon the Quran. The Six Books - Sakih al-
Bukhart, Sahih Muslim, Jami * al-Tirmidhi, Sunan Abt Dawud, Sunan al-Nasa 7, and

Sunan ibn Majah - are considered to be the six canonical books of hadith and are
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accepted among scholars of hadith as being authoritative and representative of the vast
corpus of hadith. | will also explore reports from the Companions of the Prophet % and
the first three generations of Muslims (salaf) found in books of iadith and biographical
works that describe their approach to reciting and studying the Quran. I will use these
narrations and reports to extract the Prophetic methodology of engaging in al-tadabbur
through content analysis. | will then use this methodology to construct a structured and
clear methodology for the common Muslim to engage with the Quran through deep
reflection. Through content analysis | will look at broad themes and factors that will
assist in deep reflection upon the meanings of the Quran including: 1) Spirituality, 2)
Etiquette with the Quran, 3) Intellectual Preparation, and 4) Practical Implementation.
Spirituality will look at factors such as seeking forgiveness for one’s past sins,
repentance, cleansing the heart of spiritual ailments, and seeking refuge with Allah #
from Satan. Etiquette with the Quran refers to the formalities associated with reciting
the Quran mentioned in several akadith such as sitting in a humble posture, facing the
giblah, removing distractions, and using the miswak (toothstick). Intellectual

preparation includes factors that help one focus and develop the right mindset.

1.7 LITERATURE REVIEW

According to my research and to the best of my limited knowledge, there aren’t
independent titles on this topic that were authored by classical scholars of the Quran.
Rather, the topic is discussed in varying details throughout classical and modern works
of Tafsir while explaining verses that encourage engaging in tadabbur. Dr. al-*Atawi in
is his paper “Mathiim al-Tadabbur ‘ind al-Lughawiyyin (The Concept of al-Tadabbur
According to Linguists)” suggests that the reason for this is that, throughout history,
scholars were more concerned with practical application rather than theorizing.?® This
would be an interesting question to investigate and research; why didn’t classical
scholars’ author independent works dealing with the concept of tadabbur? Discussions
on tadabbur with varying details can be found in classical and contemporary works of
Tafsir such as Jami ‘ al-Bayan ‘an Ta 'wil Ayy al-Quran by al-Tabar1, Ma ‘alim al-Tanzil
by al-Baghawi, al-Jami * It Ahka al-Quran by al-Qurtubi, Tafsir al-Quran al- ‘Azim by

% al-‘Atawi, ‘Uwaid. “Mafhiim al-Tadabbur ‘ind al-Lughawiyyin”. Mafhim al-Tadabbur Tahrir wa
Ta’sil. Riyad: Markaz Tadabbur I al-istisharat, 2013
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ibn Kathir, al-Allisi’s Riih al-Ma ‘ant fi Tafsir al-Quran al-‘Azim wa al-Sab*‘ al-
Mathani, ibn ’ Ashiir’s al-Tahrir wa al-Tanwir, Usmani’s Ma ‘ariful Quran, and Qutb’s
fi Zilal al-Quran under 4:82, 23:68, 38:29, and 47:24. In these works of Tafsir, the
authors give general definitions and descriptions of what tadabbur is. They don’t
mention how one is supposed to engage in tadabbur or provide a structured
methodology for doing so.

Tadabbur, as a genre of literature or a separate discipline within Quranic
Studies, is relatively new. Currently, there are a few research centers that have resources
dedicated to producing works on this topic. For example, there is a Center for Tadabbur
as part of the Quranic Studies Department at the Muhammad ibn Saud University in
Riyad. They have organized conferences and seminars encouraging the development
and codification of tadabbur as a sub-discipline within Quranic Studies. They organized
a conference inviting specialists in Tafsir and Quranic Studies to present and defend
papers on the topic of tadabbur. They published the articles and papers from this
conference in a book entitled Mafhim al-Tadabbur Tahrir wa Ta’sil. This work
contains excellent articles on the meanings of tadabbur linguistically and technically,
how to engage in tadabbur, the meaning of tadabbur according to the exegetes, and the
principles of tadabbur. The journal consists of six papers and discussions from experts

regarding them:
i.  Sabil Tadabbur Kitab Allah (How to Reflect on the Book of Allah)?’

ii.  Mafhim al-Tadabbur ‘inda al-Lughawiyyin (The Concept of Tadabbur
according to the Linguists)?®

iii.  Tahrir Ma ‘na al-Tadabbur ‘inda al-Mufassirin (Explaining the Meaning of
Tadabbur According to the Exegetes)?®

iv.  Mafhiim Tadabbur al-Quran (The Concept of Tadabbur al-Quran)*°

27 al-“Ayid, Sabil Tadabbur Kitab Allah, Mafhiim al-Tadabbur Takrir wa Ta’sil, 9-13
28 al-*Atawi, Mafhiim al-Tadabbur ‘inda al-Lughawiyyin, Mafhiim al-Tadabbur Takrir wa Ta’sil, 15-35
29 al-Wahbi, Takrir Ma ‘na al-Tadabbur ‘inda al-Mufassirin, Mafhiim al-Tadabbur Tahrir wa Ta’sil, 87-
118
%0 al-Tayyar, Mafhim Tadabbur al-Quran, Mafhim al-Tadabbur Tahrir wa Ta’sil, 69-85
14



V.  Mafhiam al-Tadabbur - Tahrir wa Ta’sil (The Concept of al-Tadabbur -
Explaining and Establishing Principles)3!

Vi.  Mafhiim al-Tadabbur fi Daw’ al-Quran wa al-Sunnah wa al-Athar (The
Concept of al-Tadabbur in the light of the Quran and Sunnah)3?

The Muhammad ibn Saud Islamic University also publishes a journal on
Quranic Studies that has several papers and articles on the concept of al-Tadabbur. In
the May 2011 issue, there is a paper entitled “Tadabbur al-Quran al-Karim:
Mathiimuhu, Asalibuhu, Asbabuhu, Atharahu” by Dr. Fahd ibn Mubrak al-Wahbi.*® al-
Wahbi briefly explores the meaning of al-tadabbur both linguistically and technically,
how the Quran invites towards reflection and contemplation, factors that assist in
reflection and contemplation upon the Quran, and the benefits of reflection upon the
Quran. He defines al-tadabbur as “reflection upon the Quran with the purpose of
deriving lessons, reminders, and insight.” This is a very broad and general definition
that can lead to potential issues in terms of application. The rest of the paper provides a
framework for how to develop the skill of tadabbur and some of the benefits of
reflection and pondering upon the meanings of the Quran.

Despite the utility of Wahb1’s paper, this thesis provides a comprehensive and
practical framework for engaging in tadabbur, integrating both classical and
contemporary insights. Unlike the broad definitions and general discussions of
tadabbur found in al-Wahbi’s paper, this research offers detailed guidelines, principles,

and a structured methodology. It explores the methodology

Dr. Yusuf al-Qaradawt wrote a book entitled Kayf Nata ‘amal ma‘a al-Quran
al-‘Azim (How do We Interact with the Quran?)®* with the intention of providing
Muslims with a methodology of how to build and establish a strong relationship with
the Quran. al-Qaradawi dedicates an entire chapter to the concept of al-tadabbur. He
also briefly mentions the linguistic and technical definition of al-tadabbur and mentions

several verses from the Quran, ahadith of the Prophet ,2 and narrations from the

31 al-Sabt, Mafhiim al-Tadabbur - Takrir wa Ta’sil, Mafhiim al-Tadabbur Tahrir wa Ta’sil, 153-173
32 al-Rabi‘ah, Mafhim al-Tadabbur fi Daw’ al-Quran wa al-Sunnah wa al-Athar, Mafhim al-Tadabbur
Tahrir wa Ta’sil, 175-210
3 al-Wahbi, Fahd. “Tadabbur al-Quran al-Karim: Mathiimuhu, Asalibuhu, Asbabuhu, Atharahu.”
Quranic Studies Journal, vol. 8, 2011, p. 429-467.
34 al-Qaradawi, Kayf Nata ‘amal ma ‘@ al-Quran al- ‘Azim, p. 169-181
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Companions and scholars encouraging reflection and contemplation upon the Quran.
He also mentions internal and external factors that help one develop a strong
relationship with the Quran that will lead towards beneficial reflection. This chapter is
a starting point that can be used to help develop a detailed framework and methodology
for reflecting upon the Quran. This thesis goes beyond an introductory approach by
offering a comprehensive and detailed framework for engaging in tadabbur. It includes
extensive guidelines, principles, and a structured methodology designed for practical

use by average Muslims, making it more thorough and actionable.

Dr. ‘Isam ibn Salih al-‘Uwaid has a concise yet instructive book entitled Fann
al-Tadabbur fi al-Quran al-Karim.* It is essentially a booklet written as an introduction
to the art or skill of tadabbur. The purpose of the book is more as a reminder and
exhortation for Muslims to engage with the Quran and build an intimate relationship
with it intellectually, spiritually, and emotionally. He has divided the booklet into
stages. The first stage is to recognize with absolute certainty that a person with the
Quran “is alive and without it dead, is seeing and without it blind, guided and without
it is astray.” The second stage is to realize that the Quran is addressed to the spiritual
heart, which is considered to be the center of faith and understanding. In the third stage
he highlights how one should approach and recite the Quran. The fourth stage is a
methodology of how to study the Quran and the fifth and final stage is how one should
benefit from the works of Quranic Exegesis. This thesis goes beyond a reminder and
exhortation and explores the concept of tadabbur through classical and contemporary
works. It provides a functional and practical definition of tadabbur, analyzes the
reflection of the Prophet .2 his Companions, and the Tabi ‘un, and provides a framework

and methodology that can be used to enhance engagement with the Quran.

Sulayman ibn ‘Umar al-Sunaydi has a small booklet entitled min Ajli Tadabbur
al-Quran (For the Sake of Reflecting upon the Quran)®® that he authored to encourage
students of different levels to reflect upon the Quran. This is a very concise, direct, and
beneficial read that mentions the definition of tadabbur, its importance and value, how

to engage in tadabbur, and some examples. It also has a section of questions and

% al-‘Uwaid, ‘Isam. Fann al-Tadabbur fi al-Quran al-Karim. Saudi Arabia: Wojooh Publishing and
Distribution House, 2009
% al-Sunaydi, min Ajli Tadabbur al-Quran. Saudi Arabia: Majallah al-Bayan, 2007
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answers directed to students of the Quran. Because this is not an academic work it lacks

citations of sources.

al-Sunaydi has a longer work entitled Tadabbur al-Quran (Reflecting Upon the
Quran)* in which he explores several topics related to tadabbur. He starts by first
defining the term linguistically and technically and then divides the book into eight
broad topics: 1) the importance of tadabbur, 2) factors that have been legislated in order
to reflect upon the Quran and be impacted by it, 3) factors that are dependent upon deep
reflection and understanding of the Quran, 4) factors that prevent reflection, 5) stages
of reflection, 6) a recitor’s relationship with the Quran, 7) ways to reflect upon the
Quran, and 8) examples. This is an important work that has compiled information from

primary and secondary sources that are designed to help individuals engage in tadabbur.

Another work that briefly touches on the concept of al-tadabbur is Dr. Musa‘id
ibn Sulayman al-Tayyar’s Mafhim al-Tafsir wa al-Ta'wil wa al-Istinbat wa al-
Tadabbur wa al-Mufassir (The Concepts of Exegesis, Interpretation, Derivation,
Reflection, and Exegete).*® These are all technical terms that refer to different aspects
of Quranic Studies and its various disciplines. In this work, Dr. al-Tayyar defines each
of these terms with comprehensive definitions that allow one to recognize the
differences between them. He has a chapter dedicated to al-tadabbur, its linguistic and

technical definitions, and how it is different from and related to al-zafsir.

Markaz al-Tadabbur (the Center of Tadabbur) in Saudi Arabia has published a
series of books entitled /i Yaddabbarii Aydatihi Hasad "'Am min al-Tadabbur (So they
May Reflect: a General Harvest from Tadabbur) that compiles several scholar’s and
student’s reflections upon certain verses and passages of the Quran. This is a work that
shows the results of scholars and students of the Quran engaging in tadabbur. It
compiles the lessons, benefits, and guidance that individuals have extracted from certain
chapters and verses of the Quran after engaging in reflection. However, it doesn’t

provide a methodology or structure for doing so.

37 al-Sunaydi, Tadabbur al-Quran. Saudi Arabia: Majallah al-Bayan, 2002
3 al-Tayyar, Musa‘id ibn Sulaiman. Mafhiam al-Tafsir wa al-Ta 'wil wa al-Istinbat wa al-Tadabbur wa
al-Mufassir. Saudi Arabia: Dar ibn al-Jawzi, 1433
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Dr. Khalid ibn ‘Uthman al-Sabt’s al-Khulasah fi Tadabbur al-Quran al-Karim
(the Summary of Reflection Upon the Noble Quran)*® provides an introduction and
summary of the concept of tadabbur. al-Sabt starts the work by first defining al-
tadabbur both linguistically and technically and explaining its relationship to related
terms such as tafsir, ta'wil, bayan, istinbat, fahm, and tafakkur. He then goes on to
describe the importance of tadabbur and a number of its outcomes. He also attempts to
develop a framework for tadabbur by highlighting its integrals (arkan) and pre-
conditions (shurit). This work provides a rudimentary framework for tadabbur that can

be expanded upon.

Dr. Asma’ bint Rashid al-Ruwayshid, the only female author that | came across
with a work on tadabbur, has a book entitle Hakadha ‘Ashit ma ‘ al-Quran: Qasas wa
Mawagif (This is How they Lived with the Quran - Stories and Incidents)*. Through
this book the author presents stories and incidents from the lives of the Prophet ,% his
Companions, pious scholars of the past, and contemporary scholars that highlight their
relationship with their Quran and their deep understanding of its message. It essentially
presents the outcome and consequence of engaging in tadabbur. She presents a very
simple and comprehensive definition of tadabbur writing that it is “reflection and
thought upon the speech of Allah # in order to understand it, recognize its meanings,

wisdoms, and intended meanings.”

The most comprehensive work on the topic that | came across is Mugarrar
Tadabbur al-Quran al-Karim [i al-Dirdasat al- ‘Ulya (Curriculum for Reflection upon
the Noble Quran for Graduate Studies) developed by a team of scholars under Dr.
Muhammad ibn ‘Abd al-‘Aziz al-‘Uwaiji.** This is a fairly large volume that presents
the entire topic of al-tadabbur in a very methodical manner as an entire curriculum. The
book is organized according to four units and each unit has standards with several
sections. Unit One covers the concept of al-tadabbur, its legal ruling within Islam, its
benefits, and objectives. There’s a detailed discussion regarding both the linguistic and

technical definitions of the word and how it is different from related words such as

39 al-Sabt, Khalid ibn ‘Uthman, al-Khulasah fi Tadabbur al-Quran al-Karim. Saudi Arabia: Markaz al-
Tadabbur, 2016
40 al-Ruwayshid, Asma’ bint Rashid. Hakadha ‘Ashii ma“ al-Quran: Qasas wa Mawagqif. Saudi Arabia:
Markaz al-Tadabbur, 2011
41 al-"Uwaiji, Muhammad. Mugarrar Tadabbur al-Quran al-Karim i al-Dirasat al- ‘Ulya. Makkah: Dar
Taibah al-Khadra’, 2016
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istinbat (derivation), tafsir (exegesis), and za ‘wil (interpretation). The author highlights
five different linguistic connotations of the word and then presents several different
technical definitions as well. Unit Two outlines a methodology for engaging in al-
tadabbur including its different levels and stages as well as its practical application. The
author discusses several factors that help an individual connect with the Quran
intellectually and emotionally that would lead to a deeper level of reflection. Unit 3
discusses the Prophetic methodology for reflecting upon the meanings of the Quran and
mentions some examples. Unit 4 highlights some common barriers that prevent one
from engaging in tadabbur and common mistakes that people make when reflecting
upon the Quran. Overall, this is an excellent resource and starting point for anyone who
wants to develop a comprehensive study of al-tadabbur and develop guidelines for

practical application to one’s recitation of the Quran.

After reading through these works, it seems like the current library of books and
works on al-tadabbur fall into three categories or genres: 1) tafsir, 2) exploratory works,
and 3) personal reflections. The zafsir literature discusses the definition of al-tadabbur
through an exegetical lens. In the exploratory works, authors discuss the meanings of
al-tadabbur, its importance, factors that facilitate it, and barriers that prevent it. The
personal reflections are collections of the authors own personal tadabbur upon select
verses and chapters of the Quran; essentially the end result or outcome of deeply

reflecting upon the verses of the Quran.

The literature review highlights several significant differences and gaps between
this thesis and the existing works on the concept of al-tadabbur. Classical tafsir works
by scholars such as al-Tabari, al-Baghawi, al-Qurtubi, and ibn Kathir provide general
definitions and descriptions of tadabbur while explaining relevant verses. However,
they lack a structured methodology for engaging in tadabbur. This thesis goes beyond
these works by offering detailed guidelines and a structured methodology for practical
application. Contemporary efforts from research centers like the Muhammad ibn Saud
University and the Center for Tadabbur focus on linguistic and technical definitions and
the principles of tadabbur but often do not provide comprehensive practical
frameworks. This thesis integrates both classical and contemporary insights to develop

a practical and thorough framework for tadabbur.

19



Publications from conferences organized by the Center for Tadabbur, such as
Mafham al-Tadabbur Takrir wa Ta’sil, provide scholarly articles discussing various
aspects of tadabbur but lack a cohesive, practical methodology for everyday use by
Muslims. This thesis fills this gap by offering a practical and structured methodology
designed for average Muslims. Specific works, such as Dr. Fahd ibn Mubrak al-Wahbi’s
paper, provide broad definitions and general frameworks but do not delve into detailed
guidelines for practical implementation. This thesis addresses this by offering a

thorough framework with actionable steps.

Introductory works, like Dr. Yasuf al-Qaradawi’s Kayf Nata ‘amal ma‘a al-
Quran al- ‘Azim and Dr. ‘Isam ibn Salih al- Uwaid’s Fann al-Tadabbur fi al-Quran al-
Karim, provide initial approaches and exhortations to engage with the Quran. This
thesis goes beyond exhortation by providing detailed, practical, and step-by-step
guidelines suitable for both scholars and laypersons. Concise guides, such as Sulayman
ibn ‘Umar al-Sunaydi’s min Ajli Tadabbur al-Quran, are designed for students without
citations, whereas this thesis offers an academically rigorous and structured approach,

supported by extensive references.

Exploratory works, like Dr. Musa‘id ibn Sulayman al-Tayyar’s Mafhiim al-
Tafsir wa al-Ta’wil wa al-Istinbat wa al-Tadabbur wa al-Mufassir, explore various
Quranic terms and their meanings but do not offer a detailed methodology for tadabbur.
This thesis distinguishes itself by being deeply researched, with a structured approach
and comprehensive academic rigor. Collections of personal reflections, such as those
compiled by Markaz al-Tadabbur, focus on the outcomes of tadabbur but do not provide
a method for achieving such reflections. This thesis bridges this gap by detailing the
process and providing tools for practical engagement.

The Mugarrar Tadabbur al-Quran al-Karim i al-Dirasat al- ‘Ulya developed
by Dr. Muhammad ibn ‘Abd al-‘Aziz al- Uwaiji is comprehensive but designed for
graduate studies. This thesis, while equally comprehensive, is designed for broader

accessibility and practical use by the general Muslim populace.

In summary, this thesis addresses the gaps identified in the literature by offering
a comprehensive, academically rigorous, and practically applicable framework for

engaging in tadabbur. It integrates classical and contemporary insights, providing
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detailed guidelines, principles, and a structured methodology, making it a unique and
valuable contribution to Quranic studies.

1.8 IMPORTANCE

The importance of deeply reflecting upon the words of Allah % and engaging with them
can be understood from its numerous benefits in terms of belief, practice, intellectual

development, and moral and ethical refinement.

First, Renews and Strengthens Belief - According to the Islamic worldview,
iman, faith, is not an abstract concept or some intangible reality that can’t be seen or
touched. It is not some sort of emotion or feeling. Rather, a believer’s faith is something
that is living and organic; it can be felt, seen, and experienced. Everything a believer
says and does as human beings should represent this faith. They affirm this faith with
their hearts, profess this firm, deeply rooted belief with their tongues, and express it

through their actions.

A believer’s entire life is an expression of this faith; the way they worship their
Creator, the way they deal with their parents and siblings, friends and relatives, co-
workers and classmates. Faith is how they treat their husbands and wives, the way they
treat their children. Faith is how they interact with others in society. It is how they earn
their money and how they spend it. It is how they behave at work, on campus, in the
gym, in public and in private. It is the lens through which they view the world and it is
the source that drives their behavior. Revelation through the words of Allah, the Quran,

and the guidance of His Prophet £ inform how they understand the world.

The nature of iman is very interesting; it is not static. A person’s iman fluctuates
according to their own personal experiences, choices, and circumstances. Oftentimes, a
person is in need of renewing and refreshing their faith. The Prophet ¥ told his
Companions, “Renew your faith.” They said, “O Messenger of Allah, how do we renew
our faith?” He % said, “Renew your faith by saying /a ilaha illa Allah.”** One of the
most effective ways of renewing and strengthening one’s faith is through the Quran.

Allah # says in Sirah al-Anfal when describing the believers,

42 Haythami, Majma ‘ al-Zawa'id, 2:214
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“True believers are those whose hearts tremble with awe when Allah
is mentioned, whose faith increases when His revelations are recited
to them, who put their trust in their Lord, who keep up the prayer
and give to others out of what We provide for them. Those are the
ones who truly believe. They have high standing with their Lord,
forgiveness, and generous provision.”*?

Their faith increases when the Quran is recited to them because they listen to its
message carefully, reflect upon its meanings, and let it influence their hearts and minds.
When they listen to the Quran they are reminded about the existence, oneness, might,
power, and glory of Allah .% They are also reminded of the reality of this world and the
next, the Day of Judgment, accountability, reward and punishment, Paradise and Hell.
It creates a desire within them to turn back to Allah % and try their best to obey His
commandments and stay away from His prohibitions.

Second, it is a macro solution for problems facing the global Muslim community
- The word crisis is defined as a time of intense difficulty, trouble, or danger. Based on
this definition, the Muslim Ummah has been and is currently experiencing several
crises; political, economic, social, and religious. These crises are not simple; they are
complex and multi-faceted with several factors affecting it. According to several
Islamic authorities, the root cause of these issues is that Muslim communities no longer
look towards the Quran for solutions to their social, political, and economic issues. They

have adopted other ideologies and philosophies to tackle the issues they are faced with.

The Prophet # said, “Truly Allah % elevates nations through the Quran and
through it He lowers others.”* This is a very powerful and deep statement of the Prophet
# that speaks to the current realities of most Muslim communities across the globe.
Allah # elevates nations through the Quran; He % gives them honor, respect, authority,
power, and influence. This can only happen if a community understands the Quran and

implements its guidance and message into their daily lives. Conversely, those

43 Quran 8:2-4
4 Muslim, k. al-salah al-musdfirin wa gasriha, b. fadl man yagiamu bi al-quran..., 817
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communities that neglect and ignore the Quran, Allah # humiliates, lowers, disgrace,
and subjugates them. The Prophet # is providing the key to changing our political,
social, and economic status. al-Tadabbur can play a major role in helping Muslim

communities understand and implement the guidance of the Quran.

Third, Recognizing Allah - #Through deep reflection upon the meanings of the
Quran a person is truly able to recognize their Lord and Creator. This is perhaps the
most important outcome and benefit of tadabbur; connecting an individual to Allah #
by strengthening their belief, certainty, love, reverence, awe, fear, appreciation, and
gratitude. Allah # says,

Al astie 2 AT _2Z G

“It is those of His servants who have knowledge who stand in true
awe of Allah.”*

Muslim civilization is a civilization that is Allah-centered and deep reflection

upon the meanings of the Quran facilitates centering people’s lives around Allah #.

Fourth, Creating a Culture of Quran - The Prophet 2 through his teachings and
example helped create a culture of Quran among the Companions. He did so by
highlighting the importance, significance, virtues, blessings, and rewards associated
with reciting, studying, and teaching the Quran. The Prophet £ said, “The best among
you are those who learn the Quran and teach it.”*® For every single letter of the Quran
that is recited, a person is rewarded with a good deed that is multiplied by ten. “Whoever
recites a letter from the book of Allah, then for them is a good deed, and a good deed is
multiplied by ten. I am not saying that A/if lam mim is one letter, but alif is a letter, lam
is a letter, and mim is a letter.”*” The Quran will intercede for its companion on the Day
of Judgment. “Recite the Quran because it will come as an intercessor for its companion

on the Day of Judgment.”*®

In another beautiful narration, the Prophet # highlights the blessings, rewards,

and virtues associated with coming together as a community in the masjid to learn and

4 Quran 35:28
4 Bukhari, k. fada’il al-qur’an, b. khayrukum man ta ‘llama al-qur’an wa ‘allamahu, 5027
4 Tirmidhi, k. fada’il al-qur’an ‘an rasulillah ,% b. ma ja’a fi man qara’a harf min kitab Allah, 2910.
The narration is graded as hasan.
48 Muslim, k. salah al-musdafirin, b. fadl gira’ah al-qur’an wa surah al-bagarah, 804
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study the Quran. The Prophet £ said, “No people gather in one of the houses of Allah,
reciting the Book of Allah and teaching it to one another except that tranquility will
descend upon them, mercy will envelop them, the angels will surround them, and Allah

will mention them to those who are with Him.”*°

Through the teachings and practice of the Prophet # a culture was created where
the community was deeply connected with the words of Allah .% Some narrations
mention that the streets of Madinah would be buzzing with the voices of people reciting
the Quran during the time of tahajjud (voluntary night prayer). That is the type of culture

that needs to be recreated among Muslim communities across the globe.

Fifth, Refining Character and Behavior - An integral part of any civilization is
their character and behavior; how people speak, behave, and interact with others. The
importance of akhlaq, or good character, in Islam can’t be overstated. In today’s society,
when a person thinks of religion they think of rules and regulations, restrictions, and
devotional acts of worship. Even Muslims are guilty of limiting Islam to devotional acts
of worship. Generally, when a person hears the word Islam, automatically they think of
praying, fasting, giving charity, and reading Quran. These devotional acts of worship
are a fundamental part of Islam as way of life, but they aren’t the only part. As a matter
of fact, our success simply isn’t in prayers, fasting, charity, or hajj. Rather, it is in good

manners coupled with these acts of worship.

The Prophet £ himself described perfecting good manners as the reason why he
was sent as a Prophet. “I have only been sent to perfect good character.”*® Through this
statement the Prophet % explained that one of the primary objectives of his mission was
to perfect good character. Interestingly, the acts of worship that have been prescribed in

Islam help a person build good character.

Akhlag isn’t simply a few manners or qualities; rather, it is a group of
praiseworthy characteristics and qualities that a person has. For example, generosity,
forbearance, forgiveness, leniency, chastity, fairness, gentleness, humility, justice,

mercy, kindness, honesty, and bravery. That is why when a person is polite and

49 Muslim, k. al-dhikr wa al-du ‘@ wa al-tawbah wa al-istighfar, b. fadl al-ijtima “ ‘ala tilawah al-quran
wa ‘ala al-dhikr, 2699
%0 Haythami, Majma ‘ al-Zawa'id, 9:18
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respectful to others, humble and kind to the poor and needy, they are showing good

character.

The Prophet # throughout his life stressed the importance of having good
character both in speech and deed. The Prophet # said, “The believers most complete
in faith are those who have the best character.”>* When asked about what deeds will
lead people to Paradise, the Prophet % responded, “Allah-consciousness and good
character.”>? When he was sending Mu‘adh as a governor to Yemen he % reminded him,

“and show good manners in your dealing with others.”>?

Not only did the Prophet £ encourage others to have good character but he
showed them how to as well practically. The Prophet % had the best character himself.
Anything he said about character he practiced himself. Allah * addressed the Prophet
# saying,

“And verily, you (Muhammad) are on an exalted standard of
character.”*

Anything the Quran mentioned regarding character, the Prophet % embodied it.
That is why when ‘A’ishah was asked about the character of the Prophet .2 she said,

“His character was the Quran.”® Literally, he was a walking and talking Quran.

Sixth, Further developing the library of Quranic Studies - Within the framework
of Islam, knowledge is not static. With the passage of time, knowledge continues to
grow, expand, develop, and be refined. Scholars of later generations build upon the
legacy of scholars from previous generations. This work will be an addition to the

expanding library of Quranic Studies.

51 Abii Dawiid, k. al-Sunnah, b. al-dalil ‘ala ziyadah al-iman wa nugsanihi, 4682. The narration is graded
as sahih.

%2 Tirmidhi, k. Al-birr wa al-silah ‘an rasiilillah ,%b. Ma ja’a fi husn al-khulug, 2004. The narration is
graded as sahth.

%8 Tirmidhi, k. Al-birr wa al-silah ‘an rasiilillah ,%b. Ma ja’a fi mu ‘asharah al-nas, 1987. This narration
is graded as hasan.

5 Quran 68:4

% Bukhari, al-Adab al-Mufrad, 308
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1.9 CHAPTERIZATION

This research is organized into the following chapters:

Chapter 1: Framing the Study

Chapter 2: Defining al-Tadabbur

Chapter 3: How the Quran Invites Individuals to Reflect upon the Quran
Chapter 4: Difference Between al-Tafsir and al-Tadabbur

Chapter 5: How did the Prophet ,# His Companions (ra), and the Early Muslims
Engage in al-Tadabbur

Chapter 6: Theoretical Framework and Methodology for al-Tadabbur
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CHAPTER TWO

DEFINING AL-TADABBUR

2.1 PREFACE

Early scholars would often start their works by mentioning some introductory points
regarding the subject matter. This tradition is still carried on in Islamic seminaries and
universities throughout the world where the instructor will give a brief overview of the
subject matter before going into greater detail. These preliminary remarks are termed
al-mabadi, the fundamental concepts, which are the definition, subject matter, purpose,
and objective of the discipline itself. These introductory remarks provide a very general
overview allowing the researcher to approach the discipline with a basic understanding

of what is going to be studied.

When writing about meanings and definitions, scholars within the Islamic
tradition generally discuss the linguistic as well as the technical meaning of a concept.
Words have linguistic definitions, but often because of coinage, usage, custom, and
other factors, they take on different meanings. This chapter will explore both the
linguistic and technical definition of the word tadabbur. It will also survey the
definitions, descriptions, and explanations of the concept of tadabbur mentioned in both
classical and contemporary works of Quranic exegesis. This will be followed by a brief
analysis along with a proposed definition for al-tadabbur as a sub-discipline of Quranic
Studies.

2.2 LINGUISTIC DEFINITION

Linguistically, the word al-tadabbur is a verbal noun (masdar) derived from the root
letters dal-ba-ra, which convey several meanings: leaving, back, last part, end, tail, hind
part, considering the outcomes and results of matters. All of these meanings revolve
around the ideas of an outcome, consequence, result, the end of something, or the last

part of something. ibn Faris says, “Dabr: al-dal, al-ba, and al-ra. The primary meaning
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of these root letters revolves around one primary meaning, which is the end of

something.”!

Morphologically, al-Tadabbur is the wverbal noun from the verb
tadabbara/yatadabbaru, which is verb form V (bab al-tafa ‘ul). Hans Wehr defines
tadabbur as “reflection, meditation (* on), thinking (& about); consideration,

contemplation (. of); deliberation.”

Lane writes in his entry on da-ba-ra in his famous Lexicon, “:»_»3 (T, M, Msb,
K:) or he looked to what would, or might be its result: and «& . he thought, or

meditated, upon it; (S;) [as also :2_nxi] Aktham Ibn-Seyfee said to his sons,

G- -7

@ oz /: ~ 5/; & T P
Redlo &5 3B ,0al Glael 195385 Y 2t

[O my sons, think not upon the ends of things whereof the
beginnings have passed]: (T: [see : 342]) and in the Kur [iv. 84] it is
said,

O Sg3az i

Will they, then, not consider the meanings of the Kur-an, and
endeavour to obtain a clear knowledge of what is in it? (Bd:) and
again, in the Kur [xxiii. 70],

SRR AT

Have they, then, not thought upon, (TA,) and endeavoured to
understand, (,) &% K,) what has been said to them in the Kur-an?
for ¥ signifies the thinking, or meditating, upon [a thing], and
endeavouring to understand [it]; syn. A&and ;268 (TA:) and »_sxi'he
looked into it, considered it, examined it, or studied it, repeatedly,
in order to know it, or until he knew it. (Msb in art. .J«)"®

al-Zujaj defines it as, “Considering the consequence of something.”*

al-Jurjani
says, “It is an expression that describes considering the consequences of affairs, and it

is close [in meaning] to reflection [tafakkur], except that reflection is to direct the heart

Libn Faris, Mu jam Maqayis al-Lughah, 2:266
2 Hans Wehr, A Dictionary of Modern Written Arabic, 313
3 Lane, Lane’s Lexicon, 850
4 al-Zujaj, Zad al-Masir, 305
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[mind] to consider the evidence, and tadabbur is to direct it towards the outcomes.” al-

Khalil says, “al-Tadbir and al-tadabbur are to consider the consequences of matters.”®

Based on all of these definitions and meanings described by linguists, the
linguistic meaning of tadabbur is to consider the outcome of things and to think about
its consequences. It is also used to refer to reflection regarding the essence and reality
of something, its particulars, and everything associated with it. The purpose behind the

reflection and thinking is an attempt to understand.

2.3 TECHNICAL DEFINITION

When used within the context of the Quran specifically, and within Islamic Studies
generally, the word tadabbur takes on a more specific and focused meaning. It is
considered to be a technical term that conveys a very particular concept, which is deep
reflection upon the meanings, message, and guidance of the Quran. al-Tayyar describes
tadabbur as “using the mind to reflect upon the verses of the Quran in order to arrive at
their meanings and to consider the precision, information, and knowledge contained
within them along with their practical implementation. Therefore using the mind to
reflect upon the verses of the Quran is the meaning of al-tadabbur.”’ He also says that
tadabbur is an intellectual activity that results in feeling emotion and leads towards
action.® al-Wahbi defines it as “reflecting upon the Quran with the purpose of deriving
advice, lessons, and insight.”® al-Tadabbur is to engage with the words and meanings
of the Quran intellectually, emotionally, and spiritually - mind, body, and soul - with
the intention of extracting lessons, morals, reminders, and guidance that can be

practically applied to one’s life.

Allah # directly addresses deep reflection upon the Quran in four verses:

5 al-Jurjani, al-Ta ‘rifat, 54

b al-Khalil, al- ‘Ayn, 8:33

" al-Tayyar, “Mathiim Tadabbur al-Quran” (77-78). Mafhiim al-Tadabbur Tahrir wa Ta’sil. Riyad:
Markaz Tadabbur Ii al-istisharat, 2013

8 al-Tayyar, “Mathiim Tadabbur al-Quran” (82). Mafhiim al-Tadabbur Takrir wa Ta’sil. Riyad: Markaz
Tadabbur I1 al-istisharat, 2013

9 al-Wahbi, Fahd. “Tadabbur al-Quran al-Karim: Mafhiimuhu, Asalibuhu, Asbabuhu, Atharahu.”
Quranic Studies Journal, vol. 8, 2011, p. 429-467.
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4:82 - “Do they not then reflect on the Quran? Had it been from anyone
other than Allah, they would have certainly found in it many
inconsistencies.”°
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23:68 - “Is it because they have never contemplated the Word "of
Allah™? Or "because’ there has come to them something that did not
come to their forefathers?”!
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38:29 - “"This is” a blessed Book which We have revealed to you "O
Prophet” so that they may contemplate its verses, and people of reason
may be mindful.”*2

65}&,:\5 Y] AV

47:24 - “Do they not then reflect on the Quran? Or are there locks upon
their hearts?”*3

Exegetes (mufassiriin) have explained the concept of tadabbur through these
verses in a number of different ways using various expressions and descriptions.
Although the definitions may differ in wording, they are all describing the same essence
and reality, deep reflection upon the meanings of the Quran. They were attempting to
capture the reality of tadabbur in their own words. The following is a collection of the
various ways in which the exegetes have explained tadabbur in these four verses
through their works of Tafsir. | will quote from the following works: Jami ‘ al-Bayan
‘an Ta’wil Ayy al-Quran by al-Tabari, Ma ‘alim al-Tanzil by al-Baghawi, al-Jami‘ [i
Ahkam al-Quran by al-Qurtubi, Tafsir al-Quran al- ‘Azim by ibn Kathir, al-Aliisi’s Rith
al-Ma ‘ant fi Tafsir al-Quran al- ‘Azim wa al-Sab ‘ al-Mathant, ibn ° Ashiir’s al-Tahrir

wa al-Tanwir, Usmani’s'* Ma ‘ariful Quran, and Qutb’s fi Zilal al-Quran.

10 Quran 4:82

1 Quran 23:68

2 Quran 38:29

13 Quran 47:24

14 Mufti Muhammad Shafi Usmani is the late Grand Mufti of Pakistan. He was born in 1897 in India and
passed away in 1976 in Karachi, Pakistan. He was a traditionally trained scholar and jurisconsult
known for his expertise in figh, hadith, and tafsir. He was also the founder and president of one of the
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“Do they not then reflect on the Quran? Had it been from anyone
other than Allah, they would have certainly found in it many
inconsistencies.”®®

The explanation regarding the statement of Allah % “Do they not then reflect on
the Quran? Had it been from anyone other than Allah, they would have certainly found
in it many inconsistencies.” What He % means by his statement “Do they not then reflect
on the Quran” is don’t those who scheme at night to do other than what you say O
Muhammad reflect upon the Book of Allah, so that they understand Allah’s proof
against them in obeying you and following your command. [And to realize] that the
revelation you have come to them with is from their Lord because of the consistency of
its meanings, harmony of its rulings, internal corroboration of its truthfulness, and
accuracy. If it were from anyone other than Allah its rulings would differ, its meanings

would contradict each other, and there would be inconsistencies. Just as:

...From Qatadah: Allah’s statement “Do they not then reflect on the Quran? Had
it been from anyone other than Allah, they would have certainly found in it many
inconsistencies.” Meaning, Allah’s speech is not inconsistent, it is the truth and contains

no falsehood; whereas, the speech of people is inconsistent.

...ibn Zayd said, “Surely the Quran does not belie itself, nor does it contradict
itself. What people don’t understand is only from the deficiency of their own intellect
and ignorance. He recited, “Had it been from anyone other than Allah, they would have
certainly found in it many inconsistencies.” He said, “It is a right upon every believer
to say, ‘Everything is from Allah,’ to believe in the ambiguous and to not use it for
argumentation. If a person doesn’t understand something and they don’t know, they

should say, ‘Whatever Allah said is the truth.” He should know that Allah does not say

most well-known seminaries in Pakistan, Dar al- Ulum Karachi. One of his most famous works is
entitled Ma ‘riful Quran, a contemporary exegisis of the Quran based on classical sources, which has
been translated to English.
15 Quran 4:82
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something and then contradict it. It is necessary to believe in the truthfulness of what

has come from Allah.”

...From al-Dahhak, Allah’s statement ‘Do they not then reflect on the Quran’

he said ‘reflect’ means to contemplate.'®

%9

;L‘;S; T;i/t“; L (l V-’*;

“Is it because they have never contemplated the Word [of Allah]? Or
[because] there has come to them something that did not come to
their forefathers?”’

Allah - His mention be elevated - is saying: don’t these polytheists reflect upon
the revelation of Allah and His words so that they understand its lessons and warnings
and recognize the proofs of Allah that He has established upon them? “Or "because’
there has come to them something that did not come to their forefathers?” He’s saying
has something come to them that had not come to their forefathers before them and
because of that they are too proud and have turned away? Surely messengers came
before them and scripture was revealed to them. It is also possible that ‘or (am)’ here
means ‘rather (bal)’. The meaning would then be: Is it because they have never
contemplated the word [of Allah]? Rather, something has come to them that did not
come to their forefathers, so they abandoned reflecting upon it and turned away from it.

Something similar is mentioned by ibn “Abbas:

...From ibn ‘Abbas regarding Allah’s statement “Is it because they have never
contemplated the Word [of Allah]? Or [because] there has come to them something that
did not come to their forefathers?”” He said, “By my life, surely what did not come to
their forefathers came to them. However, if only that which didn’t come to their

forefathers didn’t come to them as well.X®

STt Ses e i o o) wdt e

18 Tabari, Jami * al-Bayan ‘an Ta'wil Ay al-Quran, 4:235

7 Quran 23:68

18 Tabar1, Jami ‘ al-Bayan ‘an Ta 'wil Ay al-Quran, 10:54
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“[This is] a blessed Book which We have revealed to you [O
Prophet] so that they may contemplate its verses, and people of
reason may be mindful.”®

And His statement “[This is] a blessed Book which We have revealed to you [O
Prophet]” Allah - may His mention be elevated - says to His prophet Muhammad :%
and this Quran “is a blessed Book which We have revealed to you” O Muhammad “so
that they may contemplate its verses.” He says: So that they may deeply reflect upon
the proofs of Allah within it and the laws that He has legislated that will cause them to

take heed and act upon it.

The Reciters have differed regarding how this should be recited. The majority
of Reciters recite it ‘/i yaddabbari’ with a ya. Meaning, so that those whom you have
been sent to - O Muhammad - may reflect upon its verses. Abii Ja‘far and ‘Asim recite
it ‘li taddabbari’ with a ta. Meaning, so that you - O Muhammad - and your followers

may reflect upon its verses.?°

~ 4 /3/‘ }i“. - % . 29,
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“Do they not then reflect on the Quran? Or are there locks upon their
hearts?”?!

The explanation regarding His # statement “Do they not then reflect
on the Quran? Or are there locks upon their hearts?”

He - may His mention be elevated - says: Don’t these hypocrites reflect upon
the lessons and warnings that Allah warns them within the verse of the Quran that He
revealed upon His prophet #? And don’t they reflect upon His proofs that He had clearly
explained to them in His revelation so that they can recognize the error that they are
upon? “Or are there locks upon their hearts?”” He says: Or has Allah placed a lock upon
their hearts and so they don’t understand what Allah has revealed in His book in terms
of warnings and lessons? The scholars of interpretation have said something similar

regarding this.

...From Qatadah, His statement “Do they not then reflect on the Quran? Or are

there locks upon their hearts?” If the people reflected upon it and understood it, by

19 Quran 38:29
0 Tabari, Jami ‘ al-Bayan ‘an Ta 'wil Ay al-Quran, 12:186
2L Quran 47:24
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Allah, they would find a barrier that would prevent them from disobeying Allah.
However, they busied themselves with the ambiguous and were destroyed.

...From Khalid ibn Ma‘dan who said, “Every human has four eyes: two in his
head for this world and what will allow him to improve his life, and two in his heart for
his din and what Allah has promised from the unseen. When Allah wills good for a
person, He allows the eyes of his heart to see. And when Allah wills other than that, He

takes their vision away. As Allah says, ‘Or are there locks upon their hearts?’”

2.3.2 al-Baghawit
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“Do they not then reflect on the Quran? Had it been from anyone
other than Allah, they would have certainly found in it many
inconsistencies.”%?

Meaning, don’t they reflect upon the Quran? al-Tadabbur is to consider the end
of a matter, and the last part of every matter is its ending. “Had it been from anyone
other than Allah, they would have certainly found in it many inconsistencies.” Meaning,
several differences and contradictions, this was said by ibn ‘Abbas. It is said, “They
would have found in it - meaning in its relating the unseen regarding what has happened
and what will happen - several contradictions. Don’t they reflect upon this and
recognize through the absence of any contradictions and inconsistencies and the truth
of what He informs that this is the speech of Allah .% Because what comes from other

than Allah # will have contradictions and inconsistencies.?

“Is it because they have never contemplated the Word [of Allah]?
Or [because] there has come to them something that did not come to
their forefathers?”’2*

22 Quran 4:82
23 Baghawi, Ma ‘alim al-Tanzil, 1:566
2 Quran 23:68
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“Is it because they have never contemplated” meaning, reflected [upon], “the
Word [of Allah]” meaning, what has come to them from the speech [of Allah] and that
is the Quran. [If they did] they would recognize what it contains in terms of evidence
and proof of the Prophet’s truthfulness. “Or [because] there has come to them something
that did not come to their forefathers” so they denied [it]. He means that We sent
Messengers to their respective communities before them, just as We have sent

Muhammad # to them.?®
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“[This is] a blessed Book which We have revealed to you [O

Prophet] so that they may contemplate its verses, and people of

reason may be mindful.”?®

“[This is] a Book which We have revealed to you [O Prophet]” meaning, We
revealed this Book to you. “Blessed” meaning its good and benefit is plentiful. “So that
they may contemplate” meaning, deeply reflect [upon] “its verses” and ponder upon
them... al-Hasan said, “Deep reflection upon its verses is to closely follow them.” “May

be mindful” take admonition. “People of reason”.?’
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“Do they not then reflect on the Quran? Or are there locks upon their
hearts?”?

“Do they not then reflect on the Quran? Or are there locks upon their
hearts” and as a result they don’t understand the lessons and rulings
of the Quran. “Am” means “bal”.

...Hisham ibn "Urwah narrated to us from his father who said, “The Messenger
of Allah £ recited ““Do they not then reflect on the Quran? Or are there locks upon their
hearts?’ A youth from the people of Yemen said, ‘There are locks upon our hearts until
Allah is the one who will open them and remove them.” ‘Umar held this youth in high

esteem and employed him when he assumed the khilafah.?®

% Baghawi, Ma ‘alim al-Tanzil, 3:252
26 Quran 38:29
27 Baghawi, Ma ‘alim al-Tanzil, 3:702
28 Quran 47:24
25 Baghawi, Ma ‘alim al-Tanzil, 4:160
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2.3.3 al-Qurtubt
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“Do they not then reflect on the Quran? Had it been from anyone

other than Allah, they would have certainly found in it many

inconsistencies.””*°

Allah criticizes the Hypocrites for refusing to reflect deeply upon the Quran and
think about it and its meanings. | deeply reflected upon something means that I thought
deeply about its consequences. “Don’t avoid each other” is [mentioned] in a hadith,
which literally means don’t turn your backs to each other. The nation went away
conveys the meaning that their affair has come to an end. Planning means that a person
organizes their affairs as if they are considering its possible outcomes. This verse and
Allah’s statement “Do they not then reflect on the Quran? Or are there locks upon their
hearts?” prove that deeply reflecting upon the Quran to understand its meanings is

mandatory.3!
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“Is it because they have never contemplated the Word [of Allah]?
Or [because] there has come to them something that did not come to
their forefathers?”%?

His statement “Is it because they have never contemplated the Word” meaning,
the Quran. This is similar to His statement, “Do they not then reflect on the Quran?”

The Quran has been called “the Word” because they are being addressed with it.

“Or [because] there has come to them something that did not come to their
forefathers™ and as a result they reject it and turn away from it. It is said that “amm”
means “bal”, meaning, something that didn’t come to their forefathers has definitely
come to them and that is why they rejected it and didn’t deeply reflect upon it. This is
the opinion of ibn ‘Abbas.

30 Quran 4:82
31 Qurtubi, al-Jami ‘ It Ahkam al-Quran, 6:476-477
32 Quran 23:68
33 Qurtubt, al-Jami < It Ahkam al-Quran, 15:70
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“[This is] a blessed Book which We have revealed to you [O
Prophet] so that they may contemplate its verses, and people of
reason may be mindful.”3*

His statement “[This is] a blessed Book] meaning We have revealed this blessed
Book to you O Muhammad “so that they may contemplate.” This is proof that it is
mandatory to understand the meanings of the Quran. It is also proof that reciting the
Quran in a deliberate measured pace is better than reciting it quickly. It is not possible
to deeply reflect [upon verses] while reciting quickly as we have explained in al-

Tadhkar. al-Hasan said, “Reflecting upon the verses of Allah means to follow them.”*®
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“Do they not then reflect on the Quran? Or are there locks upon their
hearts?”%°

His statement “Do then not then reflect on the Quran” meaning, try to
understand it so that they will know what Allah has prepared for those that don’t turn
away from Islam. “Or are there locks upon their hearts?”” Meaning, rather there are locks
upon [their] hearts that Allah has placed and that is why they don’t understand. This is
a refutation of the positions of the Qadariyyah and the Imamiyyah. It is mentioned in a
hadith that the Prophet % said, “Surely there are locks upon them similar to iron locks
until Allah opens them.”... Locks in this context is a reference to the heart being devoid
of faith; meaning, faith won’t enter their hearts and disbelief won’t leave them because

Allah has placed a seal over them.®

2.3.4 ibn Kathir

:
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34 Quran 38:29
3 Qurtubi, al-Jami ‘ Ii Ahkam al-Quran, 18:189
36 Quran 47:24
87 Qurtubt, al-Jami < It Ahkam al-Quran, 19:275
37



“Do they not then reflect on the Quran? Had it been from anyone
other than Allah, they would have certainly found in it many
inconsistencies.”%

Allah says, “Do they not then reflect on the Quran?” Allah instructs His servants
to reflect upon the Quran and forbids them from ignoring it and ignoring its wise
meanings and eloquent words. Allah informs them that there are no inconsistencies,
contradictions, conflicting statements, or discrepancies in the Quran because it is a
revelation from the All-Wise, Worthy of all praise. Therefore, the Quran is the truth
coming from the Truth. This is why Allah said, “Do they not then reflect on the Quran?

Or are there locks upon their hearts?”’

Allah then said, “Had it been from anyone other than Allah,” meaning, had it
been fraudulent and made up, as the ignorant idolaters and hypocrites assert in their
hearts “they would have certainly found in it many inconsistencies.” Meaning, many
discrepancies and inconsistencies. However, this Quran is free of shortcomings, and
therefore, it is from Allah. Just as Allah describes those who are firmly grounded in
knowledge as saying, “We believe in it, all of it is from our Lord.” Meaning, the
mu/zkam (clear verses) and the mutashabih (ambiguous verses) are all true. They refer
to the ambiguous to the clear and are thus guided. As for those whose heart is the disease
of hypocrisy, they refer the clear verses to the ambiguous; thus, only gaining
misguidance. That is why Allah praised those who have knowledge and criticized the
wicked.

...From “Amr ibn Shu‘ayb, from his father, from his grandfather who said, “My
brother and | were present in a gathering, which is more precious to me than red camels.
My brother and | came and found that some of the leaders of the Companions of the
Messenger of Allah were sitting close to a door of his. We did not like the idea of being
separated from them, so we sat near the room. They then mentioned a verse and began
disputing until they raised their voices. The Messenger of Allah was so angry that when
he went out his face was red. He threw sand on them and said to them, ‘Behold, O
people! This is how the nations before you were destroyed, because of their dispute with
their Prophets and their contradicting parts of the Books with other parts. The Quran

does not contradict itself. Rather, it testifies to the truth of itself. Therefore, whatever of

38 Quran 4:82
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it you have knowledge in, then implement it, and whatever you do not know of it, then

299

refer it to those who have knowledge in it.

...From ‘Amr ibn Shu‘ayb, from his father, from his grandfather who said, “The
Messenger of Allah % came out to his Companions when they were disputing about the
Divine Decree, and it was as if pomegranate seeds had burst on his face (i.e. turned red)
because of anger. He said, ‘Have you been commanded to do this, or were you created
for this purpose? You are using one part of the Quran against another part, and this is
what led to the destruction of nations who came before you.”” ‘Abdullah ibn ‘Amr said,
“T was never happy to have missed a gathering with the Messenger of Allah % as | was

to have missed that gathering.”%
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“Is it because they have never contemplated the Word [of Allah]?
Or [because] there has come to them something that did not come to
their forefathers?”4

Allah denounces the idolaters for not understanding the Quran or contemplating
its meaning, and for turning away from it, even though they had been addressed
specifically in this Book which Allah did not reveal to any Messenger more perfect and
noble, and especially since no Book or warner had come to their forefathers who had
died during the times of ignorance. What these people, upon whom the blessing had
been bestowed, should have done, was to accept it and give thanks for it, and try to
understand it and act in accordance with it night and day, as was done by the wise ones
among them who became Muslim and followed the Messenger, may Allah be pleased

with them.

Qatadah said, “Is it because they have never contemplated the Word [of Allah]?
Because, by Allah, if the people had pondered the meaning and understood it properly,
they would have found in the Quran a deterrent to disobeying Allah. But they only paid
attention to the verses which are not entirely clear, and so they were destroyed because
of that.”*!

% ibn Kathir, Tafsir al-Quran al- ‘Azim, 4:172-173

40 Quran 23:68

L ibn Kathir, Tafsir al-Quran al- ‘Azim, 10:133-134
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“[This is] a blessed Book which We have revealed to you [O
Prophet] so that they may contemplate its verses, and people of
reason may be mindful.”*?

Allah said, “[This is] a blessed Book which We have revealed to you [O Prophet]
so that they may contemplate its verses, and people of reason may be mindful.”
Meaning, the people of wisdom and reason. al-Hasan al-Basri said, “By Allah,
reflecting upon the Quran is not achieved through preserving its letters and ignoring its
limits. A person may say, ‘I recited the entire Quran,” but the Quran is not seen in his

character or actions.” Narrated by ibn abi Hatim.*?
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“Do they not then reflect on the Quran? Or are there locks upon their

hearts?”**

Commanding the people to reflect and ponder upon the Quran, and prohibiting
them from turning away from it, Allah says, “Do they not then reflect on the Quran? Or
are there locks upon their hearts?” Meaning, there indeed are locks upon some hearts,

firmly closing them so that none of its meanings can reach them.

...Hisham ibn ‘Urwah narrated to us, from his father who said, “One day Allah's
Messenger recited ‘Do they not then reflect on the Quran? Or are there locks upon their
hearts?’ A young man from Yemen said, ‘Indeed, there are locks upon them -- until
Allah opens them totally or slightly.” After that ‘Umar, may Allah be pleased with him,
always liked that young man, and kept that to himself until he became in charge, upon

which he utilized him (as a consultant).”*®

4238:29
43 ibn Kathir, Tafsir al-Quran al- ‘Azim, 12:87
4 47:24
45 ibn Kathir, Tafsir al-Quran al- ‘Azim, 13:78
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2.3.5 al-Aliist
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“Do they not then reflect on the Quran? Had it been from anyone

other than Allah, they would have certainly found in it many

inconsistencies.”*®

“Do they not reflect on the Quran?” is perhaps the response to a question that
arises from Allah making Himself a witness. It is as if it was said, “There’s no doubt
regarding the testimony of Allah, but how is it known that what you mentioned is the
testimony of Allah coming from him. Allah answers with His statement, “Do they no
then reflect?” The original meaning of al-tadabbur is to think about the endings of
matters and their outcomes. Then it was used for every type of reflection regarding the
essence and reality of something, its particulars, and everything associated with it. The
“fa” is for conjunction upon an inferred meaning, which is, do they doubt that what has
been mentioned is the testimony of Allah and that is why they don’t reflect upon the
Quran that this Prophet has brought. [If they reflect upon it] they will recognize that it

is from Allah. If they do so it will be a very powerful proof.*’

-
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“Is it because they have never contemplated the Word [of Allah]?
Or [because] there has come to them something that did not come to
their forefathers?”%®

They did what they did in terms of ignoring [the Quran], behaving arrogantly
[towards it], and abandoning it. As a result, they did not reflect upon the Quran and
recognize its miraculous nature. [They were unable to] recognize that it’s the truth from
the Lord and believe in it... It is said that the meaning is: Do they not reflect upon the
Quran, so that when they do reflect upon its verses and stories, they will fear a
punishment similar to the one that befell those before them who rejected the truth? Or

has some [promise] of safety come to them that did not come to their forefathers?*

46 Quran 4:82
47 Aluist, Rith al-Ma ‘ant, 6:163
48 Quran 23:68
49 Aliist, Rih al-Ma ‘ant, 18:113-114
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“[This is] a blessed Book which We have revealed to you [O
Prophet] so that they may contemplate its verses, and people of
reason may be mindful.”>®

“So that they may contemplate its verses” Meaning, We have revealed it [the
Quran] so that they can deeply reflect upon its verses. Among them [its verses] is this
one that expresses the secrets of creation and legislation. [Through reflection] they will
recognize the lofty and correct meanings conveyed... This is being addressed to the

Prophet £ and the scholars of his nation.®!

1 <% T4 T F g A% 1 s (g5F
s osls ! (a\ d\/}ﬂ\ O 9y A Dl

“Do they not then reflect on the Quran? Or are there locks upon their

hearts?’?>?

“Do they not then reflect on the Quran?” Meaning, they don’t pay attention to it
and they don’t study it and what it contains in terms of lessons and warnings. [If they
did so] they would not have fallen into destruction. “Or are there locks upon their
hearts?” This is an example of the Quran not reaching their hearts and the matter not

revealing itself to it.>

2.3.6 ibn ‘Ashiir

-
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“Do they not then reflect on the Quran? Had it been from anyone

other than Allah, they would have certainly found in it many

inconsistencies.”>*

Allah challenges them [the hypocrites] with the meanings of the Quran just as
He challenged them with its words because of its eloquence and beauty. The Hypocrites
doubted that the Quran was from Allah. That is way they outwardly displayed obedience

50 Quran 38:29
51 Aliist, Rith al-Ma ‘ant, 23:267
52 Quran 47:24
53 Aluist, Rith al-Ma ‘ant, 25:202
54 4:82
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to what he [the Prophet ¥] commanded them with, but when they would leave the
Prophet’s gathering, they would oppose what he commanded them because of their lack
of trust. They would create doubts and doubts when some sort of supposed contradiction

became apparent to them. Allah commands them to properly reflect upon the Quran...

al-Tadabbur is derived from al-dubur, meaning the back. They derived a verb
from al-dubur and said: tadabbara when someone considers the end of a matter of its
outcome. It is from those verbs that are derived from non-derived nouns. al-Tadabbur
is transitive in itself to the object that is being reflected upon. It is said: he reflected
upon the matter.

The meaning of “reflecting upon the Quran” is they think about its meaning.
That conveys two possible meanings: One of them is that they think about the detailed
meanings of the verses based on their objectives that He guided the Muslims to.
Meaning, reflection upon its details. The second meaning is to reflect upon the general
meanings of the Quran through its eloquence and recognize that it is from Allah and
that what he [the Prophet %] has brought is true. The context of this verse lends weight
to interpreting it according to the first meaning. Meaning, if they contemplated the
Quran and reflected upon its guidance, they would have achieved great good. They

would not have remained upon their hypocrisy.>®
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“Is it because they have never contemplated the Word [of Allah]?
Or [because] there has come to them something that did not come to
their forefathers?”>®

...The first question regarding the absence of their reflection upon what is being
recited to them from the Quran, and that is what is meant by “the Word”. Allah said,
“Do they not then reflect upon the Quran?” al-Tadabbur is using the intellect to
understand the indications and meanings of signs and proofs. It is derived from
contemplating the outcome of an affair. Particularly, that which is not initially apparent
at first thought...

% ibn ‘Ashiir, al-Tahrir wa al-Tanwir, 4:199-200
% Quran 23:68
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The meaning is that if they had deeply reflected upon the Quran they would have
certainly known that it is the truth through its eloquence and truthful objectives. Their

continued stubbornness is only because they didn’t reflect upon it.>’
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“[This is] a blessed Book which We have revealed to you [O

Prophet] so that they may contemplate its verses, and people of

reason may be mindful.””>®

...al-Tadabbur is deep contemplation and reflection through which a person
recognizes the intended meanings. This happens in speech that is composed of a few
words but conveys several layers of meaning that have been placed in it. Every time a

person reflects upon it, new meanings are uncovered that weren’t initially apparent.

[al-Tadabbur] means to closely follow the apparent meanings of words to know

what they lead towards in terms of hidden meanings and appropriate explanations.®®
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“Do they not then reflect on the Quran? Or are there locks upon their
hearts?”%

.. al-Tadabbur is to understand the ending and outcoming of a matter. Meaning,
what is inapparent from it and it is derived from the back of something.*

2.3.7 al-‘Uthmani
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57 ibn ‘Ashiir, al-Tahrir wa al-Tanwir, 18:71
%8 Quran 38:29
% ibn ‘Ashiir, al-Tahrir wa al-Tanwir, 23:148-149
80 Quran 47:24
61 ibn ‘Ashiir, al-Tahrir wa al-Tanwir, 26:96
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“Do they not then reflect on the Quran? Had it been from anyone
other than Allah, they would have certainly found in it many
inconsistencies.”®2

Verse 82 begins with “Do they not then reflect on the Quran?”” Through this
verse, Allah Almighty invites people to deliberate upon the Quran. Noteworthy here are
a few points. First of all, the words used are: ¢ 2% Sé (Do they not then reflect) and
not o5& 3" (Do they not then recite). Obviously, there is a delicate hint being given
through this verse which suggests that if they were to look at the Quran deeply, they
would find no discrepancy in its words and meanings. This sense can come only through
the use of the word 3% [tadabbur] which means to ponder or deliberate. A plain
recitation which is devoid of deliberation and deep thinking may lead one to start seeing

contradictions which really do not exist there.

The second point which emerges from this verse is that the Quran itself demands
that every human being should ponder over its meanings. Therefore, to suppose that
pondering in the Quran is the exclusive domain of its highest and the ablest exponents
(the Imams and Mujtahids) is not correct. However, it is also true that the levels of
deliberation will be different in terms of the different levels of knowledge and
understanding. The deliberation of the great exponents will deduce the solution of
thousands of problems from every single verse, while the deliberation of a common
scholar will reach only as far as the very comprehension of such problems and their
solutions. When common people recite the Quran and deliberate in its meanings through
the medium of its translation and explanation in their own language, this will impress
upon their hearts the greatness of Allah Almighty, develop love for Him and implant
there a concern for the life to come, the Akhirah. This is the master key to success.
However, in order that common people stay safe from falling into doubts and
misunderstandings, it is better that they should study the Quran, lesson by lesson, under
the guidance of an ‘@lim. If this cannot be done, take to the study of some authentic and
reliable tafsir (commentary, exegesis). Should some doubt arise during the course of
such study, the wiser course is not to go for a solution on the basis of personal opinion,

instead of which, one should consult expert scholars.

52 Quran 4:82
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No group or individual holds monopoly on the exegesis and explication of
Qur'an and Sunnah, but there are conditions for it: The verse under reference tells us
that everyone has the right to ponder in the Quran. But, as we have said earlier, the
levels of = [tadabbur] (deliberation) are different. Each one is governed by a separate
rule. Let us take the serious deliberation of a great exponent, the ‘tadabbur' of a master
mujtahid. Through this methodology, solutions to problems are deduced from the Holy
Quran at the highest level. For this purpose, it is necessary that one who is pondering in
the Quran, should first acquaint himself with the basic rules employed in such deduction
in order that the results he achieves are correct and sound. In case, he fails to arm himself
with the basic postulates to begin with, or in case, his education and training in this
discipline remain faulty; and in case, he does not ultimately possess the qualifications
and conditions that must be found in a mujtahid exponent, then, it is obvious that he
would come up with the wrong set of results. Now, this is a situation in which better-
equipped scholars may challenge and contradict them, something they would be doing
rightfully.5

°
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“Is it because they have never contemplated the Word [of Allah]?
Or [because] there has come to them something that did not come to
their forefathers?”’®*
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The verses 68, 69 and 70 mention five reasons which might possibly have
prevented the unbelievers from accepting the faith brought by the Holy Prophet , and
also give a rebuttal of each of these causes. Thus, on the one hand all the arguments
advanced by the infidels for not accepting the true faith have been demolished, and on
the other hand there are compelling grounds and irrefutable evidence which should
convince any right-minded person of his error and persuade him to accept the message
brought by the Holy Prophet .28 Their persistence in their unbelief is, therefore, the
result of their unreasoning hatred towards and blind prejudice against the Holy Prophet
# to which a reference has been made in the latter part of the verse (Instead, the fact is
that he has come to them with truth, but it is the truth that most of them dislike - 23:70).

In other words, there being no valid and rational ground for repudiating the mission of

83 “Uthman1, Ma ‘ariful Quran, 2:514-516
64 Quran 23:68
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the Holy Prophet % their opposition may be explained by their dislike of truth and their
unwillingness to pay heed to its message. This, no doubt, is due to their love for
undisputed power and their reluctance to share it with anyone else.%
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“[This is] a blessed Book which We have revealed to you [O
Prophet] so that they may contemplate its verses, and people of
reason may be mindful.””%®

Surprisingly, Mufti Shafi® (r) does not comment on this verse.
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“Do they not then reflect on the Quran? Or are there locks upon their
hearts?”%

Gl sl de 21 (or do they have locks on their hearts? - 47:24) The meaning of this
phrase is synonymous with similar phrases in other verses of the Qur'an where words
like khatm or tab' |"[Allah] has set a seal [ on their hearts] have been used to describe
how the disbelievers refuse to employ their hearts for the comprehension of truth, as a
natural consequence their capacities to distinguish right from wrong have become
atrophied. Carelessly, committing sins all the time is the main cause of this. Allah
forbids!

2.3.8 Syed Qutb
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“Do they not then reflect on the Quran? Had it been from anyone

other than Allah, they would have certainly found in it many

inconsistencies.”®®

At this point, the Quran offers them a proposition that indicates Allah’s highest

possible regard for man, his intelligence and insight, bestowed upon him by Allah

8 “Uthman1i, Ma ‘ariful Quran, 6:325-326
% Quran 38:29
57 Quran 47:24
% Quran 4:82
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Himself. It invites them to judge the Quran by their own intelligence and intellectual
appreciation. It points out the proper approach to adopt and identifies the key aspect by
which they can judge the Quran. When they do this, they will have ample, irrefutable
evidence that the Quran originates with Allah Almighty: “Will they not, then, try to
understand the Quran? Had it issued from any but Allah, they would surely have found

in it many an inner contradiction!” (Verse 82)

This invitation to reflect on the Quran and consider it carefully is particularly
significant. Full and absolute harmony and integrity is an unmistakable feature of the
Quran. It is a feature that allows different people and generations to benefit by the Quran

according to, and within, their respective aptitudes, education, experience and piety.

This verse addresses all people and all generations, every one of whom is
capable of appreciating as much of the harmony and congruity of the Quran as their
ability, education, experience and piety allow. The first generation of Muslims were
being addressed with ideas they understood and were able to verify within their own

existing intellectual environment.

The harmony and consistency of the Quran are clear methods of expression and
literary style. In human expression and language, one comes across various levels of
excellence, power, lucidity and brilliance, as well as constant fluctuation in mood. This
is clearly apparent when we examine the works of any literary personality, thinker,
artist, politician or military commander, etc. Variation and inconsistency are inherent

features of human expression and behavior.

The opposite is true of the Quranic literary style. It is harmonious and consistent.
The surpassing excellence of the language of the Quran maintains the same scope and
level of perfection throughout without any of the fluctuations or alterations known in
human language. The Quran carries the stamp of its origin, reflects the fact that it comes

from Allah and points to the Creator who is not affected by changes and conditions.

Perfect consistency and harmony are also manifested in the message of the
Quran and the system it outlines. It is a message of education and enlightenment for
human souls and societies. It is a system of organization and discipline for individual
and collective human activity in all walks of life throughout history. It is a message for

the guidance of human understanding itself and for the harnessing of all human faculties
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for the enhancement of that understanding. It is a system for coordinating and
harmonizing human beings of all societies, generations and phases and the world in
which they exist, between man’s life here and in the hereafter. It also regulates the
countless ramifications and consequences of that relationship in the life of every

individual and the life of mankind as a whole.

The difference between Divine and human proficiency is evident enough with
respect to linguistic and artistic expression; it is even more evident in relation to thought,
regulation and law-making. Human theories and doctrines remain typically human,
influenced by partial vision and transient conditions as well as a lack of understanding
of the inherent contradictions that may exist. This is bound to lead, sooner or later, to
conflict within the various elements of any theory or doctrine. It could also cause
damage to certain aspects of the human personality which had been ignored. Numerous
deficiencies and paradoxes emerge as a result of limited human understanding and
ignorance of what the future holds, in addition to man’s inadequate comprehension of
the present. The Quranic approach is totally different, being comprehensive and perfect,
with firm, solid and universal foundations and criteria that allow perpetual motion and

progress.

Examination of these aspects may not be available to everyone or to every
generation, and it is certain that people will appreciate them at varying levels of
understanding, each generation making its contribution in one or more fields of
knowledge or experience. However, beyond all these human differences, a universally
agreed repertoire of understanding and knowledge accumulates. The essence of such
knowledge accumulation is that the language of the Quran is not the product of any
human being. Human literary excellence is one thing, and the Quran is a totally different
thing. It is a perfectly made piece of consistent, coherent and homogeneous
composition, even though people may differ greatly in their understanding of the extent

of such harmony.

In these verses Allah refers that sceptic group, and everyone else besides, to the
results of their own reflection. Indeed, He invites all people in all generations to judge
the Quran, on the basis of their common understanding. This is sufficient to reaffirm
the fact that the Quran can only be from Allah. It could not have originated from anyone

else.
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It may be useful at this point to reflect very briefly on the role of human
comprehension with respect to this particular point, and with respect to religion as a
whole. The honor Allah has granted to human beings in this context ought not to tempt
man to become arrogant or exceed safe boundaries. If he does, then he will go too far

astray.

These Quranic exhortations, and their scope, are so often misunderstood. Some
Muslim intellectuals, past and present, go so far as to grant the human mind the privilege
of the final word in the interpretation of religious rules and principles, elevating man’s
judgement to that of Allah Almighty, or giving man an overriding authority over Allah’s

legislation.

The truth is rather different. The human intellect is a great faculty, so highly
respected by Allah Almighty that He made it the means by which man recognizes Islam
as being an Allah-given religion. Certain phenomena are easy to comprehend, and they
are, by themselves, sufficient evidence that Islam originates with Allah Almighty. Once
man understands this profound truth, the same rationale leads him to accept Islam in its
totality, regardless of whether or not he is able to identify or recognize the hidden
purpose of its individual rules. Since it originates from Allah, it has a definite purpose.
Furthermore, the human mind does not stand rival to Allah. It is certainly not qualified
to judge Allah’s wisdom, because its capacity for comprehension remains limited. It
cannot look at any question from all angles, neither for a single moment nor for the rest

of time.

On the other hand, Allah’s legislation proceeds from an all-encompassing view
and no judgement on it, or on any of its established rulings, should be entrusted to the
human intellect. The most that the human mind can aspire to achieve is to comprehend
the Divine message and how it applies to different situations. It cannot determine its
purpose and the wisdom behind it. That a Divine rule serves the interests of the
community is an undoubted fact, because it emanates from Allah. It is when no revealed
text is available, with respect to new issues, that the human mind may exercise
judgement. We have already pointed out that reference must initially be made to Allah
and His Messenger. In addition to trying to understand the text, this is the other area for
the application of human powers of deduction and reasoning, or ijtihad. The human

intellect is not to be used to determine the purpose of Divine statements and rulings but
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its greatest arena, which is a vast arena indeed, is the understanding of the laws of nature

and life and the pursuit of excellence in the material world.

We must give the human intellect the credit and reverence Allah has granted it,
within its sphere of excellence, and not more than that. When we exaggerate its

importance, we are liable to lose direction and proceed without guidance.®
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“Is it because they have never contemplated the Word [of Allah]?
Or [because] there has come to them something that did not come to
their forefathers?”"°

The message Muhammad, Allah’s Messenger, preached could not be rejected
by anyone who looks at it carefully, using his reason. It is a model of beauty, perfection,
consistency and attraction. It fits with human nature, addresses people’s minds and
hearts, outlines a course to elevate human life, and lays down a fine constitution to
follow and a perfect code of justice. It also includes what answers the needs of human
nature and what helps its development and advancement. “Have they, then, never tried
to understand this word (of Allah]?” (Verse 68) This is, then, the secret behind their
attitude.

“Or has there come to them something that never came to their forefathers of
old?” (Verse 68) If so, it would have been strange for them and for their forefathers that
a messenger came to call on them to believe in Allah’s oneness. But the history of divine
messages proves that messengers followed one another, and all of them preached the

same message advocated by Muhammad, Allah’s last Messenger. !
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“[This is] a blessed Book which We have revealed to you [O
Prophet] so that they may contemplate its verses, and people of
reason may be mindful.”"?

Syed Qutb does not comment on this verse.

8 Quitb, In the Shade of the Quran, 3:205-207
0 Quran 23:68
" Qutb, In the Shade of the Quran, 12:182-183
2 Quran 38:29
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“Do they not then reflect on the Quran? Or are there locks upon their
hearts?”"

Having made this direct address, the stirah then speaks about them, rather than
to them, showing what happens should matters reach the point they have been warned
against: “It is such as these whom Allah rejects, leaving them deaf and blind. Will they
not, then, try to understand the Quran? Or are there locks on their hearts?” (verses 23-
24) “It is such as these” who persist with hypocrisy until they finally discard all pretence
of belief in Islam who are the ones whom Allah rejects. He leaves them deprived of
guidance, “deaf and blind.” They have not lost their hearing or their eyesight, but they
have put these faculties to no use. Alternatively, they have deliberately stopped
themselves from understanding what they hear and see. Thus, their faculties no longer

function.

A rhetorical question is then asked: “Will they not, then, try to understand the
Quran?” (verse 24) When people try to understand the Quran, they see things in full
clarity. They see the light. Their hearts and feelings enjoy new vigor, and their souls are
full of life “Or are there locks on their hearts?”” When hearts are thus locked, they are

deprived of the light the Quran spreads; they are in complete darkness.”

2.4 BRIEF ANALYSIS OF THE EXEGETES’ UNDERSTANDING OF
TADABBUR

The objective of quoting the above works is to demonstrate how exegetes throughout
history understood, explained, and described the concept of tadabbur. As can be seen
from the above passages, exegetes have explained the concept of tadabbur through
these verses in a number of different ways using various expressions and descriptions.
Although the explanations may differ in wording, they all describe the same essence
and reality; deep reflection upon the meanings of the Quran that leads towards some
sort of end or goal. They were attempting to capture the reality of tadabbur in their own

words. A unigue observation is that the explanation of tadabbur expanded over time.

3 Quran 47:24
4 Qutb, In the Shade of the Quran, 15:422
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The earlier exegetes described tadabbur in a simple manner focusing on the idea of
reflecting upon the meanings of Allah’s speech. The later exegetes, such as ibn ‘Ashiir,
al- 'Uthmani, and Syed Qutb, spent more time describing the reality and importance of
tadabbur.

A common thread that ties all of their explanations together is deep reflection
that leads toward an intellectual and practical end or a goal. Tadabbur is not meant to
be merely an intellectual exercise; rather, it is something that results in influencing,
driving, and shaping beliefs, practices, and behavior. al-TabarT mentions reflection that
leads to understanding Allah’s proofs, realizing the truth, understanding lessons, and
warnings. In the context of believers, he mentions that tadabbur “will cause them to
take heed and act upon it” and “prevent them from disobeying Allah.” According to al-
Tabari, tadabbur should lead towards an opening of the mind and a reformation of one’s
character and behavior. al-Baghawi connects tadabbur to implementing the guidance
of the Quran. He quotes al-Hasan al-BasrT who said, “Deep reflection upon its verses is
to closely follow them.” ibn Kathir records another narration from al-Hasan that
highlights a connection between tadabbur and character. al-Hasan al-Basri said, “By
Allah, reflecting upon the Quran is not achieved through preserving its letters and
ignoring its limits. A person may say, ‘I recited the entire Quran,” but the Quran is not
seen in his character or actions.” Tadabbur is not meant to be a passive activity. It is an
active intellectual engagement with the meanings of Allah’s speech that will lead

towards reformation.

Another conclusion from the above passages is that the exegetes were of the
view that tadabbur, at some level, is mandatory upon everyone to engage in; it is not
exclusive to scholars or exegetes. al- ‘Uthmani was the most explicit regarding the need
for humanity, not just Muslims, to engage in tadabbur. He writes, “...The Quran itself
demands that every human being should ponder over its meanings. Therefore, to
suppose that pondering in the Quran is the exclusive domain of its highest and the ablest
exponents (the Imams and Mujtahids) is not correct.” He does acknowledge that the
level of tadabbur will vary depending on the skills, expertise, and level of understanding
of each individual. The tadabbur of a common Muslim or a non-believer will be very
different than that of a trained jurist. Tadabbur should also be built upon a proper
understanding of the meanings of the Quran.
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Based on the linguistic definition of tadabbur and the explanations and
descriptions of the exegetes regarding the concept of tadabbur, I propose the following
definition: al-Tadabbur is to reflect on the words and meanings of the Quran and engage
with them intellectually, emotionally, and spiritually - mind, body, and soul - with the
intention of extracting lessons, morals, reminders, and guidance that can be practically
applied to one’s life.

2.5 SUMMARY AND INSIGHTS

Chapter 2 of the thesis explores the intricate concept of tadabbur, which refers to deep
reflection and contemplation upon the Quran. The chapter begins by presenting various
verses from the Quran that emphasize the importance of understanding and reflecting
on its teachings. The central theme is that tadabbur is not merely a superficial
engagement with the text but involves a profound comprehension that influences one's
beliefs, actions, and behaviors. The Quran repeatedly calls on its readers to ponder over
its verses, presenting this reflection as a means to unlock the spiritual and intellectual
potential within individuals, enabling them to grasp the divine messages fully. The
concept of tadabbur is contrasted with superficial reading or recitation, stressing that
the former requires active and thoughtful engagement with the text.

The chapter provides a detailed analysis of how various Islamic scholars
(exegetes) have interpreted the concept of tadabbur throughout history. Early exegetes,
like al-Tabari, emphasized a straightforward understanding of the term, focusing on the
need to reflect on the meanings of Allah’s speech. al-TabarT’s interpretations suggest
that tadabbur leads to understanding Allah’s proofs, realizing the truth, and heeding
lessons and warnings. For believers, it is a means to take heed and act upon the divine
guidance, thus preventing disobedience to Allah. Later scholars, such as ibn ‘Ashiir, al-
‘Uthmani, and Syed Qutb, expanded on these initial interpretations. They provided
more nuanced explanations, describing tadabbur as a deep intellectual exercise that
goes beyond mere understanding to influence and shape a person’s character and
behavior. For instance, al- ‘Uthmani emphasized that tadabbur involves looking beyond

the surface meanings of the Quranic text to uncover deeper insights and appropriate
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explanations. This deeper reflection is seen as a way to unlock new meanings and

understandings that were not initially apparent.

The chapter also discusses the role of human intellect in understanding the
Quran. It acknowledges the high regard in which Allah holds human intellect, as it is
through this faculty that individuals can recognize Islam as a divine religion. However,
it cautions against overestimating the capacity of human intellect. While the intellect is
essential for comprehending the divine message, it is limited and cannot fully grasp the
ultimate wisdom behind Allah’s legislation. The chapter argues that human intellect
should be used to understand and apply the divine message rather than judge its purpose
or wisdom. This perspective is rooted in the belief that Allah’s legislation emanates
from an all-encompassing view that transcends human understanding. Thus, while
human reasoning and deduction (ijzihad) are crucial in applying the teachings of the
Quran to new situations, they must be grounded in the divine guidance provided by

Allah and His Messenger.

The chapter offers several new insights into the concept of tadabbur and its
implications for contemporary Islamic thought and practice. First, it traces the evolution
of the interpretation of tadabbur, showing how later scholars built on and expanded the
ideas of their predecessors. This historical perspective highlights the dynamic nature of
Islamic scholarship and the ongoing relevance of tadabbur in contemporary times.
Second, the chapter emphasizes that tadabbur is not just an intellectual exercise but has
practical implications for one's behavior and character. This insight underscores the
transformative potential of deep reflection on the Quran, suggesting that it can lead to
personal and societal reform. Third, the discussion on the role of human intellect
provides a balanced view of its importance and limitations. This insight is particularly
relevant in the modern context, where there is often a tension between reason and
revelation. The chapter suggests that a harmonious relationship between the two can

lead to a deeper understanding and application of Islamic teachings.

In conclusion, Chapter 2 provides a comprehensive examination of the concept
of tadabbur, highlighting its significance in Islamic thought and practice. By analyzing
the interpretations of various scholars and discussing the role of human intellect, the
chapter offers valuable insights into how Muslims can engage deeply with the Quran to

unlock its full potential.
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CHAPTER THREE

HOW THE QURAN INVITES INDIVIDUALS TO REFLECT
UPON THE QURAN AND ITS IMPORTANCE

3.1 PREFACE

One of the main objectives behind the Quran’s revelation is for people to reflect upon
its message in order to recognize, acknowledge, understand, and accept certain truths
and realities about the cosmos and life. Allah ¥ says,
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“"This is” a blessed Book which We have revealed to you "O
Prophet’ so that they may contemplate its verses, and people of
reason may be mindful.”"®

Based on this verse, | argue that the main objective behind reading, memorizing,
and studying the Quran is tadabbur or deep reflection. In several places throughout the
Quran, Allah # invites individuals to engage in deep reflection upon the message of His
divine speech using different styles, methods, language, and techniques. Sometimes the
invitation to reflect and ponder is direct and sometimes it is indirect. Sometimes the
invitation to reflect is explicit and sometimes it is implicit. These various styles,
methods, and techniques are used to stir people’s hearts and minds encouraging them

to think deeply and derive advice, lessons, reminders, morals, guidance, and insight.

The Quran mentions stories of past prophets and messengers, communities,
nations, parables, encourages understanding (ta ‘aqqul), being mindful (tadhakkur),
reflection (tafakkur), Allah-consciousness (tagwa), faith (iman), insight (ru’yah and
ibsar), drawing lessons (i tibar), observation (nazr), and attentive listening (sama ) in
order to drive and enhance engagement with Allah’s words through tadabbur. The
following is a partial analysis of how many times the Quran invites towards
understanding, being mindful, reflection, and Allah-consciousness that leads towards

tadabbur. Allah # encourages the audience of the Quran to use their minds and intellect

5 Quran 38:29
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to reflect upon the meanings and message of what they are reciting and listening to. The
chapter ends with a discussion on why reflecting upon the Quran is so important.

3.2 ENCOURAGEMENT TO ENGAGE IN TADABBUR
3.2.1 al-Ta ‘aqqul - Understanding

The word ta‘agqul is a verbal noun (masdar) derived from the verb ta‘aqqala/
yata ‘aqqalu, which means to be or become reasonable, sensible, rational, intelligent,
judicious, prudent, wise; to comprehend, and grasp.”® The root letters ‘ayn-qaf-lam
carry the meanings of intellect and reason. That is why the word ‘agl is translated as

reason, understanding, comprehension, mind, intellect, and intelligence.

Allah % rhetorically asks, “Do you not understand” in thirteen places throughout

the Quran:
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Do you preach righteousness and fail to practice it yourselves,
although you read the Scripture? Do you not understand? (2:44)
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When they meet the believers they say, ‘We believe.” But in
private they say "to each other’, ‘Will you disclose to the
believers the knowledge Allah has revealed to you, so that they
may use it against you before your Lord? Do you not
understand?’ (2:76)
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O People of the Book! Why do you argue about Abraham, while
the Torah and the Gospel were not revealed until long after him?
Do you not understand? (3:65)

6 Hans Wehr, A Dictionary of Modern Written Arabic, 737
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This worldly life is no more than play and amusement, but far
better is the "eternal” Home of the Hereafter for those mindful
"of Allah’. Will you not then understand? (6:32)
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Then they were succeeded by other generations who inherited
the Scripture. They indulged in unlawful gains, claiming, ‘We
will be forgiven "after all’.” And if similar gain came their way,
they would seize it. Was a covenant not taken from them in the
Scripture that they would not say anything about Allah except
the truth? And they were already well-versed in its teachings.
But the "eternal” Home of the Hereafter is far better for those
mindful "of Allah™. Will you not then understand? (7:169)
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Say, ‘Had Allah willed, I would not have recited it to you, nor
would He have made it known to you. I had lived my whole life

among you before this "revelation’. Do you not understand?’
(10:16)
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O my people! I do not ask you for any reward for this "message”.
My reward is only from the One Who created me. Will you not
then understand? (11:51)
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We only sent before you "O Prophet” men inspired by Us from
among the people of each society. Have the deniers not traveled
through the land to see what was the end of those "destroyed”
before them? And surely the “eternal” Home of the Hereafter is
far better for those mindful "of Allah’. Will you not then
understand? (12:109)
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We have surely revealed to you a Book, in which there is glory
for you. Will you not then understand? (21:10)
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Shame on you and whatever you worship instead of Allah! Do
you not have any sense? (21:67)
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And He is the One Who gives life and causes death, and to Him
belongs the alternation of the day and night. Will you not then
understand? (23:80)
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Whatever "pleasure’ you have been given is no more than "a
fleeting” enjoyment and adornment of this worldly life. But
what is with Allah is far better and more lasting. Will you not
then understand? (28:60)
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You "Meccans” certainly pass by their ruins day and night. Will
you not then understand? (37:137-138)
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A rhetorical question is an inquiry that ends in a question mark but is asked for
effect rather than to elicit an answer. It’s often used in persuasive writing but is also
common in everyday conversation. Depending on the context of the rhetorical question,
its purpose may be to emphasize a point, prompt the audience to consider a topic, or

lend intrigue to an argument. The answer to a rhetorical question is usually very obvious



or the opposite, meaning it can’t be easily discerned.’” In these verses, Allah # is asking
the audience, “Will you not then understand?”, as a means of encouraging them to
reflect upon the message and truth that is being conveyed. Although the statement is
phrased as a rhetorical question, it is understood as an implicit command or instruction
to use one’s mind and rational faculties to understand what is being said. Allah ¥ is
directly telling the audience to use their rational faculties to process what they are

hearing.

Allah says, “So that you may understand” in eight places:
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So, We instructed, “Strike the dead body with a piece of the
cow.” This is how "easily” Allah brings the dead to life, showing
you His signs so that you may understand. (2:73)
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This is how Allah makes His revelations clear to you, so perhaps
you will understand. (2:242)
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Say, "O Prophet, * ‘Come! Let me recite to you what your Lord
has forbidden to you: do not associate others with Him "in
worship™. "Do not fail to” honor your parents. Do not kill your
children for fear of poverty. We provide for you and for them.
Do not come near indecencies, openly or secretly. Do not take
a "human” life—made sacred by Allah—except with "legal
right. This is what He has commanded you, so perhaps you will
understand.” (6:151)
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Indeed, We have sent it down as an Arabic Quran so that you
may understand. (12:2)

7 https://www.grammarly.com/blog/rhetorical-question/
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There is no restriction on the bllnd, or the disabled, or the sick.
Nor on yourselves if you eat from your homes, or the homes of
your fathers, or your mothers, or your brothers, or your sisters,
or your paternal uncles, or your paternal aunts, or your maternal
uncles, or your maternal aunts, or from the homes in your trust,
or "the homes of™ your friends. There is no blame on you for
eating together or separately. However, when you enter houses,
greet one another with a greeting "of peace” from Allah, blessed
and good. This is how Allah makes His revelations clear to you,
so perhaps you will understand. (24:61)

P AR Al S L F O Sl T B T
Sl Al e B33 o K B8 SSE B rf*““ﬁ*u

O5kans 12l 6?“‘“‘
He is the One Who created you from dust, then from a sperm-
drop, then "developed you into™ a clinging clot "of blood’, then
He brings you forth as infants, so that you may reach your
prime, and become old—though some of you "may” die
sooner—reaching an appointed time, so perhaps you may
understand "Allah’s power’. (40:67)
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Certainly, We have made it a Quran in Arabic so perhaps you
will understand. (43:3)
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Know that Allah revives the earth after its death. We have
certainly made the signs clear for you so perhaps you will

understand. (57:17)
In these verses, Allah # is explicitly mentioning the underlying reason for

i

mentioning certain truths, realities, instructions, and guidance “So that you may
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understand.” This is an indirect method of encouraging the audience to use their mind

and rational faculty to deeply reflect and ponder on what is being said.

Allah # says, “... for people who understand” in eight places.
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Indeed, in the creation of the heavens and the earth; the
alternation of the day and the night; the ships that sail the sea
for the benefit of humanity; the rain sent down by Allah from
the skies, reviving the earth after its death; the scattering of all
kinds of creatures throughout; the shifting of the winds; and the
clouds drifting between the heavens and the earth—"in all of
this™ are surely signs for people of understanding. (2:164)
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And on the earth there are "different” neighboring tracts,
gardens of grapevines, "various’ crops, palm trees—some
stemming from the same root, others standing alone. They are
all irrigated with the same water, yet We make some taste better
than others. Surely in this are signs for those who understand.
(13:4)
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And He has subjected for your benefit the day and the night, the
sun and the moon. And the stars have been subjected by His
command. Surely in this are signs for those who understand.
(16:12)
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And from the fruits of palm trees and grapevines you derive

intoxicants1 as well as wholesome provision. Surely in this is a
sign for those who understand. (16:67)
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And We did leave some of its ruins as a clear lesson for people
of understanding. (29:35)
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And one of His signs is that He shows you lightning, inspiring
"you with™ hope and fear. And He sends down rain from the sky,
reviving the earth after its death. Surely in this are signs for
people who understand. (30:24)
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He sets forth for you an example "drawn” from your own lives:
would you allow some of those "bondspeople’ in your
possession to be your equal partners in whatever "wealth® We
have provided you, keeping them in mind as you are mindful of

your peers?1 This is how We make the signs clear for people
who understand. (30:28)
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And "in” the alternation of the day and the night, the provisionl
sent down from the skies by Allah—reviving the earth after its
death—and the shifting of the winds, are signs for people of
understanding. (45:5)
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In these verses, Allah % mentions truths and realities that serve as lessons and
signs for people who understand; people who use their minds and rational faculties to
deeply reflect upon what is being said. A common thread that ties these verses together
is that Allah % is drawing the audience’s attention to various signs - ayat - of His
existence, oneness, might, power, glory, and magnificence. Ayat is the plural of ayah,
which literally means sign, mark, wonder, miracle, or marvel. A sign is used to provide
directions, instructions, and guidance. The entire universe is full of signs that guide
humanity and point them toward the existence and oneness of Allah .# Sometimes Allah
% draws humanity’s attention to the sky above their heads, sometimes to the land
beneath their feet, sometimes to the wonders that surround them, and sometimes to the
wonders within them. All of these amazing creations and wonders are signs for people

who understand.

3.2.2 al-Tadhakkur - Being Mindful

Tadhakkur is a verbal noun (masdar) from the verb tadhakkara/yatadhakkaru, which
means to remember, bear in mind, or think of something.”® The root letters dhal-kaf-ra’
convey the meanings of recollection and remembrance. The verb dhakara can be

translated as to remember, bear in mind, think; keep in mind; recall, or recollect.

Allah % asks rhetorically, “Will you not then be mindful” in seven places

throughout the Quran:

Surely your Lord is Allah Who created the heavens and the
earth in six Days, then established Himself on the Throne,
conducting every affair. None can intercede except by His
permission. That is Allah—your Lord, so worship Him "alone’.
Will you not then be mindful? (10:3)

8 Hans Wehr, A Dictionary of Modern Written Arabic, 358
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The example of these two parties is that of the blind and the
deaf, compared to the seeing and the hearing. Can the two be
equal? Will you not then be mindful? (11:24)
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O my people! Who would protect me from Allah if | were to
dismiss them? Will you not then be mindful? (11:30)
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Can the One Who creates be equal to those who do not? Will
you not then be mindful? (16:17)
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Ask "them, O Prophet”, ‘To whom belong the earth and all those
on it, if you "really” know?’ They will reply, ‘To Allah!” Say,
‘“Why are you not then mindful?’ (23:84-85)
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Has He chosen daughters over sons? What is the matter with

you? How do you judge? Will you not then be mindful?

(37:153-155)
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Have you seen "O Prophet™ those who have taken their own

desires as their Allah? "And so” Allah left them to stray

knowingly, sealed their hearing and hearts, and placed a cover

on their sight. Who then can guide them after Allah? Will you
"all” not then be mindful? (45:23)

“Will you not then be mindful” is a rhetorical device that is designed to engage

the audience intellectually leading them towards deep personal reflection.

Allah # says, “So perhaps they will be mindful” in seven places:
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Do not marry polytheistic women until they believe; for a
believing slave-woman is better than a free polytheist, even
though she may look pleasant to you. And do not marry your
women to polytheistic men until they believe, for a believing
slave-man is better than a free polytheist, even though he may
look pleasant to you. They invite “you” to the Fire while Allah
invites "you® to Paradise and forgiveness by His grace. He

makes His revelations clear to the people so perhaps they will
be mindful. (2:221)

Do you not see how Allah compares a good word to a good tree?
Its root 1s firm and its branches reach the sky, "always” yielding
its fruit in every season by the Will of its Lord. This is how Allah
sets forth parables for the people, so perhaps they will be
mindful. (14:24-25)
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Indeed, We gave Moses the Scripture—after destroying earlier
nations—as an insight for the people, a guide, and mercy so
perhaps they would be mindful. (28:43)

u,.rg;,’ ’pjuw 5 s S5 1356 S 3 jLST%A;t%&A;?L;j .

- @,.// .14// P Z .;:
093535 fela) SUS 3 L0

And you were not at the side of Mount Tar when We called out
"to Moses’. But "you have been sent” as a mercy from your Lord
to warn a people to whom no warner has come before you, so
perhaps they may be mindful. (28:46)
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Indeed, We have steadily delivered the Word "of Allah” to the
people so they may be mindful. (28:51)
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We have certainly set forth every "kind of™ lesson for people in
this Quran, so perhaps they will be mindful. (39:27)
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Indeed, We have made this "Quran” easy in your own language
"O Prophet” so perhaps they will be mindful. (44:58)

In these verses, Allah # is explicitly mentioning the wisdom, reasoning, and

rationale behind the message being conveyed, “so they may be mindful.”

Allah # says, “So perhaps you will be mindful” in six places:
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And do not come near the wealth of the orphan—unless
intending to enhance it—until they attain maturity. Give full
measure and weigh with justice. We never require of any soul
more than what it can afford. Whenever you speak, maintain
justice—even regarding a close relative. And fulfill your
covenant with Allah. This is what He has commanded you, so
perhaps you will be mindful. (6:152)

z 2

Y& Gl I8 18] s ot (65 G G A ot 0T 5hg Y
¢

¢

CJ’;JJ\{ U}QJ\‘FJ«LM LA"_}?';LQ L“-STéJ /J/'.)C,‘:j T/Q‘Egiu

He is the One Who sends the winds ushering in His mercy.
When they bear heavy clouds, We drive them to a lifeless land
and then cause rain to fall, producing every type of fruit.
Similarly, We will bring the dead to life, so perhaps you will be
mindful. (7:57)
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Indeed, Allah commands justice, grace, as well as courtesy to
close relatives. He forbids indecency, wickedness, and
aggression. He instructs you so perhaps you will be mindful.
(16:90)
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"This is” a sirah which We have revealed and made "its rulings’
obligatory and revealed in it clear commandments so that you
may be mindful. (24:1)
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O believers! Do not enter any house other than your own until

you have asked for permission and greeted its occupants. This
is best for you, so perhaps you will be mindful. (24:27)
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And We created pairs of all things so perhaps you would be
mindful. (51:49)

3.2.3 al-Tafakkur - Reflection

al-Tafakkur is also a verbal noun, a masdar, derived from the verb
tafakkara/yatafakkaru, which means to reflect, meditate, ponder, contemplate, consider,
or think.”® al-Tafakkur is translated as thinking, reflection, contemplation, and
consideration. It is a process of using one’s rational faculties to process information and
knowledge that is acquired through various means. Tafakkur is very closely associated

with the act of tadabbur.

Allah # asks, “Will you not then reflect” once:

9 Hans Wehr, A Dictionary of Modern Written Arabic, 848
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Say, "O Prophet, * ‘I do not say to you that I possess Allah’s
treasuries or know the unseen, nor do I claim to be an angel. |
only follow what is revealed to me.” Say, ‘Are those blind "to

the truth’ equal to those who can see? Will you not then reflect?’
(6:50)

)

In this verse, Allah % is instructing the Prophet % how to respond to the various
false claims and objections of the idolaters of Makkah. In their efforts to oppose the
Prophet # and prevent people from accepting his message, they would accuse him of
being a magician, fortune-teller, poet, and imposter. Allah # is telling the Prophet * to
respond to these false and baseless claims by explaining that he is not claiming anything
extraordinary. He is not claiming to have control or access to the treasures of Allah #
so that he can do with them as he pleases. He is not claiming to have knowledge of the
unseen, nor is he claiming to be an Angel. Allah #* tells him to say, “I only follow what
is revealed to me.” I am a Messenger of Allah and a Prophet, and | only follow what
Allah # reveals to me. Allah % then tells him to pose a rhetorical question, “Are those
blind "to the truth’ equal to those who can see?”” Meaning, is a person who is blind to
the truth equal to someone who sees the truth and accepts it? Will you not then reflect
on the signs all around you? This is a direct call for people to engage with the Quran

and use their minds to deeply reflect upon the truth.

Allah # says, “So perhaps they will reflect” in two places:
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If We had willed, We would have elevated him with Our signs,
but he clung to this life—following his evil desires. His example
is that of a dog: if you chase it away, it pants, and if you leave
it, it "still” pants. This is the example of the people who deny
Our signs. So, narrate "to them” stories "of the past’, so perhaps
they will reflect. (7:176)
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"We sent them™ with clear proofs and divine Books. And We
have sent down to you "O Prophet™ the Reminder, so that you
may explain to people what has been revealed for them, and
perhaps they will reflect. (16:44)
In these verses, Allah # explicitly mentions the objective and purpose behind
the message that is being conveyed; so perhaps they will reflect. Perhaps people will
intellectually and emotionally engage with the message through deep reflection and

derive important reminders, lessons, and guidance.

Allah % says, “For a people who reflect” in seven places:
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The life of this world is just like rain We send down from the
sky, producing a mixture of plants which humans and animals
consume. Then just as the earth looks its best, perfectly
beautified, and its people think they have full control over it,
there comes to it Our command by night or by day, so We mow
it down as if it never flourished yesterday! This is how We make
the signs clear for people who reflect. (10:24)
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And He is the One Who spread out the earth and placed firm
mountains and rivers upon it, and created fruits of every kind in
pairs. He covers the day with night. Surely in this are signs for
those who reflect. (13:3)
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With it He produces for you "various” crops, olives, palm trees,

grapevines, and every type of fruit. Surely in this is a sign for
those who reflect. (16:11)
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And feed from "the flower of” any fruit "you please” and follow
the ways your Lord has made easy for you.” From their bellies
comes forth liquid of varying colors, in which there is healing
for people. Surely in this is a sign for those who reflect. (16:69)
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And one of His signs is that He created for you spouses from
among yourselves so that you may find comfort in them. And
He has placed between you compassion and mercy. Surely in
this are signs for people who reflect. (30:21)
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"It is” Allah "Who™ calls back the souls "of people™ upon their
death as well as "the souls” of the living during their sleep. Then
He keeps those for whom He has ordained death and releases
the others until "their” appointed time. Surely in this are signs
for people who reflect. (39:42)

He "also” subjected for you whatever is in the heavens and
whatever is on the earth—all by His grace. Surely in this are
signs for people who reflect. (45:13)

In all of these verses, Allah # is mentioning various signs that guide a person
toward recognizing, acknowledging, and accepting His divine existence, oneness,
might, power, and glory. The purpose of mentioning these various signs is for people to

engage in deep reflection and thought so that they can arrive at the truth.
Allah # says, “So perhaps you will reflect” in two places:
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They ask you "O Prophet™ about intoxicants and gambling. Say,
‘There is great evil in both, as well as some benefit for people—
but the evil outweighs the benefit.” They "also” ask you "O
Prophet™ what they should donate. Say, ‘Whatever you can
spare.” This is how Allah makes His revelations clear to you
"believers”, so perhaps you may reflect. (2:219)

- °0%0 <z < P

st O ‘_}.:/4 dujﬁsu\rﬁu—\ 5l LY
56 4 Slak GG waﬁﬁ ’35@\ Gl AT S e s

Would any of you wish to have a garden with palm trees,
grapevines, and all kinds of fruits with rivers flowing
underneath and as they grow very old with dependent children,
a fiery whirlwind hits the garden, burning it all up? This is how
Allah makes His revelations clear to you, so perhaps you will
reflect. (2:266)

3.2.4 al-Taqwa - Allah-Consciousness

Oftentimes faqwa is translated as fear; however, this translation does not capture the
true essence and meaning of the word. Fear is only one aspect or part of tagwa.
Linguistically, ragwa is defined as forbearance, fear, or abstinence. It is derived from
the verb waga/yaqi, which means to protect or prevent; to make a shield or barrier
between oneself and what they fear for protection.

In the context of the Quran and Sunnah, it refers to being mindful, conscious,
and aware of Allah .% Being conscious and aware that Allah % is the All-Knowing, All-
Seeing, and All-Hearing and that everything a person says or does is being recorded. It
means being aware of the fact that there is a Day of Judgment and on that Day a person
will be held accountable for whatever they have said or done. This consciousness then

drives a person’s behavior and motivates them to try their best to obey the
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commandments of Allah # and stay away from His prohibitions. Practically speaking,
scholars define tagwa as obeying the commands of Allah * and staying away from His

prohibitions.

Allah-Consciousness, being aware of Allah ,#% is one of the greatest and most
important qualities that a person is supposed to develop and nurture within themselves.
It is described as a comprehensive trait that gathers all forms of good and protects one
from all types of harm. It is one of the most essential aspects of a person’s relationship
with Allah # and is considered to be the catalyst behind everything a person does. There
are numerous verses of the Quran and ahadith of the Prophet ¥ that speak about the

virtue and value of taqwa.

Allah % asks “Will you not then be mindful of Allah” in five places throughout
the Quran:
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And to the people of ‘Ad We sent their brother Hiid. He said,

‘O my people! Worship Allah—you have no other Allah except
Him. Will you not then fear Him?’ (7:65)
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Ask "them, O Prophet”, “Who provides for you from heaven and
earth? Who owns "your™ hearing and sight? Who brings forth
the living from the dead and the dead from the living? And who
conducts every affair?” They will “surely” say, ‘Allah.” Say,
“Will you not then fear "Him™?” (10:31)
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Indeed, We sent Noah to his people. He declared, ‘O my people!
Worship Allah "alone’. You have no Allah other than Him. Will
you not then fear "Him™?’ (23:23)
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Then We raised another generation after them, and sent to them
a messenger from among themselves, "declaring,” ‘Worship
Allah "alone”. You have no Allah other than Him. Will you not
then fear "Him"?’ (23:31-32)
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"And” ask "them’, ‘Who is the Lord of the seven heavens and
the Lord of the Mighty Throne?’ They will reply, ‘Allah.” Say,
‘“Will you not then fear "Him'?’ (23:86-87)

Allah # says, “So perhaps they may be mindful of Allah” in five places:
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It has been made permissible for you to be intimate with your
wives during the nights preceding the fast. Your spouses are a
garment for you as you are for them. Allah knows that you were
deceiving yourselves. So He has accepted your repentance and
pardoned you. So how you may be intimate with them and seek
what Allah has prescribed for you. "You may” eat and drink
until you see the light of dawn breaking the darkness of night,
then complete the fast until nightfall. Do not be intimate with
your spouses while you are meditating in the mosques. These
are the limits set by Allah, so do not exceed them. This is how
Allah makes His revelations clear to people, so they may
become mindful "of Him". (2:187)
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Warn with this "Quran” those who are awed by the prospect of
being gathered before their Lord—when they will have no
protector or intercessor besides Him—so perhaps they will be
mindful "of Him". (6:51)

V-GJ"Sd;’uQJ;&‘JV‘éL“"J 4% Gdll I G5 Y

Those mindful "of Allah™ will not be accountable for those “who
ridicule it" whatsoever—their duty is to advise, so perhaps the
ridiculers will abstain. (6:69)
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When some of "the righteous among” them questioned "their
fellow Sabbath-keepers’, ‘Why do you "bother to™ warn those
"Sabbath-breakers” who will either be destroyed or severely
punished by Allah?’ They replied, ‘Just to be free from your
Lord’s blame, and so perhaps they may abstain.’ (7:164)
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And so We have sent it down as an Arabic Quran and varied the
warnings in it, so perhaps they will shun evil or it may cause
them to be mindful. (20:113)

Allah # says, “So perhaps you may be mindful of Allah” in six places:
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O humanity! Worship your Lord, Who created you and those
before you, so that you may become mindful "of Him". (2:21)
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And ‘remember’ when We took a covenant from you and raised the
mountain above you “saying”, ‘Hold firmly to that "Scripture” which We
have given you and observe its teachings so perhaps you will become
mindful “of Allah™.” (2:63)
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There is "security of” life for you in "the law of™ retaliation, O
people of reason, so that you may become mindful "of Allah’.
(2:179)
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O believers! Fasting is prescribed for you—as it was for those
before youl—so perhaps you will become mindful “of Allah’.
(2:183)
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Indeed, that is My Path—perfectly straight. So, follow it and do
not follow other ways, for they will lead you away from His
Way. This is what He has commanded you, so perhaps you will
be conscious “of Allah™. (6:153)

P
(]
‘/

<

U.lam\fv.@_ej_e\m.sb
< . U1 s 820
0545 (S 4 G 193855

And "remember” when We raised the mountain over them as if
it were a cloud and they thought it would fall on them. "We
said,” “Hold firmly to that "Scripture” which We have given you
and observe its teachings so perhaps you will become mindful
‘of Allah™.” (7:171)

3.2.5 al-I tibar - Drawing Lessons

al-1 tibar is a verbal noun derived from the verb i tabara/va ‘tabiru, which means to
learn a lesson, to learn, to take an example, or to consider. al-/ tibar is translated as
drawing lessons, reflection, and contemplation. ‘lbrah is a related word that shares the
same root letters, which means example or lesson. Allah # mentions stories of past

nations, prophets, and messengers or certain truths and realities and then asks the

audience to draw lessons from them.
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Allah * informs us about certain ‘ibar, lessons, in six places throughout the

Quran:

Indeed, there was a sign for you in the two armies that met in
battle — one fighting for the cause of Allah and the other in
denial. The believers saw their enemy twice their number. But
Allah supports with His victory whoever He wills. Surely in this
is a lesson for people of insight. (3:13)
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In their stories there is truly a lesson for people of reason. This
message cannot be a fabrication, rather "it is” a confirmation of
previous revelation, a detailed explanation of all things, a guide,
and a mercy for people of faith. (12:111)
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And there is certainly a lesson for you in cattle: We give you to

drink of what is in their bellies, from between digested food and
blood: pure milk, pleasant to drink. (16:66)
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And there is certainly a lesson for you in cattle, from whose
bellies We give you "milk’ to drink, and in them are many other
benefits for you, and from them you may eat. (23:21)
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Allah alternates the day and night. Surely in this is a lesson for
people of insight. (24:44)
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After mentioning the punishment of Fir‘awn Allah % says,
“Surely in this is a lesson for whoever stands in awe of "Allah™.”
(79:26)

Allah # explicitly instructs the people of insight to draw lessons in one verse:
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He is the One Who expelled the disbelievers of the People of
the Book from their homes for "their” first banishment "ever’.
You never thought they would go. And they thought their
strongholds would put them out of Allah’s reach. But "the
decree of" Allah came upon them from where they never
expected. And He cast horror into their hearts so they destroyed
their houses with their own hands and the hands of the believers.
So, take a lesson "from this”, O people of insight! (59:2)

3.2.6 al-Nazr - Observation

In several verses throughout the Quran, Allah # instructs the audience of the Quran to
observe what is around them in order to draw lessons and reminders. The verb

nazara/yanzuru means to consider, contemplate, observe, or examine.

Allah instructs people to observe in 8 places:

Have they ever reflected on the wonders of the heavens and the
earth, and everything Allah has created, and that perhaps their
end is near? So what message after this "Quran” would they
believe in? (7:185)
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We only sent before you "O Prophet” men inspired by Us from
among the people of each society. Have the deniers not travelled
through the land to see what was the end of those "destroyed”
before them? And surely the "eternal” Home of the Hereafter is
far better for those mindful "of Allah’. Will you not then
understand? (12:109)
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Have they not travelled throughout the land to see what was the
end of those "destroyed’ before them? They were far superior in
might; they cultivated the land and developed it more than these
"Meccans” ever have. Their messengers came to them with clear
proofs. Allah would have never wronged them, but it was they
who wronged themselves. (30:9)
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Have they not travelled throughout the land to see what was the
end of those "destroyed” before them? They were far superior in
might. But there is nothing that can escape Allah in the heavens
or the earth. He is certainly All-Knowing, Most Capable.
(35:44)
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Have they not travelled throughout the land to see what was the
end of those "destroyed” before them? They were far superior in
might and "richer in” monuments throughout the land. But Allah
seized them for their sins, and they had no protector from Allah.
(40:21)
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Have they not travelled throughout the land to see what was the
end of those who were "destroyed” before them? They were far
superior in might and "richer in® monuments throughout the

land, but their "worldly” gains were of no benefit to them.
(40:82)
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Have they not travelled throughout the land to see what was the
end of those before them? Allah annihilated them, and a similar
fate awaits the disbelievers. (47:10)
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Have they not then looked at the sky above them: how We built
it and adorned it "with stars’, leaving it flawless? (50:6)

3.3 DIFFERENT STYLES OF INVITING TOWARDS TADABBUR

Allah ¥ uses different styles and techniques to invite the audience of the Quran toward
deep reflection upon the Quran. After analyzing the Quran, one can conclude that the

Allah * employs five distinct methods:

Direct invitation to reflect upon the general message of the Quran
Addressing people of intelligence and understanding
Giving examples and using parables

Concluding verses in a manner that leads to reflection

a & w0 N e

Relating stories and narratives in order to derive lessons, reminders, and

morals
80



3.3.1 Direct Invitation to Reflect upon the General Message of the Quran

As mentioned in Chapter One, Allah # directly encourages deep reflection upon the

Quran by using the verb tadabbara in four verses:
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4:82 - Do they not then reflect on the Quran? Had it been from
anyone other than Allah, they would have certainly found in it
many inconsistencies.
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23:68 - Is it because they have never contemplated the Word "of
Allah™? Or "because” there has come to them something that did
not come to their forefathers?
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38:29 - "This is” a blessed Book which We have revealed to you
"O Prophet” so that they may contemplate its verses, and people
of reason may be mindful.
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47:24 - Do they not then reflect on the Quran? Or are there locks
upon their hearts?

In these verses, Allah % is explicitly and directly inviting the audience - both
believers and non-believers - to engage in deep reflection upon the message of the
Quran. In 38:29 Allah * clarifies that the main objective and purpose behind sending

down the Quran is reflection and being mindful.

3.3.2 Addressing People of Intelligence and Understanding

There are several verses in the Quran that are addressed to people of intelligence and
understanding, Ul al-nuha. They are being encouraged to use their minds, intellect, and
sound reason to engage with the Quranic text and be guided with it toward belief and

morality. For example, Allah % says:
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Indeed, in the creation of the heavens and the earth and the
alternation of the day and night there are signs for people of
reason. (3:190)
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In their stories, there is truly a lesson for people of reason. This
message cannot be a fabrication, rather "it is” a confirmation of
previous revelation, a detailed explanation of all things, a guide,
and a mercy for people of faith. (12:111)

"He is the One” Who has laid out the earth for "all of” you, and
set in it pathways for you, and sends down rain from the sky,
causing various types of plants to grow, "so” eat and graze your
cattle. Surely in this are signs for people of sound judgment.
(20:53-54) Commenting on this verse al-Tabari says, “In what
has been described in this verse of your Lord’s power and great
might are signs; meaning, clear proofs and signs that indicate
towards the oneness of your Lord and that there is no deity for
you beside Him.””®
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Is it not yet clear to them how many peoples We destroyed
before them, whose ruins they still pass by? Surely in this are
signs for people of sound judgment. (20:128) al-Tabari
commenting on this verse writes, “Allah mentions that these
signs are specifically for the people of sound judgment because
they are the people of deep reflection and learning lessons.”8!
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8 Tabari, Jami ‘ al-Bayan, 16:87
81 Tabari, Jami ‘ al-Bayan, 16:87
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3.3.3 Examples and Parables

A parable is defined as a short allegorical story designed to illustrate or teach some
truth, religious principle, or moral lesson. The word used for parable in Arabic is
mathal, which is translated as an example, metaphor, or allegory. Allah # uses parables
throughout the Quran to illustrate or teach some truth, religious principle, or moral

lesson. Allah # says in Siirah al-Zumar,

“And We have certainly presented for the people in this Qur'an from
every [kind of] example - that they might remember.”%2

Allah % has given parables regarding faith, disbelief, beneficial knowledge,
hypocrisy, spending in the way of Allah ,% encouraging good and discouraging evil,

and clarifying the life of this world and the next.

For example, Allah % says in Stirah Ibrahim,
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“Do you not see how Allah makes comparisons (strikes parables)?

A good word is like a good tree whose root is firm and whose

branches are high in the sky, yielding constant fruit by its Lord’s

leave. Allah makes such comparisons (strikes such parables) for

people so that they may reflect.”®

In this verse Allah ¥ is providing a parable to explain and clarify the concept of
faith. Allah compares faith to a date palm. The “good word” is understood to be the
declaration of faith, “there is no deity worthy of worship except Allah and Muhammad

is the messenger of Allah.” The roots of this statement are firmly planted in a believer’s

heart, the trunk of the tree is the declaration itself, and the branches high in the sky are

82 Quran 39:27
8 Quran 14:24-25
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the various actions and statements that are a result of one’s faith. Allah # explains faith,

which is an abstract concept, by comparing it to a tree.

Regarding the purpose of these parables Allah # says:
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Allah makes such comparisons (strikes such parables) for
people so that they may reflect. (14:24)
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These are the parables We set forth for humanity, but none will

understand them except the people of knowledge. (29:43)
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We set forth such comparisons for people, "so” perhaps they

may reflect. (59:21)

3.3.4 Concluding Verses with an Invitation to Deep Reflection

Allah % concludes several verses of the Quran with direct and indirect invitations
towards deep reflection and thought upon what is being mentioned and highlighted. The

following are a number of explicit examples:
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They ask you "O Prophet™ about intoxicants and gambling. Say,
‘There is great evil in both, as well as some benefit for people—but
the evil outweighs the benefit.” They "also” ask you "O Prophet’
what they should donate. Say, ‘Whatever you can spare.” This is
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how Allah makes His revelations clear to you "believers’, so
perhaps you may reflect. (2:219)
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Do not marry polytheistic women until they believe; for a believing
slave- woman is better than a free polytheist, even though she may
look pleasant to you. And do not marry your women to polytheistic
men until they believe, for a believing slave-man is better than a free
polytheist, even though he may look pleasant to you. They invite
"you” to the Fire while Allah invites "you™ to Paradise and
forgiveness by His grace.1 He makes His revelations clear to the
people so perhaps they will be mindful. (2:221)
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Would any of you wish to have a garden with palm trees, grapevines,
and all kinds of fruits with rivers flowing underneath and as they
grow very old with dependent children, a fiery whirlwind hits the
garden, burning it all up? This is how Allah makes His revelations
clear to you, so perhaps you will reflect. (2:266)
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Say, ‘He "alone” has the power to unleash upon you a torment from
above or below you or split you into "conflicting” factions and make

you taste the violence of one another.” See how We vary the signs,
so perhaps they will comprehend. (6:65)
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If We had willed, We would have elevated him with Our signs, but
he clung to this life—following his evil desires. His example is that
of a dog: if you chase it away, it pants, and if you leave it, it "still’
pants. This is the example of the people who deny Our signs. So

narrate "to them’ stories "of the past’, so perhaps they will reflect.
(7:176)

Do you not see how Allah compares a good word to a good tree? Its
root is firm and its branches reach the sky, "always’ yielding its fruit
in every season by the Will of its Lord. This is how Allah sets forth
parables for the people, so perhaps they will be mindful. (14:24-25)
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And so We have sent it down as an Arabic Quran and varied the
warnings in it, so perhaps they will shun evil or it may cause them
to be mindful. (20:113)
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Or do they say, ‘He has fabricated it!’? No! It is the truth from your
Lord in order for you to warn a people to whom no warner has come
before you, so they may be "rightly” guided. (32:3)
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We have certainly set forth every "kind of™ lesson for people in this
Quran, so perhaps they will be mindful. It is™ a Quran "revealed’ in
Arabic without any crookedness, so perhaps they will be conscious
“of Allah". (39:27-28)
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Indeed, We have made this "Quran” easy in your own language "O
Prophet” so perhaps they will be mindful. (44:58)

The above is a sample of verses that demonstrate how Allah % invites the

audience to engage with His message intellectually through deep reflection and thought.

3.3.5 Relating Stories and Narratives

Throughout the Quran, Allah relates a number of different stories and events that
occurred in the past. The purpose of these narratives is not to simply provide
information or relate historical facts. Rather, the purpose is for the reader or listener to
think, reflect, and derive practical morals, lessons, reminders, and guidance. As Allah

% says,
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“There was certainly in their stories a lesson for those of
understanding. Never was the Quran a narration invented, but a
confirmation of what was before it and a detailed explanation of all
things and guidance and mercy for a people who believe.”8*

Allah # also says,
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“This is the example of the people who deny Our signs. So narrate
"to them” stories "of the past’, so perhaps they will reflect. What an

evil example of those who denied Our signs! They "only™ wronged
their own souls.”®

The stories of the Quran are not entertainment or simple historical facts. The

Quran narrates stories and events of the past through the perspective of guidance. That

8 Quran 12:111
8 Quran 7:176-177
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is one of the reasons why Allah % has not related a complete story in chronological
order, from beginning to end, with all its details. The only exception to this, and it’s a
partial exception, is the narrative of the Prophet Yusuf mentioned is Stirah Yiisuf. Allah

% only relates those parts of the story that are relevant and related to guidance.

In Stirah Hud, Allah % says,
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“We narrate to you such stories from the events of the Messengers
as We strengthen your heart therewith. And in these (stories) there

has come to you the truth, a good counsel, and a reminder to those

who believe.””8

Another purpose of Quranic stories is to console, comfort, support, and provide

inspiration to the Prophet £ and his followers.

When talking about past stories, the Quran focuses primarily on the Prophets
and Messengers. It has mentioned the stories of twenty-five Prophets with varying
levels of detail from Adam until the last and final Messenger Muhammad .2 The Quran
also mentions the stories of certain individuals and past nations. For example, Allah #
relates the story of the people of the cave®’, the people of the ditch®, and the people of
the town®®. Oftentimes these stories are mentioned to console, comfort and reassure the
Prophet % in response to the mockery, ridicule, and opposition he faced from his own
people. Again, the purpose of these stories is not simply to provide historical
information or a history lesson. The purpose is to derive moral lessons and general
advice for daily life. There are treasures of wisdom hidden in these accounts.

These stories also serve to prove that Muhammad 2 was truthful in his claim to
prophethood. The Prophet £ was unlettered; he did not know how to read or write. He
had not kept the company of anyone who could teach him these stories. Yet he was still

able to accurately narrate the stories of past prophets and nations. This is proof that the

8 Quran 11:120
87 Quran, 18
8 Quran, 85
8 Quran, 36
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words he was reciting were revelation from Allah. The fact that he couldn’t read or

write is one of the greatest proofs that the Quran was revealed to him. Allah % says,

%
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“You "O Prophet™ could not read any writing "even’ before this
revelation’, nor could you write at all. Otherwise, the people of
falsehood would have been suspicious.”%

If the Prophet 2 would have known how to read and write, then people may
have doubted his claim of Prophethood. Since he was unlettered, and that was well-

known, then there was no doubt whatsoever. He could not have authored the Quran.

3.4 THE IMPORTANCE OF AL-TADABBUR

As mentioned at the beginning of the chapter, and as is clear from the partial analysis
presented above, one of the main objectives, if not the main objective, behind the
Quran’s revelation is for people to reflect upon its message in order to recognize,
acknowledge, understand, and accept absolute truths. The importance, value, and
significance of tadabbur can be understood from the various benefits it leads to and
produces in the life of an individual. The benefits of tadabbur are varied; theological,
practical, spiritual, and educational. All of these benefits underline why tadabbur is

essential to one’s engagement with the Quran.

3.4.1 Renewing and Increasing Faith

At the beginning of Siirah al-Anfal, Allah % provides a detailed description of the people
of faith who have acknowledged and accepted the truth. One of their qualities or
characteristics is that when the Quran is recited to them their faith increases. Allah #

says,
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“The "true” believers are only those whose hearts tremble at the
remembrance of Allah, whose faith increases when His revelations
are recited to them, and who put their trust in their Lord.”%

Faith, Tman, is described by theologians as a fascinating and unique reality.
Linguistically the word ¢\ is derived from the verb o« \ ¢l which means to be safe
or feel safe. Later the word ¢\ started being used to convey the meaning of (s
which means belief or faith. The reason or the relationship between the two meanings
is that a person who is believed is now safe or protected from being rejected or called a
liar. The primary linguistic meaning given for iman is belief or faith, which is

submission specifically through the heart.

Technically, throughout history scholars have defined iman according to their
own personal theological and religious context. Although the wording of the definitions
may differ, they are describing the same reality. Some scholars, specifically the
scholastic theologians, define iman as believing everything that is necessarily known
from the teachings of the Prophet A simpler version of this definition is to believe 9%

everything that is necessarily known to be a part of the religion.®®

Another more comprehensive definition developed a little later on. It describes
iman as a complex reality made up of three primary components: 1) belief in the heart,
2) declaration with the tongue, and 3) actions with the limb. According to this definition,
the root of zman is the firm unshakeable belief in one’s heart in the existence and
oneness of Allah # and all of the articles of faith. A person then declares this faith with
the tongue through the testimony of faith, by saying, “I bear witness that there is no
deity worthy of worship except for Allah, and | bear witness that Muhammad £ is His
servant and messenger.” This faith then expresses itself through a person’s behavior and
speech. According to the scholars of hadith, a unique feature of faith is that it increases

and decreases; it is not static. Faith is cyclical and can have highs and lows.

One of the ways of renewing and increasing faith is through the recitation of the

Quran and reflection on its meanings. Reciting the Quran and listening to it with
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reflection with the intention of receiving guidance and acting upon it is one of the best
ways of strengthening faith. When the verses of Allah * are recited to them, they reflect
on them and it increases their faith. Reflection on Allah’s words has a direct impact on
a person’s heart strengthening and fortifying their faith. Tadabbur is an act that involves
the heart and mind. When a person pays close attention to what is being recited they
may uncover a new meaning they were unaware of, be reminded about something they
had forgotten, develop a desire in the heart to do good and work for Paradise or feel a
sense of fear that will prevent them from disobedience. All of this leads to a renewal

and increase of faith. Allah # says,
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“Whenever a siirah is revealed, some of them ask "mockingly’,
‘Which of you has this increased in faith?” As for the believers, it
has increased them in faith, and they rejoice.”®*

3.4.2 Responding to Allah’s Invitation to Tadabbur

As demonstrated throughout this chapter, Allah % invites individuals, both believers
and non-believers, to reflect on the meanings of the Quran. Anyone who engages in
reflection upon Allah’s speech is responding to His invitation to do so. Allah % says in

Surah al-Qamar,
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“And We have certainly made the Quran easy to remember. So is
there anyone who will be mindful?”%

Allah % has made the Quran easy in several different ways. It is easy to read and
recite. Muslims across the globe whose native tongue is not Arabic learn how to recite
the Quran in Arabic from a very young age. Oftentimes, they are able to read the Quran
fluently and proficiently with precision and correct pronunciation without

understanding a single word. The Quran is easy to memorize. Hundreds of thousands,

% Quran 9:124
% Quran 54:17
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if not millions, of Muslims from various backgrounds and ethnicities have memorized
the Quran cover to cover. Most importantly, the Quran has been made easy to
understand. That is one of the reasons why Allah # ends the verse by posing the
rhetorical question, “So is there anyone who will be mindful?” Is there anyone who will
reflect on the meanings of the Quran so that they can take heed of the lessons and
reminders it contains? This is an indirect way of instructing people to reflect on the

words and meanings of the Quran.

Allah # criticizes previous nations and communities that may have recited and
preserved the words of their scripture but did not reflect on it. Allah # says in Strah al-

Bagarah,
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“Some of them are uneducated and know the Scripture only through
wishful thinking. They rely on guesswork.”%

ibn ‘Ashiir comments, “It is said that al-amanf (translated as wishful thinking)
is recitation. Meaning, they only know the words of scripture that they memorize and
study, but they don’t understand any of the meanings. This is the custom of misguided

nations; they limit themselves to quickly reading scripture without understanding.”%’

The polytheists of Makkah heard the Quran directly from the Prophet % on
several occasions and were amazed and mesmerized by its beauty, power, and
eloquence. Despite that, they didn’t accept the Quran as Allah’s divine words, follow
its guidance, or benefit from its light because they turned away from it in arrogance and
pride. They refused to reflect on its meanings and take heed of its guidance and
warnings. Allah % says,

Fale ot U,,&M; 5 5aSS vgaﬁ e ;Mgﬁ Vg; Pte & IS

f

20 ~ P 5 .

udﬂ;.i;;bé ;'L>-<= 3407 fu(,l.a\ojéus

“Indeed, My revelations were recited to you, but you used to back
away 'in disgust’, boasting of the Sacred House, and babbling
"nonsense about the Quran” by night. Is it because they have never

% Quran 2:78
9 ibn ‘Ashiir, al-Tahrir wa al-Tanwir, 1:358
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contemplated the Word "of Allah™? Or "because” there has come to
them something that did not come to their forefathers?”%

The believers and the hypocrites would sit in the same gathering next to each
other in the presence of the Prophet ,% witnessing the Quran being revealed upon the
heart of the Prophet % and listening to him recite it, but would have vastly different
reactions to it. The recitation of the Quran would strengthen and increase the faith of

the believers and would increase the hypocrites in sickness and opposition. Allah #

says,
lpale 0T BB L) ol s ‘"’;;Q\ Jjuww‘ ROV R
W”//".Q‘;L:l«é/“sgju'p};vg)u;;gﬁ;}\ AT }""“r“ﬁu’r‘“’f

0 34 13

“Whenever a siirah is revealed, some of them ask "mockingly”,
‘Which of you has this increased in faith?” As for the believers, it
has increased them in faith and they rejoice. But as for those with
sickness in their hearts, it has increased them only in wickedness
upon their wickedness, and they die as disbelievers.”%

3.4.3 Recognition of Allah % and His Divine Commands

One of the greatest benefits and wisdoms of tadabbur is that it leads towards a deeper
recognition of the existence, oneness, might, power, glory, and magnificence of Allah
.% Reflection on the Quran allows one to understand and connect with Allah # through

His divine names and attributes. In Strah al-Hashr, Allah % describes Himself saying,
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“He is Allah—there is no Allah "worthy of worship® except Him:
Knower of the seen and unseen. He is the Most Compassionate,
Most Merciful. He is Allah—there is no Allah except Him: The
King, the Most Holy, the All-Perfect, the Source of Serenity, the
Watcher “of all”, the Almighty, the Supreme in Might, the Majestic.
Glorified is Allah far above what they associate with Him "in
worship™! He is Allah: the Creator, the Inventor, the Shaper. He
"alone” has the Most Beautiful Names. Whatever is in the heavens
and the earth "constantly™ glorifies Him. And He is the Almighty,
All-Wise.”1%0

Through reflection, a person becomes aware of the divine commands of Allah
% that regulate human conduct and behavior leading towards success in this life and the
next. The Quran can be thought of as a guidebook for life, the instruction manual given
to man in order to teach him how to live life according to the rule of Allah. In this
context, the Quran is a book of law containing both commandments and prohibitions.
The verses that talk about law are known as Ayat al-Ahkam, or legal verses. There are
approximately three hundred and fifty verses that deal with laws. The commandments
found in the Quran can be divided into two broad categories: devotional matters
(‘ibadat) and civil transactions (mu 'amalat). Devotional matters are rules that regulate
the relationship between man and Creator, and civil transactions are concerned with

man and his fellow humans.

There are verses that give basic guidelines for devotional matters such as
purification, prayer, fasting, charity, hajj, and sacrifice. These are also classified as
obligations to Allah .% The detailed rulings for these acts of worship are found in the
Sunnah of the Prophet .

The verses talking about civil transactions discuss a wide range of subjects
including marriage, divorce, paternity, inheritance, and family law. There are
commandments applying to facets of commercial law such as sale, lease, and loan.
There are verses that address issues related to criminal law such as murder, highway
robbery, theft, drinking, adultery, and slanderous accusation. Other verses deal with
matters related to civil law: justice, equality, evidence, consultation, personal rights,

and freedoms.1%?

100 Quran 59:22-24
101 Kamali, Hashim, Principles of Islamic Jurisprudence, 30
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Although the Quran does contain some detailed legal rulings, most legal verses
deal with broader principles and concepts. These verses provide general guidelines on
every topic of Islamic Law. The details then come in the form of the actions, statements,

and tacit approvals of the Prophet 102 %

It is important to remember that the Quran is not a legal document even though
it contains laws. The vast majority of verses deal with theology, morality, and guidance.
The Quran contains verses that regulate social behavior by encouraging kindness,
sympathy, compassion, care, forgiveness, love, mercy, patience, forbearance,
steadfastness, courage, and generosity. Therefore, the Quran provides a complete moral,

ethical, and legal code for life.

Allah % describes the Quran as a detailed explanation of every single thing.

o 2

. o sl V% 52 PR S I T S (AL R P L I
M L%M'.JJ 4.?) 6%}: sl Iy L?.:.‘./’ g.,ugj\ J»;.l} uijgg‘}!)J&

P

— BN

“We have revealed to you the Book as an explanation of all things,
a guide, a mercy, and good news for those who “fully” submit.””*%

ibn Mas ‘td said, “In the Quran, Allah # has explained every type of knowledge
and everything.”%* Mujahid said, “Every lawful and unlawful thing.”'% ibn Kathir
comments, “The Quran contains all kinds of beneficial knowledge, such as reports of
what happened in the past, information about what is yet to come, what is lawful and
unlawful, and what people need to know about their worldly affairs, their religion, their

livelihood in this world, and their destiny in the Hereafter.”1%

3.4.4 Practical Application

Anyone who recites the Quran and reflects on its meanings will notice that the
Quran invites towards belief, action, practical application, self-development,
refinement of character, and spiritual reformation. This can be understood from
the following verses.

102 1pid, 30
108 Quran 16:89
104 al-Tabari, Jami * al-Bayan, 17:279
105 jbn Kathir, Tafsir al-Quran al- ‘Azim, 4:594
106 1pid, 4:594
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“If We had commanded them to sacrifice themselves or abandon
their homes, none would have obeyed except for a few. Had they
done what they were advised to do, it would have certainly been far
better for them and more reassuring, and We would have granted
them a great reward by Our grace and guided them to the Straight
Path.”%%7

This verse explicitly encourages people to act upon what they have been advised
to do. Acting upon the guidance and instructions of Allah ¥ is beneficial for human

beings, a source of great reward, and guidance to the Straight Path.

There is a culture in many Muslim societies of reading and memorizing the
Quran as a ritual and devotional practice. The Quran is recited and memorized as an act
of worship to acquire rewards and blessings. Without a doubt, this is commendable and
definitely a source of reward. The Prophet # said, “Whoever recites a letter from the
Book of Allah will receive a reward, and a reward is multiplied by ten. I’'m not saying
that alif-lam-mim is one letter, but alif is a letter, /am is a letter, and mim is a letter.””*%®
However, that is not the main purpose or objective behind reciting the Quran. The main
purpose is to reflect upon its meanings and apply its guidance to one’s daily life. al-
Hasan al-Basri remarked, “By Allah! A person does not reflect on the Quran by
preserving its letters and neglecting its rulings. Someone may say, ‘I read the entire
Quran and didn’t miss a single letter.” By Allah, he has missed every letter because no

effect of the Quran is seen in his character or deeds.”'%®

This is an important quote showing that the earlier generation of Muslims
understood that the purpose of reciting the Quran is to reflect and act. Allah % says in

Surah al-Bagarah,

107 Quran 4:66-68
198 Tirmidhi, k. thawab al-Quran ‘an Rasilillah, b. ma ja’a fi man gara’a harfan min al-Quran ma lahu
min al-ajar, 2910. This narration is graded as hasan.
109 ibn al-Mubarak, al-Zuhd wa al-Raga ig, 6:610
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“Those to whom We have given the Book, and they recite it
observing the rights of its recitation - they are the ones who believe
in it. And those who disbelieve in it, they are the losers.”*°

ibn Mas‘td said, “By the One in whose hand is my soul! The rights of its
recitation or to consider its lawful as lawful and its unlawful as unlawful and to recite it

just as Allah revealed it.”**

Although Allah # describes the Quran as easy to remember, He # also describes
it as a weighty or heavy revelation. It requires people of strength, resolve, and
determination to carry it and implement it. That is one of the reasons why Allah # tells
the Prophet =
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“"For” We will soon send upon you a weighty revelation.”*?

The Prophet £ fulfilled the responsibility of carrying this heavy weight in the
most complete way possible. He % was a physical manifestation of the teachings and
guidance of the Quran. His life was built upon the beliefs, morals, values, and principles
mentioned in the Quran. That is why when his wife ‘A’ishah was asked about his
character she replied, “His character was the Quran.”**® The Prophet # had the noblest
character and manners; he was extremely kind, gentle, caring, friendly, affable,
generous, compassionate, patient, forbearing, forgiving, brave, humble, and simple. He
dealt with people in the most beautiful way possible. Allah # praises him in the Quran

saying,
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“And you are surely on an excellent standard of character.”*'4

10 Quran 2:121
111 al-Tabari, Jami * al-Bayan, 2:567
112 Quran 73:5
113 Bukhari, al-Adab al-Mufrad, 14:308
114 Quran 68:4
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The Companions followed in his footsteps and were described as copies of the
Quran walking in the streets of Madinah. That is because they fulfilled the rights of the

Quran through recitation, reflection, understanding, and application.

There are a number of reports from several Companions of the Prophet % that
describe their methodology for learning and memorizing the Quran. The Companions
would learn ten verses at a time from the Prophet £ focusing on understanding them
and applying them in their daily lives. Once they understood the verses and acted upon
them, they would learn the next ten verses. The Companions would say, “We acquired

knowledge and practice.”!?®

ibn ‘Umar remarked, “The noble Companions of the
Prophet 2 from the earliest generation of Islam would only have a few chapters of the
Quran memorized, but they were gifted with acting upon the Quran. In the later
generations, the child and the blind recite the Quran but have not been gifted with acting

upon it.”116

3.4.5 Repentance and Returning to Allah %

Reflecting on the speech of Allah # is a catalyst for people to repent and return to their
Lord and Creator. The words of Allah # have a unique effect on the heart of a believer,
pulling on its emotional strings, and creating a desire to reform oneself. Allah % says in

Starah al-Zumar,
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“Tt is” Allah "Who has sent down the best message—a Book of
perfect consistency and repeated lessons—which causes the skin
"and hearts” of those who fear their Lord to tremble, then their skin
and hearts soften at the mention of "the mercy of” Allah. That is the
guidance of Allah, through which He guides whoever He wills. But
whoever Allah leaves to stray will be left with no guide.”!’

115 ibn Abi Shaybah, Musannaf, 6:117
116 Qurtubt, al-Jami ‘ It Ahkam al-Quran, 1:51
17 Quran 39:23
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In this verse, Allah ¥ is describing the effect the Quran has on a believer’s heart.
First, Allah # describes the Quran as the best message, which can be understood as the
most beautiful discourse, revelation, and divine scripture sent to mankind. “A Book of
perfect consistency and repeated lessons - which causes the skin "and hearts™ of those
who fear their Lord to tremble, then their skin and hearts soften at the mention of "the
mercy of” Allah.” Allah’s speech creates goosebumps and causes hearts to shake out of
a sense of fear, reverence, respect, awe, and wonder. At other times, the words of Allah
% create a profound and deep sense of peace, contentment, comfort, and serenity. Allah

% says,
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“Those who believe and whose hearts find comfort in the
remembrance of Allah. Surely in the remembrance of Allah do
hearts find comfort.”18

There are several reports regarding Companions of the Prophet % and scholars
of the past who were deeply impacted by the words of Allah # leading to their
repentance. al-Fudayl ibn ‘Iyad is a well-known scholar of the second century. Before
becoming a scholar, he was the leader of a group of bandits that would raid caravans
and rob travelers. According to a few reports, he changed his life after hearing someone
recite 57:16. al-Qurtubi narrates that al-Fudayl was in love with a woman and had set a
date with her to meet at night. As he was on his way to meet this woman, he overheard

someone reciting,
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“Has the time not yet come for believers’ hearts to be humbled at
the remembrance of Allah and what has been revealed of the truth,
and not be like those given the Scripture before—"those™ who were
spoiled for so long that their hearts became hardened. And many of
them are "still” rebellious.”**®

118 Quran 13:28
119 Quran 57:16
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As soon as he heard these words he stopped in his tracks and said, “Definitely.

By Allah! The time has come.”!?

3.4.6 Guidance and its Results

Among the greatest benefits of engaging in tadabbur is acquiring guidance and its fruits.
The Quran is primarily a book of guidance. Allah # describes the Quran as a guide for
mankind.'?* It is a guide for every single human being regardless of race, culture,
ethnicity, and religion. More specifically it is a guide for the Allah-conscious.*??> The
Quran contains guidance for every single aspect of human life. It contains a detailed
explanation of what humanity needs in terms of guidance and success both in this life
and the next. Believers are encouraged to treat the Quran as a personal guidebook; a
roadmap towards faith, practice, morality, ethics, Allah-consciousness, obedience,
worship, paradise, and essentially the Divine. Everything that is mentioned in the Quran
is done so for the guidance of humanity. The stories and parables, commands and
prohibitions, signs in the universe and the human body, and everything else mentioned
is for guidance. The way to extract and acquire this divine guidance is through deep
reflection. That is why Allah % encourages reflection explicitly and implicitly
throughout the Quran.

al-Nawaw1 writes, “At the beginning and during recitation, one’s state should
be that of humility and reflection. There is boundless evidence for this - very well-
known and too obvious to be mentioned here. [This state] is the sought-after objective,
through which breasts are opened and hearts illuminated.”*?® The state of humility and
reflection leads towards guidance and illumination, which is one of the main objectives

behind the Quran’s revelation. Allah % says in Strah Ibrahim,
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120 Qurtuby, al-Jami * It Ahkam al-Quran, 20:255

121 Quran 2:185

122 Quran 2:2

123 Nawaw1, al-Tibyan fi Adab Hamalah al-Quran, 81
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“Alif-Lam-Ra. "This is” a Book which We have revealed to you "O
Prophet” so that you may lead people out of darkness and into light,

by the Will of their Lord, to the Path of the Almighty, the

Praiseworthy.”'%*

Allah # also says,
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“There certainly has come to you from Allah a light and a clear Book
through which Allah guides those who seek His pleasure to the ways
of peace, brings them out of darkness and into light by His Will, and
guides them to the Straight Path.”1?°

ibn ‘Abbas said, “Whoever recites the Quran and follows what is in it, Allah %
will guide them away from error, and protect them on the Day of Judgment from a
difficult accounting. For anyone who follows the Quran, Allah ¥ guarantees that they

will not go astray in this life nor suffer in the next.”'?® As Allah # says in Siirah TaHa,
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“Allah said, “Descend, both of you, from here together "with Satan’
as enemies to each other. Then when guidance comes to you from
Me, whoever follows My guidance will neither go astray "in this
life” nor suffer “in the next".”*?’

The guidance being referred to in the verse is in the form of prophets,
messengers, and scriptures. Not only did Allah send down guidance in the form of
books, but he also sent instructors to teach those books. Allah has blessed us with
guidance and practical examples - in the lives of prophets and messengers - of how to

use it. Whoever follows this guidance by accepting it, believing in it, and most

124 Quran 14:1
125 Quran 5:15-16
126 Qurtub, al-Jami ‘ Ii Ahkam al-Quran, 9:1
127 Quran 20:123
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importantly acting upon it, will not go astray nor suffer. They will not go astray in the
life of this world, and they will not suffer in the world to come.

Engaging in tadabbur is a means of acquiring Allah’s divine mercy. Allah #
says in Siirah al-A ‘raf,
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“When the Quran is recited, listen to it attentively and be silent, so

you may be shown mercy.”*?

In this verse, Allah % is instructing the audience to listen attentively and be silent
when the Quran is being recited. The purpose of listening attentively and remaining
silent is so one can concentrate, focus, and reflect on what is being recited. This
engagement with the Quran results in receiving Allah’s divine mercy. Allah’s mercy is
special and unique; it is not like human mercy. Human mercy is finite and limited,

whereas, the mercy of Allah * is infinite and limitless. Allah # says,

“My mercy encompasses everything.”?°

The Prophet & said, “Allah created mercy in one hundred parts and He retained
with Him ninety-nine parts, and He has sent down upon the earth one part, and it is
because of this one part that there is mutual love among the creation so much so that

the animal lifts up its hoof from its young one, fearing that it might harm it.”**

Acquiring guidance and mercy through reflection leads to unimaginable

blessings in one’s life. Allah # describes the Quran as being blessed. He ¥ says,
BRI B S R L r,\,; 21t 2atF s g
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“"This is” a blessed Book which We have revealed to you "O

Prophet™ so that they may contemplate its verses, and people of
reason may be mindful.”*3! Allah # also says,

128 Quran 7:204
129 Quran 7:156
130 Muslim, k. al-tawbah, b. fi sa ‘ah rahmatillah, 2752
181 Quran 38:29
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“And this "Quran” is a blessed reminder which We have revealed.

Will you "pagans” then deny it?”1%?

The Quran is blessed in every way possible; its words, meanings, instructions,
guidance, commands, prohibitions, stories, and parables. Its recitation, memorization,
and study is a source of immense blessings in a person’s life. The Prophet * said,
“Whoever recites a letter from the Book of Allah receives a reward and a reward is
multiplied by ten. I’'m not saying the alif-lam-mim is a letter, but alif is a letter, 1am is

a letter, and mim is a letter.”*3

3.4.7 A Spiritual and Intellectual Cure

Throughout the Quran, Allah # makes it clear that the Quran is a cure for spiritual
ailments. It is a cure that treats false and corrupt beliefs, attitude, mindset, behavior,
character, spiritual diseases, and other internal ailments. It is a cure for disbelief,
hypocrisy, hatred, enmity, arrogance, pride, love of material things, jealousy, envy, and

ostentation. Allah * says,
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“O humanity! Indeed, there has come to you a warning from your
Lord, a cure for what is in the hearts, a guide, and a mercy for the

believers.”13*
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“We send down the Quran as a healing and mercy for the believers,
but it only increases the wrongdoers in loss.”**®

132 Quran 21:50
133 Tirmidhi, k. thawab al-quran ‘an rasilillah, b. ma ja’a fi man qara’a harfan min kitabillah ma lahu
min al-ajar, 2910. This narration is graded as hasan.
134 Quran 10:57
135 Quran 17:82
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“Had We revealed it as a non-Arabic Quran, they would have
certainly argued, “If only its verses were made clear "in our
language’. What! A non-Arabic revelation for an Arab audience!”
Say, "O Prophet,” “It is a guide and a healing to the believers. As for

those who disbelieve, there is deafness in their ears and blindness to

it "in their hearts’. It is as if they are being called from a faraway

place 29136

In all of these verses Allah # refers to the Quran as a shifa, or a cure. Most
exegetes explain this as a spiritual cure that serves as treatment for intellectual doubts
and various diseases of the heart. When a person engages with the Quran and reflects
on its message, it will lead toward clarity and certainty. It will also help cleanse and
polish a person’s heart helping it overcome spiritual diseases that cause it to become
polluted and dirty. A man once said to al-Hasan, “O Abt Sa‘id, I complain to you about

the hardness of my heart.” He said, “Soften it with the remembrance of Allah.”*’

According to several authorities - such as, ibn Kathir'®, al-Qurtubi®®, al-
Ghazali, and al-NawawT - the Quran is also a form of physical cure for certain ailments
and diseases. Abil Sa‘1d al-Khudri narrated, “Some of the Companions of the Messenger
of Allah # came across a tribe of Bedouins that did not entertain them, nor behave
hospitably with them. Their leader became ill, and they came to us saying, 'Do you have
any medicine?' We said, "Yes. But you did not entertain us nor have us as guests so we
will not do anything until you give us something [in return for the treatment].' Then they
gave some sheep. He said, 'So a man from us began reciting the Opening of the Book
(Surah al-Fatihah) and he was cured. So when we came to the Messenger of Allah %
we mentioned [the incident] to him. He % said, 'How did you know it [al-Fatihah] was

rugyah (quranic healing)?' And he did not mention any prohibition against it, and he

136 Quran 41:44
137 Farid, The Purification of the Soul, 38
138 jbn Kathir, Tafsir al-Quran al- ‘Azim, 1:151-152
138 Qurtubt, al-Jami < It Ahkam al-Quran, 1:174
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said, 'Eat and assign me a share among you from the (sheep).””2* In this narration, a
Companion of the Prophet % used recitation of the Quran as a cure or medicine for a

physical ailment.

al-Ghazali writes, “The Quran is a healing for the hearts, a light for the souls,
and a guidance for the minds. It is the source of all knowledge and the foundation of all
wisdom. It is a cure for every ailment and a remedy for every disease.”**! ibn al-Qayyim
writes, “The entire Quran is a cure; it is a cure for hearts from ignorance, doubt, and
uncertainty. Allah # has not sent down a more comprehensive and beneficial medicine
to remove any ailment than the Quran.”**? Similarly, al-Nawaw1 says, “The Quran is a
healing for what is in the chests (hearts) from diseases and it is a guidance and mercy
for the believers. Allah has made it a cure for the hearts, a light for the eyes, and a mercy
for the souls of the believers. It is a means of seeking the pleasure of Allah and attaining

success in the Hereafter.”143

ibn al-Qayyim also writes, “If a person uses the healing
with al-Fatihah properly, he would see some great effects in the process of healing. |
resided in Makkah for a period where | was stricken with some illness but was unable
to find a doctor or medicine. | simply treated myself with al-Fatihah, and witnessed
some amazing effects. | offered this treatment to anyone who suffered pain, and most

of them were cured within a short period of time.””*%*

For the Quran to serve as a cure, both spiritual and physical, it requires a person
to engage in deep reflection. “All the illnesses of the heart result from desires and doubt,
and the Quran is a cure for both. It has enough clear signs and proofs to distinguish
between truth and falsehood, and thus it cures the diseases of doubt which ruin
knowledge, understanding and perception, by enabling a person to see things as they
are. Whoever studies the Quran, and allows it to be absorbed by his heart, will recognize
truth and falsehood and will be able to distinguish between them, just as he is able to

distinguish between night and day. As for curing the diseases that arise from desires, it

140 Tirmidhi, k. al-tibb ‘an rasilillah, b. ma ja’a fi akdh al-ajr ‘ala al-ta ‘widh, 2064. This narration is
graded as sahth.
141 al-Ghazali, lhya ‘Ulim al-Din, 1:35
142 ibn al-Qayyim, al-Da’a wa al-Dawa’a, 22
143 al-Nawawi, al-Adhkar, 3
144 ibn al-Qayyim, al-Da’a wa al-Dawa’a, 22
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IS because it contains wisdom and good counsel. This recommends avoiding worldly

gains and inspires a yearning for the hereafter.”4°

3.4.8 Contentment in the World and a Desire for the Hereafter

A person who reflects on the message of the Quran naturally develops a desire to meet
his Lord and Creator. It creates a sense of hope leading to a person looking forward to
forgiveness, grace, pardon, mercy, and reward. As a result of their desire to meet Allah
% and earn eternal bliss and happiness, they are able to detach their hearts from the life
of this world. They understand with certainty that material possessions are temporary

and that reward in the Hereafter is eternal.

One of the most powerful and constant reminders throughout the Quran is that
the life of this world is temporary. It is not going to last forever. In several places
throughout the Quran, Allah * reminds humanity about the reality of the life of this
world. This world is temporary and fleeting and will eventually come to an end. The

life to come, the life of the hereafter, is a life of eternity. Allah # says,
DGR 315 (o 5281 Ol i A Bl ol Y a35 b

“My people, the life of this world is only a brief enjoyment; it is the

Hereafter that is the lasting home.”4°
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“Say, The enjoyment of this world is little, and the Hereafter is better
for he who fears Allah.”*4
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“But you prefer the worldly life, while the Hereafter is better and

more enduring.”%®

145 Farid, The Purification of the Soul, 40
146 Quran 40:39
147 Quran 4:77
148 Quran 87:16-17
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“And this worldly life is not but diversion and amusement. And
indeed, the home of the Hereafter - that is the [eternal] life, if only
they knew.”49
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“And the worldly life is not but amusement and diversion; but the

home of the Hereafter is best for those who fear Allah, so will you

not reason?”’1%°

The Quran constantly reminds humanity not to be fooled, tricked, and deceived
by the life of this world.
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“And what is the life of this world except the enjoyment of

delusion?”’%°?
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“O mankind, indeed the promise of Allah is truth, so let not the
worldly life delude you and be not deceived about Allah by the
Deceiver.”1%?

One of the most consuming and powerful diseases of the heart is love of the
world. Hasan al-Basri said, “Love of the world is the origin of every sin.”* If a person
were to get to the root cause of every single sin they will find that it is the love of this
world. The word “dunya” literally translates as the world. It shares the same root letters
as the verb dana/yadnu, which means to be near or to be close. It can also mean to be
low or lowly. This world is called the dunya because of its nearness or because of its
lowliness. It signifies the enjoyments, blessings or good of the present world or life;
worldly blessings or prosperity. The term is used to refer to temporal things or material

possessions, earthly things or concerns. It is not just the world and everything it

149 Quran 29:64
150 Quran 6:32
151 Quran 3:185
152 Quran 35:5
158 Suyiit, al-Jami ‘ al-Saghir, 3646
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contains. Rather, it is everything that pleases the self and does not lead to merit in the
life to come. This can include wealth, property, material possessions, clothes, shoes,
jewelry, televisions, cell phones, tablets, watches, cars, homes, food and drink, sex,
sports, and anything else that may take a person away from remembrance of the life to
come. Anything in this world that distracts a person from their true purpose in life can
be classified as dunya. The Quran and Sunnah encourage faithful believers to limit

indulgence in worldly pleasures and pursuits.

Allah # says in Stirah al-Kahf,
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“Wealth and children are the adornment of this worldly life, but the

everlasting good deeds are far better with your Lord in reward and

in hope.”*>*

The word “zinah” means beauty, adornment, and decoration. Wealth and

children have been made attractive and beautiful for; they capture one’s attention. Allah

% gays something similar in Strah Al ‘Imran,
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“Made to seem fair unto mankind is the love of passions, among
them women, children, hoarded heaps of gold and silver, horses of
mark, cattle and tillage. Those are the enjoyments of the life of this
world. And Allah, with Him is the beautiful return.”**®

Allah * also says,
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“Y our wealth and your children are only a test for you. There is great
reward with Allah.”%

154 Quran 18:46
155 Quran 3:14
156 Quran 64:15
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Regarding wealth and children Allah also says,
i 53 s g 18 283N 2Sigal

“O believers! Indeed, some of your spouses and children are
enemies to you, so beware of them.”®’

Allah # describes wealth and children as the adornment of the life of this world,
a test, and enemies. This only holds true when they become a distraction and interfere

with one’s true purpose in life.

It’s important to note that this isn’t a bad thing in and of itself. Islam doesn’t
prevent people from enjoying these things. As a matter of fact, they have been praised
elsewhere in the Quran and Hadith. That is why the Shari‘ah provides the correct
guidelines and ways in which to enjoy them. They should never take one away or
prevent one from fulfilling their true purpose in life, which is to worship Allah .% The
Quran reminds that just like anything else in this world they too will one day cease to
exist. Humanity shouldn’t be fooled, deceived, and tricked by them as well. They

shouldn’t place all of their hopes, expectations, wants, and wishes in the finite.

Rather they should focus on what is everlasting; those things that will benefit
them in this world and more importantly in the next. “And the everlasting good deeds
are of far greater merit in your Lord’s sight, and a far better source of hope.” “The
everlasting good deeds” include every single good deed; whether they’re big or small.
This includes all acts of worship such as praying, fasting, giving charity, supplication,
and dhikr. It includes being kind to one’s families, parents, children, relatives, friends,
and neighbors. All of these things “are of far greater merit in your Lord’s sight, and a
far better source of hope” because their consequences are everlasting. ibn ‘Abbas
mentions that the “everlasting good deeds” are the five daily prayers or any righteous
statement or action. He also said they are to say subkanAllah, alhamdulillah, la ilaha
illa Allah and Allahu Akbar.'%® al-Imam Malik records a narration that mentions they
are “a slave's saying Allah is greater (Allah Akbar) and Glory be to Allah (subkanallah)
and Praise be to Allah (al-kzamd lillah) and There is no Allah but Allah and there is no

power and no strength except by Allah (la ilaha illa Allah wa la hawla wa la quwwatah

157 Quran 64:12
158 Qurtuby, al-Jami ‘ fi Ahkam al-Quran, 13:292
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illa bi Allah).”**® Abii Sa‘id al-Khudri narrates that the Prophet 2 said, “Increase the
everlasting virtues.” It was said, “What are they, O Messenger of Allah ¥?” He said,
al-Takbir, al-tahlil, al-tasbih, al-tahmid, and 1a hawla wa la quwwatah illa bi Allah.””*6°
Abii Darda’a narrates that the Prophet # said, “I advise you to say subhanallah, al-
hamd lillah, 12 ilaha illa Allah, Allah akbar and 1a hawla wa 1a quwwatah illa billah.
They shed sins like a tree sheds its leaves.”*%! Anas narrates that the Prophet # passed
by a tree with dry leaves, so he struck it with his staff, making the leaves fall. Then he
said, “Indeed, all praise is due to Allah, (al-hamdulillah), glory to Allah (subkan Allah),
none has the right to be worshipped but Allah (/a Ilaha lla Allah), and Allah is the
greatest (Allah akbar) cause the sins to fall from the worshipper, just as the leaves of
this tree fall.”'®? ‘Al said, “Wealth and children are the harvest of the world, and
righteous deeds are the harvest of the hereafter. And Allah has gathered both for some

people.”

All of these things - righteous deeds, statements, acts of worship and obedience
- are more valuable than any material possession. And the rationale behind it is simple
and straightforward, “And the everlasting good deeds are of far greater merit in your

Lord’s sight, and a far better source of hope.”

al-Ghazali said, “The believer should always keep the Day of Judgment and the
Hereafter in mind, for this will motivate them to do good deeds and avoid sins.”*®3 ibn
Qudamah writing on the same theme says, “The wise person is one who remembers the
Hereafter constantly and prepares for it diligently, knowing that this world is only a

temporary abode.”*%4

ibn al-Qayyim writes, “The efforts of a believer are connected to
the hereafter. Everything in this world causes them to remember the hereafter. When
they see the darkness of night they remember the darkness of the grave. When they see
pain they remember punishment, when they hear a frightening sound, they remember
the sounding of the trumpet. When they see people sleeping, they remember death in

the graves. When they experience a joy they remember Paradise. Therefore, their efforts

159 Malik, al-Muwatra, k. al-Quran, 25
160 Ahmad, Musnad, 11731
161 ibn Majah, k. al-adab, b. fadl al-tasbih, 3813. This particular narration is classified as being weak,
but there are other authentic narrations that support its meaning.
162 Tirmidhi, k. al-da ‘wat ‘an rasilillah, 3533. This narration is graded as hasan.
163 al-Ghazali, lhya ‘Uliim al-Din, 9:542
164 jbn Qudamah, Mukhtasar Minhdj al-Qasidin, 469
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are connected to what is there, and that preoccupies them from focusing on what is

here 99165

Reflecting upon the message of the Quran allows a person to internalize these
truths and realities, leading towards contentment. The process of contentment in this
world starts with being content and pleased with Allah ,% His messenger, and His way
of life that He has chosen for humanity. Once a person acquires that level of
contentment, they will be content with what Allah # has provided them with materially
in the world. The Prophet £ said, “One who is pleased with Allah # as their Lord, Islam
as their way of life, and Muhammad % as the Messenger has tasted the sweetness of
faith.”1% Allah % says,
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“"Allah will say to the righteous,” ‘O tranquil soul! Return to your
Lord, well pleased "with Him" and well-pleasing "to Him". So join
My servants, and enter My Paradise.’”%’

3.4.9 Character Refinement

Reflecting on the message of the Quran and engaging with its guidance helps one reform
and refine their character, speech, and behavior. The importance of akhlag, or good
character, in Islam can’t be overstated. In today’s society, when a person thinks of
religion they think of rules and regulations, restrictions, and devotional acts of worship.
Generally, when a person hears the word Islam, automatically they think of praying,
fasting, giving charity, and reading Quran. These devotional acts of worship are a
fundamental part of Islam as way of life, but they aren’t the only part. As a matter of
fact, our success simply isn’t in prayers, fasting, charity, or hajj. Rather, it is in good

manners coupled with these acts of worship.

The Prophet £ himself described perfecting good manners as the reason why he

185 jbn al-Qayyim, Sayd al-Khatir, 315
186 Muslim, k. al-iman, b. dhag ta ‘m al-iman, 12
167.89:27-30
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was sent as a Prophet. “I have only been sent to perfect good character.”*®® Through this
statement, the Prophet % explained that one of the primary objectives of his mission
was to perfect good character. Interestingly, the acts of worship that have been

prescribed in Islam help a person build good character.

Akhldag isn’t simply a few manners or qualities; rather, it is a group of
praiseworthy characteristics and qualities that a person has. For example, generosity,
forbearance, forgiveness, leniency, chastity, fairness, gentleness, humility, justice,
mercy, kindness, honesty, and bravery. That is why when a person is polite and
respectful to others, humble and kind to the poor and needy, they are showing good

character.

The Prophet % throughout his life stressed the importance of having good
character both in speech and deed. The Prophet % said, “The believers most complete
in faith are those who have the best character.”*%® When asked about what deeds will
lead people to Paradise, the Prophet # responded, “Allah-consciousness and good
character.”'’® When he was sending Mu‘adh as a governor to Yemen he % reminded

him, “and show good manners in your dealing with others.”*"?

Not only did the Prophet % encourage others to have good character but he
showed them how to as well practically. The Prophet £ had the best character himself.

Anything he said about character he practiced himself. Allah * addressed the Prophet

% saying,
ke gl S aps
“And verily, you (Muhammad) are on an exalted standard of
character.”"2

Anything the Quran mentioned regarding character, the Prophet 2 embodied it.
That is why when ‘Aishah was asked about the character of the Prophet ,2 she said,

168 Haythami, Majma ‘ al-Zawa'id, 9:18

189 Abii Dawiid, k. al-Sunnah, b. al-dalil ‘ala ziyadah al-iman wa nugsanihi, 4682. This narration is
graded as hasan.

170 Tirmidhi, k. Al-birr wa al-silah ‘an rasilillah ,#b. Ma ja’a f husn al-khulug, 2004. This narration is
graded as sahth.

11 Tirmidhi, k. Al-birr wa al-silah ‘an rasilillah ,%b. Ma ja’a fi mu ‘asharah al-nas, 1987. This narration
is graded as hasan.

172 Quran 68:4
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“His character was the Quran.”'"® Literally, he was a walking and talking Quran.
Anyone who engages deeply with the Quran will be influenced by its message, leading

toward character development and refinement.

3.4.10 Awakening and Reformation

History has witnessed the transformative power of the Quran upon the human heart.
Reflecting upon the Quran and engaging with its theological, moral, and practical
guidance has been the cause of individuals and communities changing their lives. The
message of the Quran served as a catalyst for a great awakening and reformation within
the lives of the Companions of the Prophet .2 As soon as they heard the words of the
Quran, they realized that they were not the words of a human being. They realized and

felt the divine and miraculous nature of Allah’s speech.

An example of this is the story of how ‘Umar came into the fold of Islam. The
opening verses of Siirah TaHa touched his heart, completely changing his mindset and
attitude towards the Prophet £ and his message. He had initially set out to assassinate
the Prophet ,% but instead, after listening to the first few verses of Stirah TaHa, he
accepted Islam. His acceptance of Islam was a response to the Prophet’s % supplication.
ibn ‘Umar narrates that the Prophet ¥ supplicated, “O Allah! Give strength to Islam
through the more beloved of the following to you; ‘Umar ibn al-Khattab or Aba Jahl
ibn Hisham.” ibn ‘Umar continued, “And the most beloved of them to Him was

‘Umar 9174

One day, ‘Umar ibn Khattab set out with sword in hand fully determined to kill
the Prophet .2 Nu‘aym ibn ‘Abd Allah’”® met him on the way and asked, “Where are
you going O ‘Umar?” He said, “I want to kill Muhammad who has divided the Quraysh,
vilified their faith, taken them away from their belief, and belittled their idols.” Nu‘aym
said, “By Allah O ‘Umar! You are deceiving yourself. If you kill Muhammad, do you
really think that his clan Bani ‘Abd Munaf will spare you and let you go freely? If you

have any sense, take care of your own sister and her husband because they both have

173 Bukhari, al-Adab al-Mufrad, 308
174 Tirmidhi, k. al-manaqib ‘an rasilillah, b. managib ‘Umar, 3681. This narration is graded as hasan.
175 Another narration mentions that the Companion who met ‘Umar was Sa‘d ibn abt Waqqas .
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become Muslims and have accepted the religion of Muhammad .2 This news shocked
and angered ‘Umar and he immediately headed toward his sister’s home. It just so
happened that as he was approaching her home, Khabbab ibn al-Aratt was teaching her

and her husband the opening verses of Siirah TaHa from some parchments.

When they heard ‘Umar approaching, Khabbab hid and ‘Umar’s sister, Fatimah
, hid the parchments on which the Quran was written. ‘Umar had heard them reciting
something and asked what it was. He asked, “What was that whispering I heard coming
from you?” They said it was nothing and that they were just conversing among
themselves. He said, “I have been told that both of you have followed Muhammad and
his religion.” His brother-in-law responded, “Perhaps the truth is another way of life.”
This angered ‘Umar and he physically assaulted his brother-in-law, Sa‘id in Zaid . His

sister tried to intervene, and, in his anger, he struck her causing her to bleed.

She then said defiantly, “Alright. Now you listen! It is true that we have become
Muslims and we believe in Allah % and His Messenger % so do whatever you want.”
When ‘Umar saw that his sister was bleeding he felt a great sense of remorse and
sorrow. He calmed down and asked her to show him what they were reading. Before
she gave him the parchments, she had him bathe and purify himself. He read the first

few verses and said, “How beautiful and noble is this speech!”

When Khabbab heard this he came out and said, “O ‘Umar ibn al-Khattab. Allah
is very merciful and it’s my belief that He has chosen you in response to the wish of the
Prophet .# I heard him making the following supplication yesterday, ‘O Allah!
Strengthen Islam through Abu al-Hakam ibn Hisham (Abu Jahl) or “Umar ibn al-
Khattab.” By Allah O ‘Umar! This is your chance. ‘Umar then went to the Prophet %

at Dar al-Argam at accepted Islam.'’

ibn al-Qayyim wrote, “There is nothing more beneficial and salvific for a servant
of Allah, in this life and the next, than pondering the Quran, meditating on it for long
periods of time, concentrating one’s thoughts on the meanings of its verses.”'’” ibn al-
Qayyim emphasizes that there is nothing more beneficial for a servant of Allah, in this

life and the next, than deeply contemplating the Quran. Meditating on its verses

176 ibn Hisham, al-Strah al-Nabawiyyah, 1:272
77 ibn al-Qayyim, Ranks of the Divine Seekers, 40-42
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enlightens the soul about the essence of good and evil, their causes and consequences,
and the paths leading to each. This reflection grants profound knowledge, strengthens
faith, and reveals the realities of this world and the Hereafter. It educates about Allah’s
justice and grace, the soul's nature, the righteous path to Paradise, and the misguidance
leading to Hell. By pondering the Quran, one gains clarity, discernment, and a heart
filled with strength and joy, fundamentally transforming their interactions with

others.1’8

There are similar ideas expressed by scholars throughout history. al-Razi said,
“Pondering the Quran is the foundation of all knowledge, for it contains the wisdom
and guidance of Allah. It is a treasure trove of knowledge that can never be

exhausted.”1”®

3.5 SUMMARY AND INSIGHTS

Chapter 3 of the thesis focuses on the Quran's invitation to believers to reflect upon its
message, with the central aim being to facilitate a profound understanding and
internalization of its teachings. This deep reflection, termed tadabbur, is portrayed as a
critical process for individuals to comprehend, acknowledge, and embrace the divine

truths regarding existence and life as conveyed in the Quran.

The concept of tadabbur is extensively examined, highlighting its significance
in the Quran. Tadabbur involves a deep and thoughtful contemplation of the Quranic
verses, aimed at uncovering their meanings, implications, and purposes. This reflective
practice is both an intellectual and spiritual endeavor, enhancing one's faith and
comprehension of the divine message. The Quran employs various methods, including
direct injunctions, rhetorical questions, and parables, to invite believers to engage in
tadabbur. These methods serve to stimulate different aspects of human cognition and

spirituality, thereby fostering a holistic understanding of the Quranic teachings.

The chapter elucidates the multiple benefits derived from engaging in tadabbur.

Firstly, reflection on the Quranic verses leads to an augmentation of faith, as

178 |bid, 40-42
179 al-Razi, Tafsir al-Kabir, 1:21
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exemplified in Sairah al-Anfal, where believers experience a surge in faith upon hearing
the Quran. Secondly, tadabbur deepens theological understanding, reinforcing the
believer's knowledge and certainty in their faith. Thirdly, the practice of tadabbur
provides pragmatic guidance for everyday life, aiding individuals in making decisions
that align with divine wisdom. Fourthly, engaging deeply with the Quran fosters
spiritual growth and strengthens one's relationship with Allah. Lastly, tadabbur is
inherently educational, encouraging critical thinking, analysis, and comprehension of

complex theological concepts.

The term al-tafakkur, translated as reflection or contemplation, is explored as
another significant concept in the Quran. It entails the use of rational faculties to process
knowledge and understand the signs of Allah # in the universe and within oneself.
Tafakkur is closely related to tadabbur, with both involving deep reflection and
contemplation on the divine message. The Quran's emphasis on ta ‘aqqul, or rational
understanding, is highlighted, underscoring the importance of intellectual engagement
and reasoning in comprehending the divine message. Ta ‘agqul encourages believers to
seek knowledge and understanding through contemplation and study, thus promoting a
rational approach to faith.

al-Tadhakkur, or remembrance, is another key concept discussed in the chapter.
It involves actively recalling and internalizing the teachings of the Quran.
Remembrance is not limited to mere memorization but extends to applying Quranic
teachings in daily life. The Quran frequently exhorts believers to remember Allah % and

His messages as a means to maintain spiritual connection and guidance.

The chapter emphasizes that the Quran's call to reflection is a comprehensive
approach integrating cognitive, spiritual, and practical dimensions of an individual's
life. It provides an in-depth analysis of how various Quranic terms related to reflection
(tafakkur, ta ‘agqul, tadhakkur) collectively form a robust framework for engaging with
the divine message. The terms explored in this chapter can be arranged in an ascending

order that lead toward the main objective of tadabbur.

1) al-Tadhakkur (Being Mindful) - Being mindful implies recalling
information and experiences from one’s memory. It involves actively

recalling and internalizing the teachings of the Quran. It is not merely about
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2)

3)

4)

5)

memorization but about continuously keeping the divine messages in mind
and applying them in daily life. This practice fosters a spiritual connection
and guidance, as the Quran frequently reminds believers to remember Allah
and His teachings to maintain a strong spiritual bond and live a life aligned
with divine principles.

al-Ru'yah and al-/bsar (Insight) - al-Ru'yah refers to vision or sight,
encompassing both physical seeing and metaphorical understanding. It
signifies the ability to perceive the signs of Allah # in the world around us,
encouraging believers to observe and contemplate the natural phenomena
and events as manifestations of divine wisdom. al-/bsar, insight, goes
beyond mere physical sight to include a deeper level of understanding and
awareness. al-Ibsar involves recognizing the deeper meanings and
implications of what is perceived, leading to a more profound
comprehension of the divine message and the truths of existence.
al-Tafakkur (Reflection) - Reflection involves using one's rational faculties
to think deeply about the signs of Allah present in the universe, nature, and
within oneself.

al-Ta ‘agqul (Understanding) - al-Ta ‘aqqul emphasizes the importance of
thoughtful analysis and reflection on the Quranic verses to deepen one's
understanding of theological concepts and divine wisdom. It is a call to use
reason and intellect to interpret and apply the Quranic guidance in everyday
life, fostering a more informed and reflective approach to faith and
spirituality.

al-I tibar (Drawing Lessons) - al-I tibar refers to the act of drawing lessons
or taking heed from experiences, events, and stories. In the Quranic context,
it involves reflecting on the narratives and signs presented in the Quran to

extract moral and spiritual lessons.

Engaging in all five of these activities leads to tadabbur. The examination of

different methods and styles used by the Quran to invite reflection demonstrates the
depth and versatility of Quranic discourse, tailored to diverse audiences and cognitive
styles. The discussion on the benefits of tadabbur underscores its transformative
potential, suggesting that deep engagement with the Quran can lead to significant

personal and communal development.
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CHAPTER FOUR

THE RELATIONSHIP BETWEEN TAFSIR, TADABBUR, AND
RELATED CONCEPTS

4.1 PREFACE

Scholars of the Quran describe it as an ocean without a shore. This is a metaphorical
expression often used by scholars to describe the vastness and depth of the Quran's
teachings, wisdom, and knowledge. It emphasizes that the Quran contains an
inexhaustible wealth of guidance, insights, and lessons that one can continue to explore
without reaching its limits. “It does not become worn out by repetition and its wonders

do not come to an end.”?

Since the time of the Quran’s revelation until today, Muslim
scholars have examined, studied, and analyzed the Book of Allah # in several ways,
leaving behind a vibrant and exhaustive literary and scholarly heritage. Despite all of
the amazing work that has been done to uncover the meanings and wisdom of the Quran,
it remains an ocean that calls devotees of every era to delve into its depths to extract

new pearls and treasures.

Understanding the Quran is the main objective behind the development and
codification of several interconnected disciplines. “The ongoing evolution of these
disciplines necessitated that topics related to the Qur’an’s text and context be compiled
under the designated field of Qur’anic Studies ( ‘Ulim al-Qur an). In this way, Qur’anic
Studies emerged as a synthesis of various disciplines rather than an independent area of
study. The disciplinary diversity of the field naturally generated many sub-disciplines
and sub-genres engaged with the vastness of the Book. ‘Ulim al-Quran is, therefore,
an umbrella term for various disciplines and areas of studies related to the Quran’s
meaning, oral and written history, and rendition.”? In simpler terms, ‘Uliim al-Quran
(Quranic Studies) is a branch of study that gathers all of the various disciplines
associated with the study of the Quran.

! Tirmidhi, k. fada’il al-quran ‘an rasil Allah, 3153. This narration is graded as da‘if,

2 Wahb, Yousef. "An Introduction to 'Ulum al-Qur'an: The Field of Qur'anic Studies." Yageen Institute
for Islamic Research, 30 Mar. 2022, https://yageeninstitute.org/read/paper/an-introduction-to-ulum-
al-guran-the-field-of-quranic-studies.
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Within the field of Quranic Studies, fafsir is considered to be of central
importance. It is the key to unlocking how to properly and methodically understand the
Quran and practically implement its guidance. It is also a prerequisite for engaging in
deep reflection on the Quran’s meanings. “Tafsir is by far the most exhaustive
intellectual enterprise given its critical object of uncovering the intended meanings
behind Allah’s words. It relies on exegetical principles; lexical, grammatical, and
rhetorical explanations; Prophetic traditions; circumstances and settings of revelation;
variant readings; and abrogation.””® The only way to effectively contemplate and deeply
reflect upon the words of Allah % and their meanings - to engage in tadabbur - is to
know what those words and meanings are. The Quran is a treasure chest full of wisdom

and guidance and the key to unlocking the treasure is tafsir.

Tafsir - quranic exegesis - is a highly developed discipline with principles and
rules used by scholars who have certain qualifications to explain and interpret verses of
the Quran. These principles and rules are used to explain, interpret, and extract lessons,
rulings, and reminders from the Quran. Reflection upon the meanings of the Quran is
only possible when someone understands the general meanings of verses and chapters,
which are detailed in the works of tafsir. Gaining a general understanding of the
meanings of the Quran can be achieved by reading a selected work of zafsir, which will
then allow one to engage in deep reflection. Engaging in tafsir, quranic exegesis, is
reserved for specialists trained in the field. Tadabbur, on the other hand, is more general
and is an act that should be engaged in by the non-scholar and the scholar alike. In this
chapter, | will explore the relationship between zafsir and tadabbur by first defining and

describing tafsir and then exploring how they are interconnected.

4.2 DEFINITION OF TAFSIR

Linguistically, tafsir is a verbal noun from the verb fassara (,(>~& which means to
explain, expound, make clear, or interpret. The word zafsir means “the explanation or
interpretation of something.” It is derived from the root letters fa@ - sin - ra’, which

convey the meanings of explaining, uncovering, and clarifying. According to another

% 1bid
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opinion?, the word fasara is a transposition from the word safara, which means to
expose or to uncover. A woman who uncovers her face is called a safirah and the act of
uncovering her face is called sufiir. However, this is considered to be a weaker position
according to most scholars of tafsir. al-AliisT said, “The opinion that it is a transposition
from al-safar is an opinion through which a face can’t be exposed,”® which is a

metaphorical way of expressing its weakness.

As a discipline of study within Quranic Studies, the word rafsir is usually
translated as exegesis, which is defined as a critical explanation or interpretation of a
text, especially of scripture. Classical scholars define zafsir as the science by which the
Quran is understood, its meanings are explained, and its rulings and wisdoms are
derived.® It is a branch of knowledge in which the meanings of the Quran are explained
and its injunctions, instructions, guidance, wisdoms, lessons, and morals are described
openly and clearly. al-Zargani defines it as a branch of knowledge that explores various
aspects of the noble Quran; its revelation, transmission, recitation, words, associated
meanings, and rulings.”’ al-Tayyar defines fafsir simply as explaining or uncovering
the intended meanings of Allah’s speech.® This last definition identified by al-Tayyar is
the most precise as it captures the primary function and purpose of zafsir, which is to
uncover and explain the meanings of the Quran. Any information that aids in
uncovering or explaining the intended meanings of the Quran is classified as tafsir.
Tafsir is one of the most exhaustive Islamic disciplines because its primary objective is
to uncover the intended meanings of Allah’s words. It relies on exegetical principles;
lexical, grammatical, and rhetorical explanations; Prophetic traditions, circumstances

and settings of revelation; variant readings; and abrogation.®

There have been hundreds of zafsir works authored throughout history varying
in length, breadth, depth, complexity, and focus. Traditionally, scholars of tafsir would
approach the Quran analytically chapter by chapter verse by verse. Mustansir Mir terms

this approach to Quranic exegesis atomism.° It is also known as analytical tafsir. They

4 Zarkashi, al-Burhan fi ‘Uliim al-Quran, 2:147

5 Aluist, Rith al-Ma ‘ani, 1:4

b al-Suyiiti, al-Itqan fi ‘Ulim al-Quran, 864

" al-Zarqani, Manahil al- ‘Irfan fi ‘Uliim al-Quran, 1:471

8 Tayyar, Mafhiim al-Tafsir wa al-Ta 'wil wa al-Istinbat wa al-Tadabbur wa al-Mufassir, 54

® Wahb, Yousef, 4n Introduction to ‘Ulum al-Qur’an: the Field of Qur’anic Studies, Yageen

10 Mustansir Mir, Coherence in the Quran (Indianapolis, American Trust Publication, 1986), p.1
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would analyze, explain, and interpret each verse with discussions focused on language,
grammar, morphology, rhetoric, jurisprudence, hadith, theology, virtues and ethics,
lessons, morals, reminders, and personal reflections. Oftentimes, authors would focus
their attention on one aspect. For example, some would focus on the linguistic aspect
and others would focus on the legal aspect. Some would even address multiple aspects.
Some works of zafsir are extremely long, filling up multiple volumes, while others may
be short and brief. The main objective of fafsir works is to uncover the intended

meanings of Allah’s speech.

al-Imam al-Suytti captured the importance of zafsir beautifully when he wrote,
“(The science of tafsir) is the most honorable of all sciences for three reasons. The first
reason is with respect to its topic. It deals with the Speech of Allah, which contains
every kind of wisdom and virtue. It contains pronouncements about what has passed,
reports of what will happen, and judgments concerning what happens between people.
Its wonders never cease. The second reason is with respect to its goal. Its goal is to lead
mankind to the firm handhold of Allah and to true happiness that does not end. The
third reason is with respect to the great need for this science. Every aspect of this
religion and this world in the near or distant future is in need of the sciences of the
Shari‘ah and knowledge of the religion. This knowledge can only be obtained by
understanding the book of Allah.”*! al-Suyit mentions three reasons why he considers
tafsir t0 be the most honorable of all sciences within the field of Islamic Studies; its
topic, goal, and need. This same sentiment has been expressed by several other scholars
throughout history, particularly by the exegetes in the introductions to their works. |
would also argue that tafsir is the most important discipline within Islamic Studies
because it gives direct access to understanding and engaging with the most important
and primary source of Islam, the Quran. Tafsir is a widely used tool that helps scholars

understand the meanings and message of the Quran.

Y al-Suyiiti, al-Itgan fi “Uliim al-Qur’an, 867-868
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4.3 SOURCES OF TAFSIR

Part of the responsibility of the Prophet £ was to recite the Quran to his community and
to explain its meanings. The Prophet £ would teach them both the words and meanings
of the Quran. As Allah ¥ says in Surah Ali-‘Imran,

it 2l Ul o BT 3N hed Gar Y Gl B 4T 5 0
J}jﬁzp':” Uejip'éu'f\jj@db ¢/°:/e T} : u:g/ °3‘\‘ ;uj/ij (i-ﬁ-ciéj

“Certainly did Allah confer [great] favor upon the believers when
He sent among them a Messenger from themselves, reciting to them

His verses and purifying them and teaching them the Book and

wisdom, although they had been before in manifest error.”

Similarly Allah # says,
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“[We sent them] with clear proofs and written ordinances. And We
revealed to you the message that you may make clear to the people
what was sent down to them and that they might give thought.”*3

So the Prophet # not only taught the words of the Quran to his people but he
also explained their meanings in detail.

The Companions had a unique advantage in terms of understanding the Quran.
During the life of the Prophet % they witnessed the revelation of the Quran with their
own eyes. They were aware of the background, circumstances, reasons, and events
surrounding revelation. The Arabic of the Quran was their native language. They
understood the usage of words, their connotations, and various nuances of meanings. If
any of the Companions faced some difficulty in understanding the Quran, they would
simply turn to the Prophet .2 Thus, as long as the Prophet # graced this world with his
noble presence, understanding and interpreting the Quran did not pose much of a

problem.

2 Quran 3:164

13 Quran 16: 44

14 Qadhi, An Introduction to the Sciences of the Quran, 306-309
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After the Prophet # left this world, his Companions, who learned the Quran and
its meanings directly from him, took on the responsibility of explaining the Quran. They
taught the Quran to their students, the generation known as the Successors, who then
taught it to their students using the same methodology employed by their teachers, the

Companions.

However, as time passed, it became necessary that a proper way of interpreting
and understanding the Quran also be preserved so that the Quran would not become a
playground for people’s own ideas, philosophies, worldviews, and desires. It was
necessary so that people could not interpret the Quran as they pleased. The Quran is
divinely protected, and part of that divine protection is to ensure that the original

meanings and intent are preserved as well.

It is for this reason that a proper methodology for interpreting the Quran was
developed through the first three or four generations of Islam. al-Imam al-Suyti
summarized this methodology saying, “The scholars have said: Whoever wishes to
interpret the Quran, he should first turn to the Quran itself. This is because what has
been narrated briefly in one place might be explained in detail in another place, and
what is summarized in one place might be explained in another... If he has done that
then he turns to the Sunnah, for it is the explainer of the Quran and its clarifier. al-Imam
al-Shaf'1 said, ‘All that the Prophet *# said is based on his understanding of the Quran.’
And Allah said, ‘Verily We have revealed to you the book in truth so that you may
judge between mankind by that which Allah has shown you.” And the Prophet % said,
‘Indeed, I have been given the Quran and something similar to it,” meaning the Sunnah.
If he does not find it in the Sunnah, he turns to the statements of the Companions for
they are the most knowledgeable of it since they witnessed the circumstances and
situations the Quran was revealed in and since they were blessed with complete

understanding, true knowledge, and pious actions.”*®

Scholars have expounded on this and listed out seven primary sources of tafsir:
1) the Quran, 2) Sunnah, 3) narrations of Companions, 4) narrations of Successors, 5)
Arabic language and poetry, 6) Judeo-Christian traditions, and 7) personal

interpretation. Each of these is discussed below in detail.

5 al-Suyiity, al-ftgan fi ‘ulim al-qur’an
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4.3.1 Tafsir of the Quran by the Quran

A well-known statement among the scholars of rafsir is, “al-Quran yufassiru ba ‘duhu
ba ‘dan,” meaning the Quran explains itself. The primary source of tafsir is the Quran
itself, which in Arabic is referred to as “tafsir al-Quran bi al-Quran”. The term
translates as “exegisis of the Quran through the Quran.” Dr. Sohaib Saeed refers to this
as intra-qur’anic exegesis.’® It is to interpret a particular verse by referring to its
surrounding verses or others in the whole scripture. ibn Kathir writes, “If one should
ask concerning the best methods (aksan ruruq) of exegesis, then the answer is that the
most correct (asazi) method is for the Quran to be explained using the Quran; what is
left unclear in one place has been explained in another, and what has been made brief
in one place has been expanded in another. If you do not find such, then make recourse
to the Sunnah, for it explains and clarifies the Quran...”*” Sometimes Allah % will
mention something briefly and provide the details somewhere else. Sometimes a
question will be asked and then answered. Sometimes a story is mentioned briefly and

its details are mentioned later on.

For example, Allah % says in Strah al-Fatihah,

wele call 01 Lo canddl Doall Gt
“Guide us to the straight path, the path of those you have blessed.”*®

The question arises, who are those that Allah # has blessed? Who exactly is He

referring to in the verse? Allah % answers the question in Siirah al-Nisa:
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“and whoever obeys Allah and His messenger, they will be in the
company of those whom Allah has blessed, of the Prophets, and the
truthful followers, and the martyrs, and the pious.”*°

Another example is when Allah # says in Strah al-Bagarah,

16 Saced, Sohaib. “Tafsir Al-Qur’an Bi’l1-Qur’an (Intra-Qur’ Anic Exegesis).” The Handbook of
Qur’ Anic Hermeneutics, 2023.
17 ibn Kathir, Tafsir al-Quran al- ‘Azim, 1:26
18 Quran 1: 7
19 Quran 4: 69
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“Then Adam received from His Lord words, and He accepted his
repentance.”?°

The question comes to mind, what were these words of repentance? Allah #

mentions them in Surah al-‘Araf,

-
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“They said, ‘Our Lord! We have wronged ourselves. If you do not

forgive us and have mercy on us, we will be of the lost.””?!

Sometimes Allah # directs the reader to another passage in the Quran, or tells

the reader that the subject has been mentioned elsewhere. For example, Allah # says,
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“To the Jews, We have forbidden what We related to you before.
We did not wrong them, but it was they who wronged themselves.”?2
In this verse, Allah * is informing the audience that there were
certain things that He prohibited for the Jews, which He #
mentioned before. We find these prohibitions mentioned in 6:146,
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“For those who are Jewish, We forbade every animal with undivided
hoofs and the fat of oxen and sheep except what is joined to their
backs or intestines or mixed with bone. In this way We rewarded
them for their violations. And We are certainly truthful.” In another
verse, Allah # says,

20 Quran 2: 37
2L Quran 7: 23
22 Quran 16:118
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“O believers! Honor your obligations. All grazing livestock has been
made lawful to you—except what is hereby announced to you and
hunting while on pilgrimage. Indeed, Allah commands what He
wills.”2® A few verses later, the exceptions are mentioned,
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“Forbidden to you are carrion, blood, and swine; what is slaughtered
in the name of any other than Allah; what is killed by strangling,
beating, a fall, or by being gored to death; what is partly eaten by a
predator unless you slaughter it; and what is sacrificed on altars. You
are also forbidden to draw lots for decisions. This is all evil.”?*

Intra-quranic exegesis requires one to be familiar with several sub-topics
explored within the field of Quranic Studies. For example, one should be well-
acquainted with; the causes of revelation (asbab al-nuzil), the classification of verses
and chapters in makki and madani, the idea of abrogation (naskh) and which verses are
abrogators (rasikh) and which verses are abrogated (mansiikh), the various modes of

recitation (gira’at), and the different categories of words and phrases in terms of shades

of meanings (specific, general, restricted, unrestricted, literal, and figurative).

The Quran was not revealed in a vacuum. In order to understand the message of
a verse or surah, it is important to understand its context. The Prophet # spent a very
difficult thirteen years in Makkah. People who knew him as the most honest and
trustworthy now called him a liar, a forger, a sorcerer, a magician, and even a mad man.
He was seen as a direct threat to the status quo. The people who initially accepted Islam
were generally weak and poor, and faced persecution at the hands of the Quraysh. After
migration, the Muslims gained strength, power, and influence. The issues they dealt
with in Madinah were very different from the issues they dealt with in Makkah. That is

2 Quran 5:1
2 Quran 5:3
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why there is a noticeable difference in themes and subject matter of revelation before
and after migration. This difference in themes and subject matter forms the basis of
classifying revelation into Makki and Madani. Makkan revelation is anything that was
revealed before the migration of the Prophet % from Makkah to Madinah whereas
Madani revelation is anything that was revealed after migration. It is a classification
based on the time of revelation with migration serving as the determining factor. Having
knowledge of whether a verse or stirah is Makki or Madani provides that context. It
gives a framework on how to approach and understand the subject matter and themes
of the stirah. In addition to providing context this knowledge assists in understanding
the concept of abrogation. It also gives insight into the life of the Prophet, his
companions, and the issues and problems they came across in the various stages of the

strah.

The Quran was revealed in portions over a period of twenty-three years.
Sometimes a single verse would be revealed. Other times a set of verses, or even an
entire siirah were revealed. Often the revelation would come in response to a certain
situation, event, problem, or question posed to the Prophet .# That situation, event,
problem, or question is known as the Sabab al-Nuziil, or the cause of revelation. It has
been defined as the background for the revelation -- the event, occurrence, or question
that was the direct cause of revelation of a verse or stirah. Having knowledge of the
causes of revelation plays a major role in providing a proper understanding of the
meaning of a verse. That is why, historically, scholars have always given importance to
studying the narrations that mention a cause of revelation and even compiled those
narrations into books. Knowing the cause of revelation plays an important role in
shaping a proper understanding of a verse. As a matter of fact, it is safe to say that some
verses cannot be understood properly without knowing why it was revealed. al-Wahidi
wrote, “It is not possible to know the explanation of a verse without being aware of its

story and how it was revealed.”?

The entire Shari‘ah was not revealed all at once. Part of the divine wisdom of
Allah # was to reveal the laws of Islam gradually so that it would be easy for people to
accept and act upon them. That is why there are some things that may have been

permissible or recommended in the earlier days of Islam that were later on made

25 Qadhi, An Introduction to the Sciences of the Quran, 107-119
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impermissible or disliked. Lifting a particular ruling and replacing it with another is
known as naskh. Allah # may enforce a law that is relevant for a certain time and place.
Then, in His infinite wisdom, He repeals that law and replaces it with a new one. The
abrogated ruling is called mansitkh and the abrogating ruling is called rasikh. This
process is known as naskh. The knowledge of abrogation including which verses have
been abrogated and which verses did the abrogation is extremely important for having
a proper understanding of the rulings of the Quran. There is no way for a person to

interpret or understand the Quran without having knowledge of abrogation.?®

4.3.2 Tafsir of the Quran by Sunnah

The second source of zafsir is the normative practice of the Prophet # or his sunnah.
The Prophet £ was a walking example of the Quran; he personified its message through
his speech, actions, behavior, character, and morals. It is impossible to have a proper
understanding of the Quran without the practical example of the Prophet .% The Sunnah

is necessary for having a correct and complete understanding of the Quran.?’

One of the primary responsibilities of the Prophet # as the last and final

messenger was to explain and clarify the meanings of the Quran. As Allah # says,
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“And we revealed to you the message that you may make clear to the
people what was sent down to them and that they might give
thought.”?8

This verse makes it clear that the Prophet 2 was given the responsibility of
teaching the meanings of the Quran. When he would teach the companions how to read

the actual words of the Quran, he taught them the meanings as well.

Sometimes the Prophet £ would mention the explanation of a particular verse,
then mention the verse that he was referring to with his explanation. Abii Hurairah

narrated that the Messenger of Allah # said, “When Allah loves a slave He calls, ‘O

2 |bid, 235-248
27 Azami, Studies in Hadith Methodology and Literature, 5-8
28 Quran 16: 44
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Jibril! Indeed, I love so-and-so, so love him.”” He said: "So he calls out in the heavens.
Then love for him descends among the people of the earth. That is the saying of Allah:
‘Verily, those who believe and work deeds of righteousness, the Most Gracious will
grant love for them,” (19:96) And when Allah hates a slave He calls out, ‘O Jibril!
Indeed | hate so-and-so." So he calls out in the heavens. Then hatred for him descends
upon the earth."?®

Sometimes the Companions would find a verse difficult to understand so he

would explain it to them. For example, when the verse

“They who believe and do not mix their belief with injustice”*

was revealed, the Companions found it difficult to understand. So they came to
the Prophet # and asked, “O Messenger of Allah, who among us does not do injustice
to themselves?” The Prophet £ replied, “It is not that. It is referring to shirk. Have you
not heard what Lugman said to his son while advising him,
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“O my son, do not associate [anything] with Allah. Indeed,

association [with him] is great injustice.”>!

There are many more examples of the Prophet £ explaining the meanings of the
Quran to his companions. What is important to keep in mind is that he £ was sent as a
teacher. If Allah # wanted, He could have simply revealed the Quran to the people of
Quraysh as a book of guidance and expect them to accept it, read it, and act upon it
themselves. Instead, He chose to send the Prophet £ as a teacher along with it. His entire
essence was the embodiment of the teachings of the Quran. That is why when ‘A’ishah

was asked about his character she replied, “His character was the Quran.”

2 Tirmidhi, k. tafsir al-qur’an ‘an rasiilillah, 3161. This narration is graded as sahih.

30 Quran 6:82

31 Bukhari, k. ahadith al-anbiya’, b. gawl allah wattakhadha Allahu ibrahima khalila, 3360
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4.3.3 Tafsir of the Quran by the Narrations of the Companions

The third source of rafsir is narrations from the companions of the Prophet .2 The
Companions are considered to be the best generation of people to walk on the face of
this Earth after the prophets and messengers. As the Prophet % said, “The best of
generations is my generation. Then the one after it and the one after it.”3? They were
chosen by Allah % to be the companions of the Prophet # and to spread Islam. Both
Allah and His messenger testified to their character and religious knowledge. Allah #

says,
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“Muhammad is the Messenger of Allah. And those with him are firm
with the disbelievers and compassionate with one another. You see
them bowing and prostrating "in prayer’, seeking Allah’s bounty and
pleasure. The sign "of brightness can be seen” on their faces from

the trace of prostrating "in prayer”.”*

Allah #* also says regarding them,
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“As for the foremost—the first of the Emigrants and the Helpers—
and those who follow them in goodness, Allah is pleased with them
and they are pleased with Him. And He has prepared for them
Gardens under which rivers flow, to stay there for ever and ever.
That is the ultimate triumph.”®*

32 Bukhari, k. al-rigag, b. ma yuhadharu min zaharah al-dunya wa al-tanafusi fiha, 6429
33 Quran 48:29
34 Quran 9:100
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Their narrations are considered to be a source of tafsir for several reasons. The
Quran was revealed to their community. They witnessed the revelation of the Quran
first-hand and understood the circumstances in which it was revealed. They understood
what problems it was addressing as well as who it was addressing. Oftentimes, verses
were revealed in response to problems they dealt with personally. In addition, the Quran
was revealed in their native language. They were familiar with how the language

functioned, the meanings of words, and various nuances.*®

They would search for the explanation of words and verses in the Quran, the
Sunnah of the Prophet ,% and oftentimes the language itself. They would see how the
word was used, what it meant in different contexts, and what connotations it carried.
For example, ‘Alf explained that the words “and by the roof raised high”® refer to the
sky. As proof, he recited the verse, “And We made the sky a protected ceiling, but they,
from its signs, are turning away.”*’ This is an example of how a companion would use

the Quran to explain the Quran.

There were a number of Companions who were well-known for their in-depth
knowledge and understanding of the Quran. al-Imam al-Suyiti wrote, “There are ten
who were famous for their knowledge of tafsir amongst the Companions: the four
Khulafa’ al-Rashidiin (the Rightly Guided Caliphs), ‘Abdullah ibn Mas‘@id, ‘Abdullah
ibn ‘Abbas, Ubayy ibn Ka‘b, Zaid ibn Thabit, Abt Miisa al-Ash‘ar1, and ‘Abdullah ibn
Zubair.”% ‘Abdullah ibn ‘Abbas was considered to be the most knowledgeable when it
came to the interpretation of the Quran. ‘Abdullah ibn ‘Umar said, “ibn ‘Abbas is the

most knowledgeable of this Ummah concerning the revelation given to Muhammad.”%

4.3.4 Tafsir of the Quran by the Narrations of the Successors

The fourth source of rafsir is the narrations of the tabi4un, the students of the

Companions. The Successors learned the Quran directly from the Companions of the

3% Qadhi, An Introduction to the Sceinces of the Quran, 306-308
3% Quran 52: 5
37 al-Tabari, Tafsir al-Tabari, 18:27
38 al-Suyaty, al-ltgan fi ‘Uliim al-Qur an, 892
% Ibid, 893
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Prophet .% They are included in the statement of the Prophet ,% “The best of generations

is my generation. Then the one after it and the one after it.”*

There were a number of luminaries among them who were known for their in-
depth knowledge and understanding of the Quran. For example, Qatadah said, “There
is not a single verse in the Quran except that I have heard something about it.”*!
Similarly, Mujahid is quoted to have said, “I recited the Quran to ibn ‘ Abbas three times,

and in each recitation, I stopped at every verse asking him about its tafsir.”*?

The Successors had developed a certain methodology for interpreting and
explaining the Quran built upon the methodology of their teachers, the Companions.
Their primary source for explaining the meanings of the Quran was the Quran itself. If
they could not find the explanation in the Quran, they would turn to the Sunnah of the
Prophet .2 If they could not find it there, they would look to the narrations of the
Companions. If they still could not find it, then they would look to the language itself

and use their own intellect to arrive at a proper conclusion.*

4.3.5 Tafsir of the Quran through the Arabic Language

Another important source of tafsir is the Arabic language itself. In several places
throughout the Quran, Allah # reminds the listener that He has revealed the Quran in

the Arabic language. Allah % says in Strah Yasuf,
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“Indeed, We have sent it down as an Arabic Quran that you might
understand.”*

In Strah al-Zumar, Allah # says,
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40 Bukhari, k. al-rigag, b. ma yuhadharu min zaharah al-dunya wa al-tanafusi fiha, 6429
41 al-Suyati, al-Itqan fi ‘Ulam al-Quran, 897
42 |bid, 897
43 al-Tayyar, al-Tahrir fi Usal al-Tafsir, 97-98
4 Quran 12: 2
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“[1t is] an Arabic Quran, without any deviance that they might
become righteous.”*® Similarly, in Stirah Fussilat Allah % says,
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“A Book whose verses have been detailed, an Arabic Quran for a

people who know.”*8

Since the Quran has been revealed in Arabic, the language itself is considered to
be a source of interpretation.

In order to have a complete and accurate understanding of the Quran, it is
necessary for one to have a mastery of the language itself. It is impossible to properly
understand the Quran without knowledge of the language. As a matter of fact, the
scholars of the past were very severe in their attitudes towards those who attempted to
interpret the Quran without learning Arabic. For example, al-Imam Malik said, “If any
person is brought to me, having interpreted the Quran while he is ignorant of Arabic, |
will make an example of him.”*’ Similarly, Mujahid said, “It is impermissible for any
person who believes in Allah and the last day to speak concerning the book of Allah if

he is not knowledgeable of the dialects of the Arabs.”*®

A deep understanding of the language aids in understanding some of the difficult
or rare words that are used in the Quran. It also aids in understanding the usage and
connotation of certain words. Sometimes the Quran may use a certain expression or
phrase that can only be understood through the usage of the language at the time that it

was revealed.

Oftentimes, the meanings and connotations of words are understood properly
and holistically by exploring how they were used in pre-Islamic Arabic poetry and
Arabic poetry that was produced during the time of the Prophet .2 That is why lines
and couplets of poetry are quoted in books of tafsir to explain the meanings or
connotations of words and expressions used in the Quran. ibn ‘Abbas said, “If you ask
me about the rare words in the language, then seek it in poetry, for poetry is the

recordings of the Arabs,” and he said, “Poetry is the recordings of the Arabs. Therefore,

4 Quran 39:28
46 Quran 41: 3
47 Zarkashi, al-Burhan fi ‘Uliam al-Quran, 2:160
48 Zarkashi, al-Burhan fi ‘Uliaim al-Quran, 2:293
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if a word of the Quran, that was revealed in the language of the Arabs, is obscure to

them, they return to their recordings, and take the meanings from it.”*°

It is narrated that once ‘Umar was with other Companions in a gathering and he
asked them the meaning of the verse, “Or that He will not destroy them gradually? But
your Lord is truly Ever Gracious, Most Merciful.”®® An old man from the tribe of
Hudhayl stood up and said, “This is from our dialect. Takhawwuf means suffering loss
gradually.” ‘Umar asked him, “Is this something that the Arabs know from their
poetry?” He answered, “Yes,” and recited the following line of poetry, “Her saddle
abraded (takhawwuf) from a long and high hump, As when a piece of skin used for
smoothing arrows has abraded (takhawwuf) from the back of a tree.” “‘Umar remarked,
“Stick to the recordings, and you will not be misled.” When asked, “What are the
recordings?” He said, “The poetry of pre-Islamic times. Therein is the explanation of

your Book, and the meanings of your words.”*!

The scholars of tafsir concluded that it is essential to have a vast and exhaustive
knowledge of the Arabic language and poetry to properly understand certain words and
phrases of the Quran. It is important to note that the language and poetry are used to
obtain linguistic meanings and interpretations of difficult, obscure, or ambiguous
words. The language and poetry will not be used to derive theological or legal

conclusions and rulings.

4.3.6 Tafsir of the Quran through Isra’iliyat

Another source of tafsir is Judaica, or Isra iliyat, which are narratives and reports that
have reached us through Jewish and Christian tradition and sources. These narrations
are mostly found in Judaeo-Christian sources such as the Torah, the Bible, and the
Talmud. The early exegetes of the Quran would preserve and compile various reports
and traditions from identifiable sources. There were a number of Companions of the
Prophet 2 who were Jews or Christians before accepting Islam. When they would come

across certain narratives of past prophets and messengers or nations in the Quran, they

49 Zarkashi, al-Burhan fi ‘Uliam al-Quran, 2:294
50 Quran 16:47
51 Dhahabi, Siyar A ‘lam al-Nubala’, 20
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would share information and details regarding them that they had learned from their
Jewish and Christian sources. Some of these details and narrations found their way into

books of tafsir.%?

Taqi Usmani writes, “These very details found their way into the books of tafsir
under the name of Isra ‘iliyat. ibn Kathir, who is one of the authentic research scholars,

has written that there are three kinds of Isra iliyat:

1. Narrations the truth of which is proved from evidences in the Quran and
Sunnah. For example, the drowning of Pharaoh and the ascent of Miisa onto
Mount Tr (Sinai).

2. Narrations the falsity of which is proved from evidences in the Quran and
Sunnah. For example, it appears in Judaic narrations that Sulayman had
become (Allah forbid) an apostate in his later years. Its refutation is clearly
given in the Quran, where it is said, “It was not Sulayman who became an
infidel, but the devils did become infidels.” (2:102) To cite yet another
example, it finds mention in Judaic narrations that (Allah forbid) Dawad
committed adultery with the wife of his general (Uriah), or that having him
killed through all sorts of contrivances, ended up marrying his wife. This
too is a blatant lie, and taking such narrations to be false is imperative.

3. Narrations regarding which the Quran, the Sunnah, and the Shari‘ah are
silent. In regards to such narrations, the prophetic teaching is to observe
silence and neither confirm nor falsify. There is, however, a difference of
opinion among scholars whether or not reporting such narrations is
permissible. ibn Kathir has given a decisive ruling that reporting them is
permissible but doing so is useless because they cannot be taken to be

authentic.”*?

4.3.7 Tafsir of the Quran through Personal Interpretation

The seventh source of rafsir is through deliberation (ijtihad) and deduction (istinbat) --

when a qualified scholar uses their own personal understanding or opinion to arrive at

52 al-Tayyar, al-Tahrir fi Usil al-Tafsir, 149-152
58 Usmani, Maa ariful Quran, 1:41-42
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the meaning of a verse. Sometimes, there may not be a narration from the Prophet % or
the Companions regarding a particular verse. So, a scholar may use his own

understanding and opinion to come up with a plausible explanation.

When a commentator explains a verse using his own interpretation, it has to be
based upon sound knowledge and conform to the general teachings of the Quran and
Sunnah. It cannot be based on a person’s desires to make the Quran conform to their
personal perspectives or opinions regarding certain issues. A person has to have the

proper prerequisites in order to do so.

This source of zafsir is not an open license for people to interpret the Quran
according to their own flawed understandings or views. There are severe warnings
against those who interpret the Quran without proper knowledge. The Prophet # said,
“Whoever says anything about the Quran with his own personal opinion should prepare
his seat in the Fire.”®* In another narration, the Prophet £ said, “Whoever says anything

about the Quran with his own personal opinion, and is right, is still mistaken.””>®

There are two types of ra’y; one that is rooted in knowledge and is derived from
the general teachings and guidance of the Quran and Sunnah, and the other is based
upon personal or foreign influences that are not rooted in the teachings of the Quran and
Sunnah. The division of ra’y into these two categories is found in the Quran, the
Sunnah, and the statements of Companions. The first type of ra’y, which is based on
knowledge is permissible and considered to be a legitimate source of tafsir, while the

second type of ray, which is not based on knowledge, is prohibited.*

The following verses and ahadith are used by scholars to proves that ra 'y based

on knowledge is permissible and encouraged:

1. Allah # says,

% Tirmidhi, k. Tafsir al-Quran ‘an Rasil Allah, b. ma ja’a fi alladhi yufassir al-quran bt rayihi, 2950.
Al-Tirmidhi grades the hadith as hasan sahih.
% Tirmidhi, k. Tafsir al-Quran ‘an Rasil Allah, b. ma ja’a fi alladhi yufassir al-quran bt rayihi, 2952.
This narration is graded as da‘if.
%6 al-Tayyar, al-Tahrir fi Usil al-Tafsir, 207-208
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“Do they not then reflect on the Quran? Or are there locks upon their
hearts?”>” Through this verse, Allah # is encouraging people to reflect on
the meanings of the Quran. There are certain meanings, interpretations,
conclusions, lessons, and reminders that can only be obtained after

reflection, which is a type of ra’y.

Allah # says,
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“"This is” a blessed Book which We have revealed to you "O Prophet” so
that they may contemplate its verses, and people of reason may be
mindful.”®® Again, Allah % is encouraging believers to reflect and
contemplate on the verses of the Quran that will lead to discovering

meanings.

Allah # says,
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“Had they referred it to the Messenger or their authorities, those with sound
judgment among them would have validated it.”*® This verse highlights that
there are individuals - in our context scholars - who are qualified to extract

some knowledge and understanding that others might not be able to.

The Prophet ¥ supplicated for ibn ‘Abbas saying, “O Allah! Grant him
interpretation.”®® This supplication indicates that there are meanings of the
Quran that are not obvious to everyone. That is why the Prophet # asked
Allah # to grant ibn ‘Abbas understanding and knowledge of those

meanings.

57 Quran 47:24
%8 Quran 38:29

%9 Quran 4:83

0 ibn Majah, k. al-mugaddimah, b. fadl ibn ‘Abbds, 166. This narration is graded as sahih.
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5. The Companions, the Tabi in, the Tab “ al-Tabi ‘in, and the generations that
came after until the modern era have used knowledge based ray to interpret
the Quran.

There are also a few verses and narrations that are used as evidence to highlight
the prohibition of ra’y based on personal desires and opinions not rooted in knowledge.

The following are a few examples:

1. Allah % says,
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“Say, ‘My Lord has only forbidden open and secret indecencies, sinfulness,
unjust aggression, associating "others™ with Allah "in worship™—a practice He
has never authorized—and attributing to Allah what you do not know.’”%! Allah

# explicitly prohibits one from speaking about Allah # without knowledge.
2. Allah * says,
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“Do not follow what you have no "sure’ knowledge of. Indeed, all will be called

to account for "their” hearing, sight, and intellect.” Again, Allah # discourages

from acting and speaking without knowledge.

3. There are several narrations from Companions and scholars of the past
demonstrating their caution and fear of interpreting the Quran without
knowledge. Abu Bakr said, “What earth would support me, which sky would
shelter me, if | said something regarding the Book of Allah that I don’t know?”’%?

al-Imam al-Suyuti mentions fifteen disciplines a person must master in order to

be qualified to interpret the Quran. They are:

1. knowledge of the Arabic language and its vocabulary

61 Quran 7:33
82 al-Rami, Usil al-Tafsir wa Mandhijuhu, 82
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knowledge of Arabic grammar (nahwu)

knowledge of Arabic morphology (sarf)

knowledge of Arabic words and word structure (ishtigaq)
knowledge of Arabic rhetoric

eloquence

manners of oratory

the knowledge of Qira’at
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the knowledge of the principles of figh (usal al-figh)

=
o

. the knowledge of figh

[
[

. the knowledge of asbab al-nuzil

=
N

. the knowledge of nasikh and manstkh

=
w

. the knowledge of hadith

-
&

knowledge of ‘Ulum al-Quran

15. divine endowment®?

Based on the criteria mentioned by al-Imam al-Suyuti, tafsir is not a simple
affair. It requires a great deal of expertise, skills, and knowledge. It requires an
individual to invest a lot of time and energy in studying various subjects and disciplines.
Commenting on the Quran is a specialized art that should only be done by those with

the requisite qualifications.

4.4 TYPES OF TAFSIR

Among the different branches of Islamic Studies, rafsir carries a unique and
distinguished position. It is considered to be one of the most important and noble
branches of knowledge because it aids in understanding the book of Allah # by
clarifying and explaining its meanings. In addition to being the most important and
noble branch of study, it is perhaps also one of the most difficult to write about. Tafsir

is a discipline that requires a deep knowledge of all the other Islamic Sciences.

Because of its importance, it has been given special attention throughout Islamic

history. There have been several significant works of tafsir produced in which the

8 al-Suyitt, al-Itgan fi ‘Uliim al-Quran, 877-879
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authors try their best to explain the meanings, lessons, wisdoms, reminders, rulings,
beauty, language, and eloquence of the Quran. Oftentimes authors would focus their
attention on one aspect. For example, some would focus on the linguistic aspect and
others would focus on the legal aspect. Some would even address multiple aspects.
Some works of tafsir are extremely long filling up multiple volumes while others may
be short and brief. There are hundreds if not thousands of works on tafsir that can fill

up an entire library.

ibn ‘Abbas said, “Tafsir is divided into four types: a type that the Arabs know
by their language, a type which no one can be excused from not knowing, a type which
the scholars are aware of, and a type which none can know except for Allah.”®* The first
type of tafsir mentioned by ibn ‘Abbas refers to what the Arabs know because of their
language. The Arabs had knowledge of Arabic vocabulary, grammar, and rhetoric that
allowed them to directly understand most of the Quran. The second type of tafsir
highlighted by ibn ‘Abbas is tafsir that everyone should be familiar with. This refers to
understanding the basic principles and teachings of Islam such as the oneness of Allah
,% prophethood, life after death, accountability, judgment, reward, punishment,
Paradise, Hell, morals, virtues, and ethics. The third type is zafsir that is known to the
scholars. This refers to tafsir that requires knowledge of various disciplines within
Islamic Studies that allow one to interpret and engage with the Quran on a deeper level.

As for the fourth type of tafsir, this is referring to knowledge that is known only to Allah

Scholars of zafsir have used different approaches and methodologies when
interpreting and explaining the Quran. After analyzing the various works of tafsir, they
can be divided into three broad categories. It is important to note that when a tafsir is
placed in a particular category, that doesn’t mean that everything in that work is based
on that one particular methodology; rather, it is the general or overall methodology of

the book. The categories are.

1. Tafsir based on Narrations (al-Tafsir b al-Ma 'thir)
2. Tafsir based on Personal Opinion (al-Tafsir b7 al-Ra’y)
3. Tafsir based on Inner Meanings (al-Tafsir al-Ishari)

64 al-Zarkashi, al-Burhan fi ‘Ulim al-Quran, 2:164
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4.4.1 Tafsir Based on Narrations

This category is known as Tafsir bi al-Ma 'thiir, Or exegesis based on narrations. The
meanings of the Quran are explained and clarified using narrations from the Prophet ,%
his Companions, the 7abi in, and the Tab ‘ al-Tabi Tn. This method of tafsir consists of
interpreting and explaining the Quran with other parts of the Quran, by the words, deeds,
and approvals of the Prophet ,% and the explanations of the earliest Muslim authorities,
who are known as the salaf. The salaf is a term used to refer to the first three generations
of Muslims; the Companions, the 7abi un, and the Tab ‘ al-Tabi ‘in. Their explanations
and interpretations are considered to be authoritative because they are included in the
statement of the Prophet ,% “The best of generations is my generation. Then the one

after it and the one after it.”%°

Some of the more well-known and important works in this genre are: Jami  al-
Bayan ‘an Ta'wil Ay al-Quran by al-Tabari (310), Tafsir al-Quran al- ‘Azim by ibn abi
Hatim al-Razi (327), Baar al- ‘Ulim by Abu Layth al-Samarqandi (375), al-Kashf wa
al-Bayan ‘an Tafsir al-Quran by Abt Ishaq al-Tha‘labi (427), Ma ‘alim al-Tanzil by al-
Baghawi (516), al-Muharrar al-Wajiz fi Tafsir al-Kitab al- ‘Aziz by ibn ‘Atiyyah al-
Andaltst (546), Tafsir al-Quran al- ‘Azim by ibn Kathir (774), al-Durr al-Manthir fi
al-Tafsir bi al-Ma’thiir by al-Suyiiti (911), and Adwa’ al-Bayan fi Idah al-Quran bt al-
Quran by Muhammad Amin al-Shinqitt (1393).

4.4.2 Tafsir Based on Personal Opinion

In Arabic, this genre of tafsir is called Tafsir bi al-Ra’y, or exegesis based on personal
opinion. It is very important to note what is meant by personal opinion, ra’y, is a
scholar’s conclusions and understandings that are based upon sound knowledge and
conform to the general teachings of the Quran and Sunnah. They arrive at these
conclusions after exploring the lexical, grammatical, and rhetorical explanations;
Prophetic traditions, circumstances and settings of revelation; variant readings; and

abrogation. In addition to intra-quranic exegesis, and exegesis based on narrations, these

8 Bukhari, k. al-rigag, b. ma yuhadharu min zaharah al-dunya wa al-tanafusi fiha, 6429
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works include the ijtihad of the author in explaining certain words, phrases, verses, and

rulings of the Quran.

Some of the more well-known and important works in this genre are: Mafatih
al-Ghayb by Fakhr al-Din al-Razi (606), Anwar al-Tanzil wa Asrar al-Ta 'wil by al-
Baydawi (691), Madarik al-Tanzil wa Haqa'iq al-Ta ‘wil by al-Nasafi (701), Lubab al-
Ta ‘wil fi Ma ‘ant al-Tanzil by al-Khazin (741), al-Bakr al-Muhit by Aba Hayyan (745),
Tafsir al-Jalalayn by Jalal al-Din al-Mahallt (864) and his student Jalal al-Din al-Suytitt
(977), Rih al-Ma ‘ani fi Tafsir al-Quran al- ‘Azim wa al-Sab ‘ al-Mathant by al-Aliist
(1270), and Tafsir al-Kalam al-Mannan by al-Sa‘di (1376).

A more contemporary approach to zafsir, although not entirely new, that has
been adopted by many scholars recently is thematic rafsir, or al-Tafsir al-Mawdii 7.
Thematic tafsir focuses on various themes, concepts, and ideas and how they are
presented and understood in various verses and passages throughout the Quran. For
example, a scholar may want to explore the theme of mercy (razmah) or justice (‘adl)
and will analyze how it is discussed in various verses, passages, and chapters of the
Quran. After explaining and analyzing the verses that address the particular theme, they
will present a coherent Quranic perspective or narrative. Another aspect of thematic
tafsir 1s to look at and analyze the major themes of a particular stirah and explore how
they are connected to each other and how they fit into the general themes of the entire
Quran. Thematic rafsir also explores the idea of coherence in the Quran. The verses of
suwar (plural of stirah) are not placed in a random sequence; rather they are organized
in a manner that forms a coherent whole. Several scholars, both classical and
contemporary, argue that the Quran is endowed with a coherence that is not only
remarkable in itself but is integral to the meaning and interpretation of the Quran.® The
term they use to describe this remarkable and inherent coherence is hazm, which can be

translated as structure or organization.

Since Thematic zafsir as an independent sub-discipline is relatively new, it is
difficult to find a definition or description that is unanimously accepted by all scholars
of the Quran. Some scholars consider it to be a type of zafsir, others would include it

within general Quranic Studies, and some others argue that it is an aspect of personal

8 Muntasir Mir, Coherence in the Quran (Indianapolis, American Trust Publication, 1986), p.3
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reflection (al-tadabbur). I incline towards it being a sub-discipline of zafsir that is still
being researched, explored, and refined. It is a method that can be used to further clarify
and explain the meanings of the Quran, helping one understand its main themes, lessons,
and guidance. There is a lot of overlap between thematic tafsir and other aspects of
quranic studies in general, and tafsir specifically, such as ‘ilm al-mundsabah
(correlation between verses and chapters) and tafsir al-quran bt al-quran (intertextual

exegesis).

It is also important to note that thematic zafsir, in all its variations, is an attempt
by scholars and researchers to understand the themes, structure, and coherence of the
Quran based on their own efforts and reflections. The conclusions, ideas, and structures
are not definitive; they are speculative by nature based on ijtihad. The ijtihad is built
upon the exegesis of the Quran that follows principles and a particular methodology
developed by scholars of the Quran. In other words, thematic zafsir is dependent upon
classical tafsir as it requires one to understand the text of the Quran before identifying
and extracting themes. The conclusions of scholars and researchers through the lens of
thematic zafsir can be used as a potential source for further understanding, explaining,
and interpreting the Quran. By attempting to understand the themes of a siirah and its
organization, qualified scholars may be able to uncover additional meanings that may
help them interpret a strah and view the Quran from a more macro perspective.
Thematic zafsir is one tool in an entire toolbox of methods that can help scholars and

students gain a deeper understanding of the Quran.

After surveying and analyzing various definitions of al-Tafsir al-Mawdii i, it
seems like a comprehensive description would be the following: Thematic tafsir is an
aspect of Quranic exegesis that focuses on gathering all of the verses that explicitly or
implicitly speak about a particular theme, concept, or idea in order to present a unified
Quranic perspective. It can also focus on explaining themes, concepts, and ideas found
within a particular chapter (siirah) and how they come together as a unified whole. The
themes are used to demonstrate the coherence between the verses and passages of a
strah. They are also used to show the unified content and coherence of the Quran as a

whole.

Thematic tafsir is a unique aspect of Quranic exegesis that focuses on themes,

concepts, and ideas conveyed in the Quran instead of a word-by-word or verse-by-verse
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analysis. For example, the opening verses®’ of Sirah Maryam briefly mention the story

of Zakariyya and his son Yahya. A classical analytical exegesis, such as ibn Kathir,

explores the meanings verse by verse, explaining and clarifying the meanings of the

words and sentences. A scholar using thematic tafsir will identify that one of the main

themes of the passage is Allah’s divine mercy. They will then describe how that divine

mercy is expressed and manifested throughout the story. Based on the description of

thematic tafsir mentioned above, there are two distinct approaches or types of thematic

tafsir:

One of the approaches is to gather all of the verses that explicitly or
implicitly speak about a particular theme, concept, or idea in order to
present a unified Quranic perspective. For example, a scholar may explore
the theme of “Women in the Quran”, “Mercy in the Quran”, “Guidance in
the Quran”, or “Society in the Quran” by explaining and analyzing all of
the relevant verses that address these themes and ideas. After explaining
and analyzing all of the relevant verses, the scholar will present the theme
through a Quranic lens. This is a very beneficial method of explaining
verses that help make the Quran relevant to the issues we may be facing as
individuals and society.

Another approach is to analyze the major themes, concepts, and ideas found
within a particular sizrah and present how they come together as a unified
whole. The scholar or researcher will analyze the entire sirah in order to
extract its principle themes, objectives, and subject matter. Then they will
summarize each section of the sirah tying them to the principle themes and
objectives. They will also demonstrate how each of these parts are related
to each other and how the beginning and end of the siarah are tied to each
other. They may also show how the various suwar of the Quran are

connected to each other or the correlation between them.

This approach to thematic tafsir “focuses on the organic unity of each siarah

(chapter) highlighting the logic or inherent reasoning that courses through the sizrah and

unifies its various components and images.”® This particular approach is built on the

7 Quran 19:1-15
8 al-Ghazali, 4 Thematic Commentary on the Qur’an, Vii
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premise that each siirah has a unique thematic coherence and unity. “This character is
defined by a main subject or a theme of interrelated topics which together form the body
of the szrah’s subject matter. Once the central subject or theme is identified, the jigsaw
pieces come together, enunciating how the rest of the surah falls into line with or can
be related to, that theme.”® Regarding this approach, Prince Ghazi bin Muhammad
writes, “...It does seem that each and every chapter of the Quran has a theme that runs
through it. These ‘underlying themes’ seem to invisibly hold the individual verses of a
surah together, somewhat like the string (‘nazhm’ in Arabic) of a pearl necklace holds
the pearls together and makes them into a single necklace. The themes seem to relate to
- and underlie - every single verse in that sirah. They seem to help to explain not only
what the surah is about in general but why one verse or passage follows the next. They
seem to show a remarkable - indeed miraculous - and underlying unified content and
coherence to every strah in the Quran... The themes seem to not only show the unified
content and coherence of every sirah, but of the Quran as a whole.”’® There is a lot of
overlap between this approach to thematic tafsir and what is known as ‘ilm al-

munasabah, which is also a sub-discipline of tafsir.

Thematic zafsir is a unique tool for diving into the depths of the Quran to help
the Muslim community understand their Creator’s message. It provides readers with a
macro view of the Quran that helps them understand the core message, ideas, themes,
concepts, teachings, and coherence of the Quran. As mentioned earlier, the primary
objective of the Quran is for the audience to think, ponder, and reflect upon the
meanings of the Quran; to engage in tadabbur or deep reflection. This deep reflection
upon Allah’s words leads toward internal and external reformation by impacting one’s
beliefs, thoughts, speech, and behavior. For the vast majority of Muslims, this deep
reflection can be very challenging. One of those challenges is not being familiar with
the overarching themes and ideas of the Quran. The average Muslim should have a
foundational understanding of the Quran, its history, preservation, compilation, subject
matter, and themes. Thematic fafsir is a tool that can be used to help develop this

foundational understanding.

8 al-Ghazali, 4 Thematic Commentary on the Qur’an, Viii
0 Prince Ghazi bin Muhammad, 4 Tentative Guide to the Themes of the Surahs of the Qur’an (United
States, Turath Publishing and White Thread Press, 2018), 18
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Another benefit of thematic tafsir is that it highlights and demonstrates the
inherent cohesiveness of the Quran. To an unfamiliar observer, the Quran may seem
unstructured and unorganized. The Quran is not a regular book; it does not follow the
format or structure of known genres of literature. It is not structured or organized like a
novel, textbook, or any other type of fictional or non-fictional writing. The chapters, or
suwar, of the Quran are not organized topically, thematically, or chronologically. For
example, all of the verses dealing with guidance are not gathered under one chapter.
The Quran has its own unique structure and format. Thematic tafsir helps uncover and

understand that structure, organization, and cohesion.

Thematic tafsir also helps make the Quran relevant to our daily lives making its
message, guidance, and instructions relatable and practical. In Sirah Yisuf, Allah %
describes the Quran as, “Never was the Quran a narration invented, but a confirmation
of what was before it and a detailed explanation of all things and guidance and mercy
for a people who believe.”’* The Quran confirms and reaffirms what is mentioned in
the scriptures that came before it. Allah ¥ Himself says that the Quran is a detailed
explanation of every single thing. It is a detailed explanation of everything we as human
beings need to navigate through the challenges of this world allowing us to attain real
success in this life and salvation in the next. Ibn Mas‘td said, “Whoever wants
knowledge then let them turn to the Quran.”’? al-Imam al-Shafi‘T said, “Nothing
happens to anyone with respect to their religion except that there is guidance for it in
the book of Allah.””® Once he said, “Ask me about anything and I will tell you about it
from the book of Allah.”’* That is why ibn ‘Abbas would say that if I lost my camel’s
rope, I would find it in the book of Allah.”™ Meaning that he would look towards the
Quran for answers to all of his problems, both big and small. Similarly, we should turn
towards the guidance of the Quran searching for answers that will shape our approach

to life and all its challenges.

As human beings, we deal with questions, issues, problems, situations, and

challenges every single day. The Quran contains solutions, answers, and guidance to all

™ Quran 12: 111
"2al-Bayhaqt, Shu ‘ab al-Iman, 1960
78 al-Suyati, al-Itgan fi ‘Ulim al-Quran, 759
"4 al-Suyiti, al-Itgan f1 ‘Ulam al-Quran, 759
5 al-Alist, Rih al-Ma ‘ant, 14:98
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of life’s problems and challenges. Even when it comes to contemporary social, political,
and economic issues, we can find guidance in the Quran. For example, currently, we
are dealing with racism, prejudice, various types of abuse, inflation, the one percent,
sexual freedom, and a host of other issues. What does the Quran say about racism and
prejudice? Justice? Equality? Gender? Sexuality? Domestic abuse? Sexual abuse?
Parenting? Thematic tafsir helps us identify a Quranic framework for approaching and

understanding these contemporary social issues.

4.4.3 Tafsir Based on Inner Meanings

In Arabic, this genre of rafsir is termed Tafsir al-Ishari, or exegesis based on inner
meanings. According to the authors of these works, each verse of the Quran has an
apparent surface-level meaning and a deeper hidden or inner meaning that is understood
by a few. In these works, authors explore these deeper hidden or inner meanings.
Oftentimes, these inner meanings are based on the understanding and reflections of the
author. From this perspective, tafsir al-ishari can be understood as a type or category

of tafsir bi al-ra’y.”

According to scholars of the Quran, this type of exegesis is permissible as long

as it meets the following conditions’’:

1. The inner meanings are not used as the basis for deriving theology or figh

2. The inner meaning does not contradict and is not in conflict with the
apparent meaning

3. The inner meaning is not considered to be the primary meaning

4. The inner meaning does not contradict the established and well-known
teaching of Islam

5. The inner meaning has a basis for it in the Shari‘ah

6. There is no presumption that belief in the inner meaning is necessary

76 Qadhi, An Introduction to the Sciences of the Quran, 335-337
77 Qadhi, An Introduction to the Sciences of the Quran, 335
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4.5 DIFFERENCE BETWEEN TADABBUR, TAFSIR, AND OTHER RELATED
TERMS

Tafsir and tadabbur are two terms that are used within the realm of Islamic studies,
particularly in the context of Quranic exegesis. It is very important to understand that
tafsir and tadabbur are two different undertakings. In chapter 2, | defined tadabbur as
“to engage with the words and meanings of the Quran intellectually, emotionally, and
spiritually - mind, body, and soul - with the intention of extracting lessons, morals,
reminders, and guidance that can be practically applied to one’s life.” After exploring,
discussing, and analyzing the definitions of tafsir and tadabbur, it becomes clear that
they are two distinct, yet interconnected activities. The reality and essence (mahiyyah)
of both activities are different. To further clarify the difference, it is worth revisiting the
definition of both. Tafsir is explaining and uncovering the intended meanings of Allah’s
divine speech. al-Zargani defined it as “A discipline that explores the Noble Quran from
the perspective of its meanings as intended by Allah, as much as human capability
allows.”"® Any discussion or research that aids in uncovering or explaining the intended
meanings of the Quran is classified as zafsir. In simpler words, tafsir is explaining and
uncovering the intended meanings of Allah’s speech. Tadabbur, on the other hand, is
to reflect on the words and meanings of the Quran and engage with them intellectually,
emotionally, and spiritually - mind, body, and soul - with the intention of extracting
lessons, morals, reminders, and guidance that can be practically applied to one’s life.
Tafsir is to uncover the meanings of the Quran, while tadabbur is to reflect on those

meanings.

Since tafsir and tadabbur are different activities, they have distinct methods and
approaches. Tafsir involves a systematic and analytical approach to explaining and
interpreting Quranic verses, using tools such as language, grammar, syntax, and
exegetical principles. It relies upon the sources discussed above. Tadabbur, on the other
hand, relies on personal reflection, intuition, spiritual, and moral insight. Tadabbur
requires one to understand the meanings of the Quran along with reflection,
contemplation, and introspection. For example, tafsir will explain and clarify the

meaning of Allah’s words,

78 al-Zarqani, Mandahil al- ‘Irfan fi ‘Uliim al-Quran, 2:3
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“And He is with you wherever you are.”"®

It will explain the meanings according to the language, grammar, syntax,
exegetical principles, and theology. Tadabbur would then be a personal reflection on
the meaning where they contemplate the meanings of Allah’s omnipresence and the

implications of that for their daily life.

Another difference is that tafsir, quranic exegesis, is reserved for specialists in
the field of Quranic studies. Tadabbur, on the other hand, is more general and is an act
that should be engaged in by the non-scholar and scholar alike. Tafsir is a specialized
discipline that should only be done by scholars who have the requisite qualifications. It
is reserved for scholars who have a deep understanding of the Arabic language, various
interconnected fields of Islamic Studies, and the principles of exegesis. A mufassir is a
scholar of quranic exegesis who is trained in Islamic Studies and exegetical principles
that gives them the ability to explain and clarify the meanings of the Quran. A
mutadabbir is anyone who then reflects on those meanings in order to derive lessons
and reminders. Tadabbur is a more personal and experiential activity focusing on the
spiritual and moral lessons that can be understood from the meanings of the Quran.
Regarding tadabbur, Sohaib Saced writes, “It is not about ‘What does the Quran mean’
but rather ‘What does this mean to me? What does it mean for me?’ Reflection is to
start at the surface of the ayah and then dive deeper. At the same time, it means diving
into our own selves. In both directions, we are going to discover realities that we might
even have known before but needed to appreciate and remember.”® Based on this, it
can be said that every mufassir or scholar engages in tadabbur, but not everyone who

engages in tadabbur is a mufassir or a scholar.

Tafsir is the doorway or the means that leads toward tadabbur. It is not possible
to reflect on the meanings of the Quran without first knowing them. As mentioned at
the beginning of the chapter, the only way to effectively contemplate and deeply reflect
upon the words of Allah # and their meanings - to engage in tadabbur - is to know what

those words and meanings are. The relationship between zafsir and tadabbur is one of

8 Quran 57:4
80 Saeed, Sohaib, https://quranreflect.com/posts/17418
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talazum, they go together. Tafsir is to uncover the intended meanings and tadabbur is
to reflect on them; zafsir is the means and tadabbur is the goal. Tadabbur can be done
after acquiring a simple general understanding of the verse. Wahb writes, “Since
tadabbur involves deep reflection, and since reflection is a matter of deepening our
understanding, developing a baseline understanding is necessary. This is easily done by
consulting a reliable book of fafsir (exegesis).”®

There is also a slight difference in terms of the scope and depth of both tafsir
and tadabbur. Tafsir aims to provide a comprehensive analysis of each verse. It often
includes detailed discussions of language, grammar, syntax, causes of revelation, sirah,
theology, related hadith, and jurisprudence. Tadabbur may focus on a specific verse or
theme and aims to provide a deeper understanding of their spiritual and moral

implications.

An example from the Quran will help underline and clarify the difference and

overlap between both activities. Allah ¥ says in Strah al-Fatihah,

“All praise is for Allah, Lord of the worlds.”?

This is the translation of verse 1 of Surah al-Fatihah according to Mustafa
Khattab in his translation of the meanings of the Quran entitled The Clear Quran. A
translation is essentially tafsir as it is explaining and uncovering the surface-level

meanings of the Quran. al-Baghawi writes in his exegesis regarding this verse:

(All praise is for Allah) It is phrased as an informative sentence. He is informing
[us] that the one who is entitled to praise is Allah .# It is also teaching creation [how to
praise Him]. The implied meaning is, ‘Say all praise is for Allah.” al-Hamd can mean
expressing gratitude for a favor and it can also mean praising someone for praiseworthy
qualities. It is said, ‘I praised so and so for the favors he has done for me and I praised
him for his knowledge and bravery.” Gratitude is only in response to a favor. al-Hamd
(praise) is more general than gratitude because one doesn’t say I thanked so and so for

his knowledge. Everyone who praises expresses gratitude, but not everyone who

81 Wahb, Yousef, https://yageeninstitute.org/read/paper/keys-to-tadabbur-how-to-reflect-deeply-on-the-
quran
8 Quran 1:1
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expresses gratitude praises. It is also said that praise is done verbally with the tongue
and gratitude is done practically with the limbs. Allah says, ‘And say, ‘All praise is for
Allah, Who has never had "any” offspring; nor does He have a partner in "governing’
the kingdom; nor is He pathetic, needing a protector. And revere Him immensely.’” He
also says, ‘"We ordered:” “Work gratefully, O family of David!” "Only” a few of My

servants are "truly” grateful.’

His statement (for Allah) the definite article “/am” is for entitlement. It is said

the house belongs to Zaid.

His statement (Lord of the worlds) Lord can mean owner. The owner of the
house is called lord of the house. The expression lord of the thing is used when a person
owns it. It can also mean nurturing and reform. It is said that so and so cultivated the
land when they nurture and till it. That person is also a lord. Allah is the owner of the
worlds and their nurturer. The creation cannot be called lord with the definite article.

They are called the lord of something, when the word lord is annexed to another noun.

(The worlds) is the plural of the word ‘alam, which has no singular form. The
scholars have disagreed regarding the meaning of ‘a@lamin. ibn ‘Abbas (ra) says it refers
to the jinn and mankind because they are legally responsible with Allah’s address. Allah
says, ‘So that he may be a warner to the whole world.” Qatadah, Mujahid, and al-Hasan
said it is referring to all of creation. Allah said, ‘Pharaoh asked, ‘And who is the Lord
of all worlds?’” Moses replied, ‘[He is] the Lord of the heavens and the earth and

everything in between, if only you had sure faith.’

al-Baghawi is engaging in exegesis; he is explaining and uncovering the
meanings of the words by analyzing them linguistically, grammatically, and
rhetorically. He is following the principles and rules of tafsir that were developed and
refined over time that are used to explain and interpret the Quran. A similar approach
and explanation of the meanings can be found with varing details in other works of tafsir

such as Tafsir al-Qurtubi, Tafsir al-Jalalayn, and Tafsir ibn Kathir.

Tadabbur requires one to be familiar with these meanings that are explained by
the exegetes and then reflect on them in order to derive spiritual and moral lessons and
reminders. A person engaging in tadabbur of “All praise is for Allah Lord of the worlds”
may ask questions such as: Why does Allah # use the word praise (kamd) instead of
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thanks (shukr)? Why am | praising Allah %? What am | grateful for? What blessings do
| enjoy? What is my relationship with Allah %? Who is Allah %? Why does Allah
introduce Himself as Lord of the worlds? How do | benefit from Allah as my Lord?
How does my Lord take care of me? What are some instances in my life where |
experienced the Lord of the worlds taking care of me? Tadabbur is a more intuitive and
reflective process, allowing the reader to draw their own insights and connections. It

allows one to derive practical lessons and relevant guidance from the Quran.

To summarize, tafsir aims to uncover the meaning and significance of the
Quranic text, while tadabbur aims to derive practical and spiritual lessons and guidance
from it. Tafsir is a scholarly and systematic approach to interpreting and explaining the
Quran, while tadabbur is a more personal and experiential approach. There may be
some overlap between tafsir and tadabbur, but they represent different approaches to
studying and understanding the Quran, each with their own strengths and purposes.
Tafsir focuses more on the technical and analytical aspects of interpreting and
explaining the Quranic verses, while tadabbur emphasizes the spiritual and personal
dimensions of Quranic understanding. Both approaches are important in understanding
the Quran and its message, and they complement each other to provide a more

comprehensive understanding of the text.

4.5.1 Istinbat and Tadabbur

Another closely related and interconnected activity or concept to tadabbur is istinbat,
which is usually translated as deduction, inference, or extraction. It is derived from the
root letters niin - ba - ta, which convey the meanings of depth or profundity.
Linguistically, istinbat is a verbal noun derived from the verb instanbasa/yastanbizu,
which means to discover, derive, extract, deduce, or infer. Oftentimes it is used to

convey the meaning of extracting something hidden or obscure.?® Allah # says,

8 Hans Wehr, A Dictionary of Modern Written Arabic, 939
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“When news concerning peace or fear comes to them, they go about
spreading it. Had they referred it to the Messenger and to those
having authority among them, the truth of the matter would have
come to the knowledge of those of them who are able to investigate.

But for Allah’s grace upon you and mercy, you would have followed

Satan, save a few.”%

Technically, istinbat has been defined and described in different ways
depending on what context and what field the term is being used in. For example within
the field of Figh, Islamic Jurisprudence, it can be defined as extracting or deriving
obscure and hidden meanings from texts of the Quran and Hadith after exerting effort,
reflection, and using various linguistic interpretative principles. It is to deduce or infer
a somewhat hidden meaning from a given text.® It usually refers to the process of
deriving legal rulings or conclusions from Islamic texts, specifically the Quran and
Hadith. Within the field of Islamic Jurisprudence, scholars use istinbat to derive legal
rulings from the Quran and Sunnah for various issues that are not explicitly mentioned
in the primary sources. Jurists will use a variety of hermeneutical tools and methods,
such as analogy (givas) and independent reasoning (ijtihad), and linguistic rules of
interpretation to derive a legal ruling that is inferred and derived from the textual

sources.

Istinbat is an important process and tool within Islamic Law, that allows jurists
and scholars to address new and emerging issues that may not have been explicitly
mentioned in the Quran and Hadith. The process of istinbat requires one to have a
certain level of knowledge and expertise in Arabic, Figh, and Usil al-Figh. Deriving
legal rulings through istinbat is an activity that is reserved for trained scholars and

jurists who have the pre-requisite knowledge and skills to do so.

In addition to being used as a tool to derive legal rulings, istinbat can also be

used to derive general conclusions that are accessible to everyone such as points related

84 Quran 4:83
85 Kamali, Shariah Law an Introduction, 324
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to ethics, manners, values, spirituality, and guidance. Istinbat is not limited to deriving

legal rulings. For example, a person can derive benefits related to certain manners and

spirituality from the stories of the prophets and messengers or unique insights into

spirituality from the various addresses to the Prophet .# It can also be used to derive

historical, literary, or rhetorical insights from the Quran. It is a process that involves

analyzing the language and context of Quranic verses to extract their meanings.

For example, al-Suyati mentions a number of lessons and unique benefits that

can be derived from the story of Miisa with al-Khadir mentioned in Strah al-Kahf. He

writes that from this story we learn®®:

Vi.

Vil.

viil.

Xi.

Xii.

Xiil.

Xiv.

XV.

XVI.

There’s nothing wrong with having a servant on a journey

It is recommended to travel to seek knowledge

A scholar should look to increase their knowledge

Taking provisions for a journey and that doesn’t go against the concept of
tawakkul (reliance upon Allah #)

Attributing forgetfulness to oneself figuratively and as a way of displaying
proper manners with Allah #

The humility of a student with his teacher, even though the teacher may be
of a lower status

A scholar excusing themselves from teaching someone they know who
won’t be able to bear the weight of the knowledge

Relegating affairs to the will of Allah

The one being followed can place conditions on the one following

It is necessary to fulfill conditions

A person is not held accountable for forgetfulness

A stranger or traveler can ask for food and hospitality

A good action should not be left out of fear of blame

It is permissible to take wages or payment for work

A person can still be considered poor even if they own a ship or any other
item that can be used to earn a living that is not sufficient

Usurpation is unlawful

8 Suyiitt, al-Iklil fi Istinbat al-Tanzil, 147
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xvii. It is permissible to destroy a portion of someone else’s property or damage
it in order to protect the rest
xviii.  If there is a conflict of two bad options, choose the lesser of the two

xiXx. A child can be protected because of the righteousness of their parents

It becomes clear from the above discussion, that istinbat is a process that can be
used to derive legal, theological, ethical, moral, and social conclusions from the verses
of the Quran. Legal and theological derivation is reserved for qualified and trained
scholars; whereas, ethical, moral, and social conclusions can be drawn by anyone who

understands the language and context of the Quran.

Istinbat and tadabbur are two distinct, yet interrelated, concepts that aid in
creating a deeper understanding of the Quran. Istinbat is the process of using one’s
intellect and understanding to derive legal, theological, ethical, moral, and social
conclusions from the Quran, while tadabbur refers to deep reflection and contemplation
on the meaning and message of the Quran. Tadabbur is a means that leads towards the
ability to engage in istinbat. Tadabbur informs and guides the process of istinbat by
providing a deeper understanding of the Quranic message, while istinbat helps provide

practical guidance for applying Quranic teachings in daily life.

4.5.2 Ta’wil, Tafsir, and Tadabbur

Another concept that is related to both tadabbur and tafsir is ta 'wil, which is usually
translated as interpretation or explanation. Ta'wil is derived from the root letters
hamzah-waw-lam, which convey the meaning of returning, reverting, or going back.
Ta'wil is a verbal noun derived from the verb awwala/yu’awwilu, which means to
interpret or explain.®” When a person does fa ‘wil it is as if they are returning or returning

to the intended meaning of the speaker.®

There are three types of ta 'wil®:

87 Hans Wehr, A Dictionary of Modern Written Arabic, 34

8 Qadhi, An Introduction to the Sciences of the Quran, 289

8 Qadhi, An Introduction to the Sceinces of the Quran, 289-290
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1. To understand a word in light of one of its connotations, despite the fact
that this connotation is not the primary intent of the word

2. To explain the intended meaning of the speaker, which is fafsir

3. The actuality of the speech, meaning that which is said coming into
existence and reality. For example, if a person says, “Muhammad came”

the 7a 'wil of this statement would be Muhammad actually coming.
All of these meanings and usages are found within the scholarly tradition.

Using the word ta'wil as a synonym for tafsir is common in the works of
scholars throughout history. This usage is traced back to the time of the Prophet %
himself. It is narrated that the Prophet % supplicated for ibn ‘Abbas saying, “O Allah!
Grant him a deep understanding of religion and teach him al-ta ‘wil.”® The word ta ‘wil
in this du ‘a is referring to tafsir. al-TabarT writes that what is meant by za ‘wil in this
supplication is explaining the meanings of what Allah % has revealed to the Prophet

and the various verses of the Quran.®*

Another example of this usage is found in the hadith collection of Tirmidhi in a

narration that explains the meanings of
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“Spend in the cause of Allah and do not let your own hands throw
you into destruction "by withholding’. And do good, for Allah
certainly loves the good-doers.”%

Abt ‘Imran al-Tujib1 narrates: We were in a Roman city (Constantinople) when
a large group of Romans came out to us. So about the same number or more of the
Muslims went towards them. The commander of the people of Egypt was ‘Ugbah ibn
‘Amir, and the leader of (our) group was Fadalah ibn ‘Ubaid. One man from the
Muslims reached the Roman line until he entered amidst them, so the people started
screaming: 'Glory be to Allah! He has thrown himself into destruction!'

% ibn Majah, k. al-mugaddimah, b. fadl ibn ‘Abbds, 166. This narration is graded as sahih.
%1 al-Tabari, Jami ‘ al-Bayan fi Ta 'wil Ayy al-Quran, 1:80
9 Quran 2:195
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Abii Ayyub al-Ansari said, 'O people! You interpret this verse in this way, while
this verse was only revealed about us, the people of the Ansar, when Allah strengthened
Islam, and increased its supporters. Some of us secretly said to each other, outside of
the presence of the Messenger of Allah :# ‘Our wealth has been wasted, and Allah has
strengthened Islam and increased its supporters, so if we tend to our wealth then what
we lost of it shall be revitalized for us.” Allah % revealed to His Prophet % rebuking
what we said, 'Spend in the cause of Allah and do not let your own hands throw you
into destruction "by withholding’.' The destruction was tending to wealth and not going
out in the path of Allah.®® In this narration, the word a 'wil is used as a synonym for

tafsir.

al-Shafi‘1 throughout his work al-Umm uses the word ta 'wil to mean tafsir. In
several places he says, “And that - Allah knows best - is clear in the revelation and is
not in need of explanation.”® Perhaps the most famous figure to use fa’wil to mean
tafsir is the famous exegete Muhammad ibn Jarir al-TabarT in his tafsir Jami * al-Bayan

‘an Ta 'wil Ayy al-Quran.

Using the word ra 'wil to describe the actuality of the speech, meaning that which
is said coming into existence and reality, is also common. In simpler words, it is used

to mean interpretation. This usage is prevalent throughout the Quran. Allah * says:
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And so will your Lord choose you "O Joseph’, and teach you the
interpretation of dreams, and perfect His favor upon you and the
descendants of Jacob—"just’ as He once perfected it upon your
forefathers, Abraham and Isaac. Surely your Lord is All-Knowing,
All-Wise.*

9 Tirmidhi, k. al-tafsir, 2972. This narration is graded as sahih.
9 Shafi‘1, al-Umm, 319
% Quran 12:6
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The man from Egypt who bought him said to his wife, ‘Take
good care of him, perhaps he may be useful to us or we may
adopt him as a son.” This is how We established Joseph in the
land so that We might teach him the interpretation of dreams.
Allah’s Will always prevails, but most people do not know.%
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And two other servants went to jail with Joseph. One of them
said, ‘I dreamt I was pressing wine.” The other said, ‘I dreamt I
was carrying "some” bread on my head, from which birds were
eating.” "Then both said,” “Tell us their interpretation, for we
surely see you as one of the good—doers.’97

He said, ‘I can tell you what this means before any meal arrives:
this is part of what my Lord has taught me. I reject the faith of
those who disbelieve in Allah and deny the life to come...”%

onalty V‘J,W\ J@L., 12 uEVJ,»\ AR

They replied, ‘These are confused visions and we do not know
the interpretation of such dreams.”%

% Quran 12:21
97 Quran 12:36
% Quran 12:37
% Quran 12:44
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"Finally, " the surviving ex-prisoner remembered "Joseph™ after
a long time and said, ‘I will tell you its interpretation, so send
me forth "to Joseph‘.’100

Then he raised his parents to the throne, and they all fell down
in prostration to Joseph, who then said, ‘O my dear father! This
is the interpretation of my old dream. My Lord has made it come
true. He was truly kind to me when He freed me from prison
and brought you all from the desert after Satan had ignited
rivalry between me and my siblings. Indeed my Lord is subtle
in fulfilling what He wills. Surely He "alone” is the All-
Knowing, All-Wise.’1%
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My Lord! You have surely granted me authority and taught me
the interpretation of dreams. "O” Originator of the heavens and
the earth! You are my Guardian in this world and the Hereafter.
Allow me to die as one who submitsl and join me with the
righteous. %2
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He replied, “This is the parting of our ways. I will explain to you
what you could not bear patiently.”%
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100 Quran 12:45
101 Quran 12:100
102 Quran 12:101
103 Quran 18:78
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And as for the wall, it belonged to two orphan boys in the city,
and under the wall was a treasure that belonged to them, and
their father had been a righteous man. So your Lord willed that
these children should come of age and retrieve their treasure, as
a mercy from your Lord. I did not do it "all” on my own. This is
the explanation of what you could not bear patiently.1%*

This same usage is found in several reports from the Prophet % and his

Companions:

1. al-Bukhari records the following hadith under his explanation of Allah’s
statement, “Then glorify the praises of your Lord and seek His forgiveness,
for certainly He is ever Accepting of Repentance.” From ‘A’ishah who said:
the Messenger of Allah % often used to say when bowing and prostrating:
Glory be to You, O Allah, and praise. O Allah forgive me, interpreting the

Quran.**

2. From ibn ‘Umar: He used to pray in whatever direction his animal would
turn and mention that is what the Prophet % used to do*®®. That’s how he
interpreted the verse, “To Allah belong the east and the west, so wherever
you turn you are facing "towards’ Allah. Surely Allah is All-Encompassing,

All-Knowing.”%

3. From Ka'b al-Ahbar: a man took of his sandals so he asked him, “Why did
you take off your sandals? Perhaps you interpreted the verse, ‘It is truly L. I
am your Lord! So take off your sandals, for you are in the sacred valley of

Tuwa 2108

4. Sufyan al-Thawr narrates that Umm Walad al-Rab1’ ibn Khuthaym said:
When a beggar would come to him he would tell me to give him some sugar
because al-Rabi‘ ibn Khuthaym loved sugar. Sufyan said that’s how he

understood and interpreted the verse, “You will never achieve righteousness

104 Quran 18:82
105 Bukhart, k. al-tafsir, 4968
196 This is referring to performing voluntary prayers while riding on an animal.
W7 Tabar1, Jami ‘ al-Bayan ‘an Ta wil Ayy al-Quran, 2:530
108 Malik, al-Muwayta’, 48:17
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until you donate some of what you cherish. And whatever you give is

certainly well known to Allah.”%®

In all of the above verses from the Quran and narrations, the word fa "wil is used

to mean interpretation.

Within the field of Usi/ al-Figh (Principles of Islamic Jurisprudence), ta 'wil has
a more specific definition. It refers to selecting the intended meaning of a word that is
a homonym. The technical word for homonym in Arabic is mushtarak. A word that is
mushtarak is a word that has more than one meaning. It’s a word that was coined for
multiple meanings, and at the time of coinage, had more than one meaning. For
example, the different Arab tribes may have used the word to mean different things.
Some used it for one meaning, others for the other. Sometimes a word may have
acquired a metaphorical meaning that became literal over time. For example, the word
‘ayn depending on the context can mean eye, spring, gold, sun, and spy. Similarly, the
word gur’ means fuhr (period of purity) or kayd (menstruation). Another example is the
word “jariyah”, which can mean a female slave or a ship. The word “mushtari” means

buyer and it’s also the name of the planet Jupiter.*

When a word that is mushtarak is used in the Quran or hadith, it can only refer
to one of the possible meanings. The Lawgiver — Allah # or the Prophet ¥ — don’t
intend more than one meaning for a word at any given time. The rule with respect to
commands and prohibitions is that the Lawgiver doesn’t intend to uphold more than one
of the different meanings of a homonym at any given time. It can’t convey both
meanings at the same time; one of its meanings must be identified. It would not be
feasible to say “go to the ‘ayn” and intend both a spring and the sun. Identifying which

meaning is intended in the verse or the hadith is the job of the mujtahid.

If a word that is mushtarak is found in a text, a verse of the Quran or a hadith,
then the mujtahid has to identify which meaning is intended. They will look at the
context of the word, and how and why it is being used to determine the intended

meaning. Once they have identified the intended meaning it must be acted upon. After

109 Qurtub, al-Jami ‘ It Ahkam al-Quran, 4:133
110 a]-Shashi, Usil al-Shashi, 36-40
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the intended meaning of the word has been identified through 7a 'wil based on evidence

it’s called mu’awwal 1!

When a word has two meanings, one literal and the other technical (legal), and
it occurs in a legal context, then as a general rule the legal meaning will be given
preference. For example, the words salah, zakah, sawm, hajj, and talaqg all have both
literal and legal meanings. If they occur in a legal context then obviously the legal

meaning will be taken unless there’s some type of proof indicating otherwise.'*?

Examples:

1. For example, Allah % says,
Gl Tptlog e Tyl giate ouilf . 3T o Oua 40ag &1 &y

“Surely, Allah and His angels send blessings to the Prophet. Believers, pray
to Allah to bless him, and send your salam (prayers for protection) to him
in abundance.”**® The linguistic meaning of the word salah is supplication
and prayer. Its legal meaning is the ritual devotional prayer al-salah: a set
of specific actions that starts with takbir and end with tasiim. Here the

context tells us that the linguistic meaning is intended.

2. Another example is where Allah # says,

2 1T 2 % - /Q’ %0
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“Divorced women remain in waiting for three periods.”*** The word
“quri”, which 1s the plural of “gur™, is a homonym. It can mean
menstruation (kayd) and it can also mean the period of purity between two
cycles (zuhr). Based on different evidences the Hanafis interpret it to mean

hayd and the Shafi‘Ts interpret it to mean zuhr.

3. al-Imam Abu Hanifah mentioned that if a man said to his wife, “You are
like my mother to me” then he would not be a muzahir. Zihar in English is

translated as injurious comparison or incestuous assimilation. Zikar is a

111 Kamali, Principles of Islamic Jurisprudence, 120
112 Kamali, Principles of Islamic Jurisprudence, 121
113 Quran 33:56
114 Quran 2:228
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type of divorce which was common in pre-Islamic Arabia, but was made
unlawful by Islam. It was a way for the husband to divorce his wife by
selfishly saying to her, “You are like my mother.” This way she would not
have conjugal rights, but at the same time she would still be bound to him
like a slave. The reason why the above statement wouldn’t be considered
zihar is because the expression is mushtarak; “like my mother” could be a
term of respect or it could mean you’re impermissible for me like my

mother. It will only count as zihar if the husband had the intention.
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“Believers, do not kill game when you are in [hram. If someone from among
you Kills it deliberately, then compensation (will be required) from cattle
“mithl” equal to what one has killed, according to the judgement of two just
men from among you, as an offering due to reach the Ka‘'bah, or an
expiation.”'*® This particular verse is talking about the penalty of Killing
game while in the state of i#ram. The issue that arises in this verse is that

the word “mithl” (equal or similar) is mushtarak:

it can mean a similar animal

or the monetary equivalent

According to the Hanafis what is meant here is the monetary equivalent. So the

penalty is assessed by evaluating the monetary value of the game where it was Killed.

Then with that monetary value he has a choice:

purchase an animal to slaughter if it’s equivalent.
or purchase food equivalent to its value and give it as charity; each
receiving ¥2 sa‘ of wheat or a sa“ of dates/barely

or fast one day for every % sa“ of wheat or one day for every sa“ of barely

115 Quran 5:95
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“If he divorces her, she shall no longer remain lawful for him unless she
“tankif” marries (and consummates with) a man other than him.”!® The
word “nikah” is mushtarak between marriage and intercourse. In this verse
the Hanafis interpret the word to mean intercourse. This is because the
phrase “tankika zawjan” is used. “Zawj” (spouse), would only make sense
in the context of intercourse and consummation, and cannot be used to say
“until she marries her husband”. Either she’s not married to him, so he is
not her husband at the time, or he is her husband, in which case the marriage

already took place.

Keeping these various definitions of 7@ 'wil in mind, scholars have developed

five main opinions regarding the difference between tafsir and ta 'wi

1.

7l 117

They are synonyms. This is the opinion of several classical scholars

including the ibn Jarir al-Tabarf.

Tafsir is used in explaining a word that conveys only one meaning, while
ta’wil is used in choosing one of the connotations of a words that conveys

several different shades of meaning.

According to al-Maturidi, fafsir is when the explanation is based on certain
knowledge, while ta 'wil is when the explanation and interpretation is based

on personal reasoning (ijtihad).

al-Tha‘labi opined that zafsir is the explanation of the literal meaning of the
verse, while za'wil is explaining the intent behind the verse. For example,
the tafsir of “Verily your Lord is Ever Watchful” is that Allah is aware of
everything that a person does. The 7a 'wil of the verse is to warn humanity

not to fall into sins or belittle the commands of Allah .

Tafsir is meant to give the meanings of individual words in a verse, whereas

ta 'wil provides the meaning of the verse as a whole.

116 Quran 2:230
117 Qadhi, An Introduction to the Sciences of the Quran, 290

164



There is no standard, widespread, or accepted opinion regarding the differences
between zafsir and fa ‘wil. Scholars and authors across history have used the terms in all
of the ways mentioned above. In the modern era, there have been attempts to standardize
terms and their definitions, but these standards cannot and should not be back projected
on the usages of scholars in the past. This type of back projection will lead to gross
misunderstandings and confusion. Most modern authors will differentiate between
tafsir and ta 'wil arguing that zafsir is explaining the meaning or intent of a word or verse
that has only one connotation, whereas ta'wil is to select one of the possible

connotations of a word or verse due to external factors.

Both ta’wil and tadabbur are important tools for studying, analyzing, and
understanding the Quran. Depending on which meaning of za 'wil is being used there
can be considerable overlap between the two. If we adopt the convention of most
modern-day authors and scholars, then tadabbur is something that complements za ‘wil.
Ta ‘wil is required to understand and interpret one of the possible connotations or
meanings of a word or verse. After understanding that meaning, a person can engage in
tadabbur; deep reflection, contemplation, and thinking on the meaning in order to
derive spiritual and moral benefit.

4.6 SUMMARY AND INSIGHTS

Chapter 4 of the thesis delves into the distinction and relationship between tafsir
(exegesis) and tadabbur (reflection) in Quranic studies. Tafsir is the scholarly
interpretation and explanation of the Quran, reserved for qualified scholars who have a
profound understanding of Arabic and Islamic studies. This discipline involves
uncovering the intended meanings of the Quranic text through linguistic, grammatical,
historical, and contextual analysis. On the other hand, tadabbur is a more personal,
reflective process that involves contemplating the spiritual and moral lessons of the
Quranic verses. While tafsir provides a comprehensive understanding of the text,

tadabbur allows individuals to derive personal and practical insights from the Quran.

Tafsir and tadabbur are inherently interconnected. Tafsir serves as a foundation
for tadabbur, as understanding the intended meanings of the Quranic verses is a

prerequisite for meaningful reflection. The chapter emphasizes that zafsir is the means,
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and tadabbur is the goal; one cannot reflect on the Quran without first comprehending
its meanings through rafsir. Therefore, engaging in tadabbur requires consulting

reliable tafsir works to develop a baseline understanding of the verses.

The two disciplines differ in their scope and approach. Tafsir aims to provide a
detailed analysis of each verse, encompassing language, grammar, syntax, historical
context, theology, and related hadith. It involves a systematic and analytical approach
to interpretation. Tadabbur, however, focuses on deriving deeper spiritual and moral
implications from specific verses or themes. It is more intuitive and reflective, allowing

individuals to draw personal insights and connections.

The chapter provides an example from Sarah al-Fatihah to illustrate the
difference and overlap between tafsir and tadabbur. Tafsir would explain the phrase
"All praise is for Allah, Lord of the worlds" by analyzing the linguistic and contextual
aspects. It would clarify why the term "praise” (hamd) is used instead of "thanks"
(shukr) and discuss the comprehensive nature of praise in relation to Allah. Tadabbur,
on the other hand, would involve reflecting on personal reasons for praising Allah,
considering one's relationship with Him, and contemplating instances where one has

experienced Allah's lordship in their life.

The chapter concludes by emphasizing that both tafsir and tadabbur are
essential for a comprehensive understanding of the Quran. Tafsir provides the technical
and analytical foundation, while tadabbur allows for personal and spiritual engagement
with the text. Together, they enable individuals to uncover the intended meanings of the
Quran and derive practical lessons and guidance for their lives. The importance of both
activities highlights the dynamic and multifaceted nature of Quranic studies, bridging
scholarly analysis and personal reflection to fully appreciate the depth and wisdom of
the Quran.

New insights from the material include the integration of tafsir and tadabbur,
presenting a nuanced understanding of how they complement each other. Effective
reflection (tadabbur) cannot occur without a foundational understanding provided by
tafsir, enriching the study and application of Quranic teachings. The emphasis on ijtihad
and istinbat as sources of tafsir showcases the dynamic nature of Islamic scholarship,

where personal interpretation is guided by rigorous methodological principles. This
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balance ensures that personal insights remain grounded in established scholarly
tradition.
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CHAPTER FIVE

HOW DID THE PROPHET ,% HIS COMPANIONS, AND THE
EARLY MUSLIMS ENGAGE IN AL-TADABBUR

5.1 PREFACE

The relationship between a believer and the Messenger # is that of a student and
teacher. The Messenger of Allah # is the most perfect example of a human being to

walk on the face of this earth. Allah % says,

“Indeed, in the Messenger of Allah you have an excellent example
for whoever has hope in Allah and the Last Day and remembers
Allah often.”

Allah # describes the Prophet # as “uswah kasanah”, which can be translated
as good example or excellent role model. The Prophet ¥ is the ideal and perfect role
model for believers to follow in every single aspect of their lives; personal, spiritual,
religious, social, communal, economic, and political. The Prophet ¥ was a physical
manifestation of the teachings of the Quran; his life was built upon the beliefs, guidance,
morals, values, and principles mentioned in the Quran. That is why when his wife
‘A’ishah was asked about his character she replied, “His character was the Quran.”? The
Prophet 2 had the most noble character and manners; he was extremely kind, gentle,
caring, friendly, affable, generous, compassionate, patient, forbearing, forgiving, brave,
humble, and simple. He dealt with people in the most beautiful way possible. Allah #

praises him in the Quran saying,
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“And you are surely on an excellent standard of character.””

! Quran 33:21
2 Bukhari, al-Adab al-Mufrad, 308
8 Quran 68:4
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The foundation of the relationship with the Messenger of Allah % is love, honor,
respect, and reverence. The Prophet ¥ said, “None of you truly believes until I am more
beloved to them than their father, son, and all of mankind.”* The way to build and
develop this type of love is by learning about his life through studying his sirah
(biography), character, and physical appearance. It is also nurtured by following his
Sunnah and sending abundant salutations upon him %,

When one studies the life of the Prophet £ he will find great insight into how
the Prophet ¥ engaged with the Quran. There are certain incidents from his life and
narrations regarding his practices with reciting the Quran that demonstrate, explicitly
and implicitly, how he engaged in tadabbur. He # also created a culture and
environment of engaging with the Quran that was passed on to future generations of
Muslims. In this chapter, | will survey, explore, and analyze reports highlighting how
the Prophet , his Companions, and the early Muslims engaged in tadabbur.

5.2 TADABBUR OF THE PROPHET &

Within the framework of Islam, the spiritual heart plays a very important and significant
role in a person’s faith, understanding, practice, and character. The Prophet *# said,
“Truly there is a piece of flesh in the body, if it is sound then the entire body will be
sound. If it is corrupt, then the entire body will be corrupt. Indeed, it is the heart.” The
heart being referred to in this hadith is not the physical heart, the organ in the human
body. Rather, what is being referred to here is the spiritual heart. The spiritual heart is
the single most important part of the human body. That is where the seed of faith is
planted, nurtured, and allowed to grow. The heart is the center of faith, understanding,
thought, reflection, and contemplation. The heart is the engine that drives human
behavior; both actions and statements. The heart is the general or the commander and
the limbs are its soldiers. If the heart is pure then the eyes, ears, and tongue will also be
pure. That is why there is so much importance placed on the concepts of spirituality and
purification. Tazkiyah can be understood as the process and effort of adorning one’s

character with praiseworthy qualities such as sincerity, patience, forbearance, tagwa,

4 Muslim, k. al-iman, b. wujiib mahabbah al-rasiil # akthara min al-ahl wa al-walad wa al-walid wa
al-ndas ajma ‘in wa itlaq ‘adam al-timan ‘ald man lam yuhibbahu hadhihi al-mahabbah, 44
5 Bukhari, k. al-iman, b. fazl man istabra ‘a I7 dinihi, 52
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simplicity, humility and generosity while also purifying one’s heart from spiritual

diseases such as hypocrisy, pride, envy, and jealousy.

Tazkiyah, which is understood as spirituality and purification of the heart, is an
integral part of one’s practice of Islam. Allah % describes it as one of the primary
responsibilities of the Prophet .% Allah % says,

PR CUNERE VN RS SIFRC RS S W VRSt
L’fl';i L)g\-«/ﬁ gﬁj:}:édf bj@db i.;i.;-\j QL"./&?‘ ;iﬂj/;:j &Qj

“Allah has been truly gracious to the believers in sending them a
Messenger from among their own, to recite His revelations to them,
to make them grow in purity, and to teach them the Scripture and
wisdom- before that they were clearly astray.”®

In this verse, Allah # describes four primary tasks and responsibilities of the
Prophet £ as a Prophet and Messenger:

1. To recite His revelations to them - The Prophet # was assigned the
responsibility of reciting the Quran, the divine speech of Allah ,% to his
community. He would convey the words of Allah # as they were revealed
to him to both believer and non-believers, to his Companions and his

enemies, and to those he was calling toward the truth.

2. To make them grow in purity - The Prophet £ was given the task of
purifying the beliefs and character of his community. He would help purify
their hearts by removing shirk, hypocrisy, and doubts and also purify their
character through spiritual and ethical training and education.

3. To teach them the Scripture - Not only would the Prophet £ recite Scripture
to his community, but he would also teach it to them. He would explain its

meanings in detail through his speech and behavior.

4. To teach them wisdom - According to most tafsir authorities, wisdom here
is referring to the Sunnah of the Prophet £,

6 Quran 3:164
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From this verse, we learn that one of the primary responsibilities of the Prophet
% was “to make them grow in purity”, which is essentially tazkiyah. Human beings have
both praiseworthy and blameworthy characteristics and qualities. Their responsibility is
to cleanse their hearts from blameworthy qualities and adorn their hearts and character
with praiseworthy qualities. A person should work on purifying their hearts from
spiritual ailments and diseases such as hypocrisy, jealousy, greed, hatred, pride,
arrogance, doubt, cowardice, miserliness, ostentation, and love of this world. They
should be replaced with truthfulness, love, selflessness, humility, certainty, bravery,

generosity, sincerity, and simplicity.

The spiritual heart plays a central role in a person’s life and the Quran was
revealed upon the heart of the Prophet .2 Divine revelation was sent down upon his
heart from Allah # through the Angel Jibril. Allah # says,

-
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“Truly, this Quran has been sent down by the Lord of the Worlds:
The Trustworthy Spirit brought it down to your heart [Prophet], so
that you could bring warning in a clear Arabic tongue.”’

Allah * prepared the heart of the Prophet # to accept, understand, and
internalize the message and guidance of the Quran. This preparation began before he
came into this world and continued until that moment in the cave of Hira’a where he
received the first revelation from Allah .% From before birth, Allah # was nurturing and
preparing his beloved Prophet % for this momentous moment and mission. Everything
he experienced throughout his life until that point was uniquely decreed by Allah # to
prepare, nurture, and train him to be the last and final prophet and messenger. Being a

prophet requires spiritual, psychological, emotional, and physical training.

Through this divine training, the Prophet # developed into the greatest servant
of Allah .%= When reminding some of his Companions about the importance of balance
and moderation in worship and devotional practices, the Prophet % said, “By Allah, I

am the most Allah conscious among you and I fear Him most among you.”® According

" Quran 26:192-195
8 Muslim, k. al-siyam, b. anna al-qubla fi al-sawm laysat mu#zarramah, 1108
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to the Muslim worldview, the Prophet Muhammad £ is the most perfect example of a
human being to walk on the face of this earth. Allah % praises him the Quran saying,

o gl 5 2
“And you are truly upon [the way] of outstanding character.””®

Allah # describes the Prophet # as a mercy for the worlds*® and an expression

of that mercy was to convey and teach Allah’s message to mankind.

The Prophet % is the first student and teacher of the Quran. As the first student
and teacher of the Quran, the Prophet £ had the most knowledge and understanding of
its meanings, guidance, lessons, reminders, commands, prohibitions, and message. He
understood that one of the main objectives behind the revelation of the Quran is to
reflect on its meanings in order to achieve internal and external reformation. As
mentioned above, he was a physical manifestation of the Quran’s guidance. Through
his mission and the message of the Quran, the Prophet 2 removed his community and
the world from the darkness of ignorance and disbelief to the light of knowledge and
faith.
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“Alif-Lam-Ra. "This is” a Book which We have revealed to you "O
Prophet” so that you may lead people out of darkness and into light,

by the Will of their Lord, to the Path of the Almighty, the

Praiseworthy.”!!

One of the responsibilities of the Prophet £ as a prophet and messenger was to
recite the Quran to his community and warn them about the consequences of opposing

and rejecting the truth. Allah % says,
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9 Quran 68:4
10 Quran 21:107
% Quran 14:1
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“Recite what has been revealed to you of the Book and establish
prayer.”*? Allah % tells the Prophet ,%
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“And so We have sent you "O Prophet’ to a community, like "We
did with” earlier communities, so that you may recite to them what
We have revealed to you. Yet they deny the Most Compassionate.”*3

In another verse Allah # says to the Prophet ,%
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“And so We have revealed to you a Quran in Arabic, so you may

warn the Mother of Cities and everyone around it, and warn of the

Day of Gathering—about which there is no doubt—"when" a group

will be in Paradise and another in the Blaze.”**

Several verses throughout the Quran make it clear that another primary
responsibility of the Prophet ¥ was to teach, explain, and clarify the meanings of the
Quran to his community. Allah # revealed the Noble Quran as a book of guidance
illuminating the path towards happiness and success both in this world and the next.
Allah % gave the Quran to the Prophet % as an everlasting miracle, whose miraculous
nature can be seen and experienced until the end of time. Along with the Quran, Allah
% gave the Prophet £ the Sunnah as a detailed explanation of what is in the Quran.
Allah % says,
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“And We revealed to you the message that you may make clear to
the people what was sent down to them and that they might give
thought.”?® Allah # also says,

2 Quran 29:45
13 Quran 13:30
14 Quran 42:7
15 Quran 16:44
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“And We have not revealed to you the Book, [O Muhammad],

except for you to make clear to them that wherein they have differed

and as guidance and mercy for a people who believe.”

In these two verses and several others throughout the Quran, Allah # is explicitly
stating that one of the responsibilities of the Prophet £ was to explain the book of Allah.
In other words, the Sunnah of the Prophet # is a detailed explanation of what is

mentioned by Allah % in the Quran.

In addition to his responsibilities, Allah # instructs the believers to follow in the

footsteps of the Prophet # by heeding his advice, counsel, and instructions. Allah #

says:
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O you who have believed, obey Allah and obey the Messenger
and those in authority among you. And if you disagree over
anything, refer it to Allah and the Messenger, if you should
believe in Allah and the Last Day. That is the best [way] and
best in result.!’
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He who obeys the Messenger has obeyed Allah; but those who
turn away - We have not sent you over them as a guardian.'®
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It is not for a believing man or a believing woman, when Allah
and His Messenger have decided a matter, that they should

16 Quran 16:64
17 Quran 4:59
18 Quran 4:80
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[thereafter] have any choice about their affair. And whoever
disobeys Allah and His Messenger has certainly strayed into
clear error.t®
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And whatever the Messenger has given you - take; and what he

has forbidden you - refrain from. And fear Allah; indeed, Allah
is severe in penalty.?°
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Say, [O Muhammad], "If you should love Allah, then follow
me, [so] Allah will love you and forgive you your sins. And
Allah is Forgiving and Merciful.?

It is important for Muslims to be aware of the state and condition of the Prophet

# when he would recite the Quran so that they can follow his example and guidance.

5.2.1 Tartil al-Quran (Reciting the Quran Slowly and Distinctly)

Tartil is a term that comes from an Arabic root word meaning “to recite slowly and
distinctly.” It is a magdar, verbal noun, derived from the verb rattala/yurattilu, which
means to articulate slowly, carefully, and precisely. It also means to recite in a
melodious voice.?? It emphasizes a measured and deliberate pace, with clear articulation
of each letter and word. Reciting with zartil involves observing the rules of tajwid. The
goal of zartil is to enhance the clarity and beauty of the recitation while preserving the
meaning and message of the Quran. The Quran and Sunnah instruct believers to recite
the Quran in a slow, distinct, and measured pace (tartil) that allows one to pronounce
each letter correctly while observing the rules of tajwid. Tajwid is a set of rules and
principles that govern the correct pronunciation and recitation of the Quran. It is derived

19 Quran 33:36

20 Quran 59:7

2L Quran 3:31

22 Hans Wehr, A Dictionary of Modern Written Arabic, 325
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from the verb jawwada/yujawwidu, which means to beautify. Tajwid allows one to
recite every letter of the Quran from its proper point of articulation (makhraj) along
with its attributes (sifar). The way the Quran is recited and articulated is different that
any other Arabic literature, whether it is prose or poetry. The Prophet £ recited the
Quran in a particular manner and passed it on to his Companions, who then passed it on
to their students. This method and manner of recitation was passed on from generation

to generation and continues to be in the modern era.

Allah # instructs the Prophet % to recite the Quran in a slow and measured pace

saying,
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“Recite the Quran slowly and distinctly.”?3

This slow, distinct, and measured manner of recitation aids in reflecting on the
deeper meanings of the Quran. al-Nawawi writes, “The Scholars said that reciting
slowly is recommended for the sake of understanding. That is why it is recommended
for a non-Arabic speaker who does not understand its meanings to recite slowly since
this is closer to veneration and respect and has much more impact on the heart.”?* al-
Ghazali, after asserting that tartil is an independently praiseworthy act even in the
absence of comprehension, said, “The non-Arabic speaker who cannot understand the
Quran should still recite in a calm and measured way, because that is more reverent and
respectful, and has a greater impact on the heart compared to [reciting in] jabber and

haste.”%®

According to Allah’s instruction, the Prophet % would recite the Quran in a very
slow, distinct, and measured manner. The Mother of the Believers Hafsah said, “I never
saw the Messenger of Allah £ praying voluntary prayers sitting, until a year before his
death, when he began to pray them sitting. He would recite the stirah with a measured
slowness so that it would seem to be longer than other suwar which were actually longer
than it.”?® Qatadah narrates that Anas was asked, “What was the recitation of the

Prophet # like?” He said, “His recitation was measured and pronounced. Then [as an

2 Quran 73:4

24 Nawawi, Etiquette with the Quran, 46

% Ghazali, al-1kya’, 2:278

% Muslim, k. salah al-musdafirin wa qasriha, b. jawaz al-nafilah qa’iman wa qa ‘idan..., 733
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example] he recited ‘b7 ism Allah al-rahman al-rahim’ elongating ‘b7 ism Allah’, and

“al-rahim’ .’

Reciting and pronouncing each letter separately and properly aids in allowing
one to listen to the words properly and gives them the opportunity to pause and reflect
on their meanings. It also demonstrates respect and honor for Allah’s divine words that
leads to greater intellectual, emotional, and spiritual engagement. Tartil, slow measured
recitation, is more conducive to reflecting on Allah’s words than quick hasty recitation.
This is an observable reality when it comes to any type of speech and is even more true
when it comes to the speech of Allah #.

5.2.2 al-Tarassul fi al-Qira’ah (Reciting Slowly Intentionally)

Tartil and tarassul are closely related to each other. Tartil refers to reciting the Quran
is a measured and deliberate pace while observing the rules of tajwid. Tarassul is to
recite in a slow manner intentionally allowing one to pause, reflect, and engage with the
words and verses one is reciting. The Prophet 2 would recite in a deliberately slow pace
so that he and others could pause and reflect on the beautiful, eloquent, and powerful
words of Allah .% The Prophet’s recitation of the Quran is described as being beautiful,
melodious, measured, paced, and intentionally slow. He recited the Quran with

intonation, rhythm, clarity, and emotion.

Umm Salamah describes the Prophet’s recitation as being clear and distinct with
each letter and word enunciated clearly.?® Hudhaifah narrates that one night he prayed
with the Messenger of Allah .# The Prophet # began his recitation with Strah al-
Bagarah and he assumed that he would go into ruki ‘ (the bowing position in prayer)
after a hundred verses. The Prophet % continued to recite so he thought that the Prophet
% would complete the strah in one unit and move on to ruki . After completing al-
Bagarah, he continued and began reciting al-Nisa’a and then Al ‘Imran. Hudhaifah

describes the Prophet’s recitation as mutarassilan, deliberately slow, measured, and

27 Bukhari, k. fadai’l al-Quran, b. madd al-gira 'ah, 5046
2 Tirmidhi, k. abwab fada’il al-quran, b. ma ja’a kayfa kana qaira’ah al-nabiyy, 2923. This narration
is graded as hasan.
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paced.?® This deliberately slow, measure, and paced recitation allows the reciter and the
listener time to understand the words and reflect on them.

The Prophet # was instructed by Allah # to recite the Quran in this slow and

deliberate manner so that they could derive maximum benefit. Allah # says,
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“It is” a Quran We have revealed in stages so that you may recite it
to people at a deliberate pace. And We have sent it down in
successive revelations.”%

Allah # is telling the Prophet % to recite the Quran to people at a slow,
deliberate, and careful pace because it is more effective for understanding and
reflecting. As a result, the normal habit and practice of the Prophet # was to recite the
Quran slowly and deliberately. It is not established that he completed the recitation of
the Quran in a single night. ‘A’ishah says, according to her knowledge, the Prophet £
never recited the entire Quran in a single night nor did he spend the entire night until

dawn in prayer.3!

The way and manner in which the Prophet  recited the Quran became a model
for his Companions and subsequent generations of Muslims. They would avoid reciting
the Quran quickly in a hasty manner that would disrupt and obscure the meaning. This
can be understood from the following report narrated by Abi Sa‘id al-Khudri. He
narrates that the Prophet % asked, “Is it difficult for you to recite one-third of the Quran
during the night?” The Companions found that difficult and said, “Who among us has
the ability to do so O Messenger of Allah?” The Prophet # said, “Strah al-Ikhlas is
equivalent to one-third of the Quran.”3? When the Prophet # encouraged them to recite
one-third of the Quran in a single night, the Companions considered that to be
something difficult, which shows that their recitation was slow and deliberate. If their
recitation was fast and rushed, then reciting one-third of the Quran - 10 juz’ (parts) - is

not difficult. A man once came to ibn Mas‘td and said, “I recited the mufassal (longer

2 Muslim, k. salah al-musafirin wa qasriha, b. istihbab tarwil al-girda’ah fi salah al-layl, 772
30 Quran 17:106
3L Muslim, k. salah al-musdafirin wa qasriha, b. jami‘ salah al-layl wa man nama ‘anhu, 746
32 Bukhari, k. fada il al-quran, b. fadl qul huw Allah a%ad, 5015
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chapters of the Quran) at night in one unit.” ibn Mas‘ud said, “You must have recited

hastily like the recitation of poetry.”33

The Prophet # highlighted that reading too quickly prevents one from properly
understanding the message and guidance of the Quran. He ¥ said, “One who recites the
Quran in less than three days does not understand.”®* In another hadith, the Prophet %

said, “Recite the Quran in seven days and don’t [recite] more than that.”®

As mentioned above, tarassul refers to reciting the Quran slowly and with
contemplation. Tadabbur is the act of deeply reflecting and pondering over the
meanings of the Quran. When combined, reciting slowly aids tadabbur in the following

ways:

1. Understanding the words: When you recite slowly, you give yourself more
time to process each word and its pronunciation. This helps in better
understanding the text and its correct pronunciation, which is essential for

comprehending the intended meanings.

2. Clarity of meaning: Slowing down allows you to grasp the meanings of the
verses more clearly. By paying attention to the sequence of words and their
grammatical structure, you can better understand the intended message.

3. Emotional connection: Reciting slowly enhances your emotional
connection to the words of the Quran. As you immerse yourself in the
recitation, you may experience a deeper emotional impact, which can aid in

sincere reflection and contemplation.

4. Reflection on context: Tadabbur involves reflecting on the historical
context and the circumstances surrounding the revelation of specific verses.
Reciting slowly helps you to pause and consider the context more
effectively, leading to a more comprehensive understanding of the verse's

implications.

33 Bukhari, k. al-athan, b. al-jam * bayn al-siratayn fi al-rak ‘ah, 775
3 Tirmidhi, k. al-gira’at, b. fi kam yukhtam al-quran, 2949. This narration is graded as sahih.
3 Abl Dawid, k. abwab gira’ah al-quran wa tahzibihi, b. fi kam yugra’u al-quran, 1388. This
narration is graded as sahih.
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5. Contemplating the meanings: When you take your time while reciting, it
allows you to contemplate the meanings of the verses more deeply. You can

ponder over the wisdom, guidance, and moral lessons that the Quran offers.

6. Spiritual connection: Slower recitation can contribute to a heightened
spiritual connection during the process of tadabbur. It allows you to be more

mindful and present, fostering a deeper connection with the divine message.

Overall, the combination of tarassul (reciting slowly) and tadabbur (reflection)
enhances the quality of your engagement with the Quran, leading to a more profound

understanding and appreciation of its teachings and message.

5.2.3 Beautifying One’s Voice with the Quran

The Prophet’s % recitation of the Quran was known for its melodious and captivating
tone and style. The Prophet £ had a beautiful and powerful voice that would attract the
attention of listeners and deeply impact their hearts. The beauty of his voice added to
the profound impact and significance of the Quran. The Prophet 2 encouraged his
Companions to beautify their voices when reciting the Quran. The Prophet # said,
“Beautify your voices with the Quran.”® The Prophet # also said, “Allah does not listen
to anything as He listens to the recitation of the Quran by a Prophet who recites it in
attractive audible sweet sounding voice.”%’ ‘Abd al-Jabbar ibn al-Ward narrated from
ibn abi Mulaykah who said that “Ubaydullah ibn Yazid said that Abt Lubabah passed
by us and we followed him till he entered his house, and we also entered it. There was
aman in a rusty house and in shabby condition. I heard him say, “I heard the Messenger
of Allah £ say, ‘The one who does not recite the Quran in a melodious voice is not from
us.”” I (‘Abd al-Jabbar) said to ibn abi Mulaykah: “Abt Muhammad, what do you think
if a person does not have a nice voice?” He said, “He should beautify his voice as much

as possible.”®

The Prophet ¥ used to enjoy listening to some of his Companions reciting the

Quran who were known to have beautiful and melodious voices. He would encourage

3 Abi Dawiid, k. al-witr, b. istizbab al-tartil fi al-gira’ah, 1468. This narration is graded as sahih.

37 Bukhari, k. al-tawhid, b. gawl al-nabiyy al-mahir bi al-quran ma ‘a al-kiram al-bararah, 7544

38 Abai Dawiid, k. al-witr, b. istikbab al-tartil fi al-gira’ah, 1471. This narration is graded as sahih.
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others to learn the Quran from them and recite it to them. Once the Prophet # listened
to Abli Musa reciting and praised him for his beautiful voice. He % said to him, “If you
were to see me, as | was listening to your recitation (of the Quran) last night (you would
have felt delighted). You are in fact endowed with a sweet melodious voice like that of
Dawiid himself.”*® In another narration, ibn Mas ‘Qid said to the Prophet ,% “By Allah!
O Messenger of Allah! If I had known that you were listening to my recitation | would
have beautified my voice even more for you.”*® The Prophet # advised his Companions
to learn the Quran from ibn Mas ‘Tid because of his beautiful voice and expert recitation.
He £ said, “Whoever would like to recite the Quran properly as it was revealed, they

should recite it according to the recitation of ibn umm ‘Abd (ibn Mas‘ad).”*

Reciting the Quran in a beautiful and melodious voice has a direct impact on the
reciter and the listener. It captures one’s attention allowing one to listen more actively.
This active listening allows one to focus and concentrate more on the meanings, leading
to reflection. Reciting the Quran in a melodious voice can aid in tadabbur (reflection

and contemplation) in several ways:

1. Enhanced Focus: A melodious voice can capture the listener's attention and
maintain their focus. When reciting in a beautiful and captivating manner,
it becomes easier for the listener to concentrate on the words and meanings

being conveyed.

2. Emotional Connection: Melodious recitation has the power to evoke
emotions and feelings within the listener. When the reciter expresses the
verses with emotional depth, it can lead the listener to connect with the
meanings at a more profound level, making it easier for them to ponder over

the message.

3. Aesthetic Appeal: A pleasing and melodious recitation can create a sense of
beauty and awe. This aesthetic appeal can draw the listener closer to the

Quranic verses and make them more receptive to the underlying messages.

3 Muslim, k. salah al-musafirin wa gasriha, b. istihbab tahsin al-sawt bt al-quran, 793
40 al-Haythami, Majma ‘ al-Zawa’id, 7:171
4l ibn Majah, k. al-mugaddimah, b. fad! ‘abd allah ibn mas ‘id, 138
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4. Improved Memorization: Melodious recitation often follows a rhythmic
pattern, making the verses easier to remember. When the listener becomes
familiar with the rhythm and flow, they may recall the verses more readily

during their reflection and contemplation.

5. Stress Reduction: A melodious voice can have a soothing effect, reducing
stress and promoting a calm state of mind. When the listener is relaxed and
at ease, they can better engage in thoughtful contemplation without

distractions.

6. Facilitating Repetition: Melodious recitation encourages repeated listening.
As the listener hears the same verses again and again, it provides more
opportunities for deep reflection and a deeper understanding of the verses'

meanings.

7. Resonance with the Heart: Melodic recitation has a way of resonating with
the hearts of the listeners. This resonance can create a profound impact on
the listener, leading to a stronger connection with the Quranic message and

promoting thoughtful contemplation.

It is important to note that while melodious recitation can enhance the
experience of tadabbur, the essence of reflection lies in the sincere intent and effort to
understand and apply the teachings of the Quran in one's life. The combination of a
beautiful recitation and a genuine desire to contemplate its meanings can significantly

enrich one's spiritual journey and understanding of the Quran.

5.2.4 Reciting Out Loud

The Prophet % encouraged his Companions to recite the Quran out loud in an audible
manner. Reciting out loud has a direct and visible effect on the reciter and the listener
leading them to pay closer attention. There are several ahadith indicating that it is

recommended to recite out loud.
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1. Abu Hurairah narrates that he heard the Messenger of Allah ¥ saying,
“Allah does not listen attentively to anything the way He listens to a prophet

with a beautiful voice audibly reciting the Quran in a melodious manner.”*?

2. Abu Musa al-Ash‘arT narrates that the Messenger of Allah # said to him,
“You have been given a mizmar [exceptional sense of melody] from the
family of Dawud. If you had only seen me while I was listening to your

recitation yesterday.”*

3. Fadalah ibn ‘Ubayd stated that the Messenger of Allah # said, “Surely
Allah listens more attentively to a man who has a beautiful voice [reciting]

the Quran than an owner of a singing girl listens to his singing girl.”**

4. Abu Musa stated that the Messenger of Allah # said, “I know the voices of
a group of Ash‘arfis at night when they enter, and I know where they settled
down because of their voices with the Quran at night, even if | did not see

where they settled when they settled during the day.”*

5. al-Bara’ ibn ‘Azib narrated that the Messenger of Allah % said, “Beautify

the Quran with your voices.”*®

6. ibn abi Dawud narrates that ‘Al heard people reciting Quran in the mosque
at midmorning and said, “Glad tidings to them: they are the people most

beloved to the Messenger of Allah .4/

There are several other narrations that discuss the merits and rewards of audible
recitation. On the other hand, there are also a few narrations that encourage reciting the
Quran in a hushed or lower voice. ‘Ugbah ibn ‘Amir narrated that the Prophet # said,
“One who publicly recites the Quran is like the one who gives voluntary charity in
public. And one who conceals the Quran is like the one who gives voluntary charity in

private.”*

42 Bukhari, k. fada il al-quran, b. man lam yataghanna bi al-quran, 5023
4 Muslim, k. salah al-musafirin wa gasriha, b. istihbab tahsin al-sawt bt al-quran, 793
% ibn Majah, k. igamah al-salah wa al-sunnah fiha, b. fi husn al-sawt bt al-quran, 1340. This narration
is graded as da‘if.
 Bukhari, k. al-maghazi, b. ghazwah khaybar, 4232
4 Abi Dawiid, k. al-witr, b. istizbab al-tartil, 1468. This narration is graded as sahih.
47 al-Nawawi, Etiquette with the Quran, 55
48 Tirmidhi, k. thawab al-quran, 2919. This narration is graded as hasan.
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al-Ghazali and other scholars have said that the way to reconcile these seemingly
conflicting narrations and reports is that making one’s recitation secret or silent is
further removed from ostentatious show and is this better for someone who fears it. If
one does not fear ostentation in reciting audibly and raising the voice, then being audible
and raising the voice is better, since there is more effort involved and its benefit extends
to others who may hear it. And the benefit that extends to others is better than a personal
benefit. Also, audible recitation awakens the heart of the reciter, gathers his
attentiveness to thinking about what he reads, draws his hearing to it, repels sleep, and
invigorates the mind. It rouses others who sleep or are inattentive and thus energizes
them. Scholars have said that whenever one brings to mind all of these intentions, then
being audible is better, and if these intentions are combined together then the reward is
duly increased.*® al-Nawawi summarises the discussion by saying, “...If one fears
something offensive in reciting the Quran audibly, he should not make it audible; if one
does not fear this, then it is recommended for him to make it audible. And if the
recitation is from a group gathered together, it is emphatically recommended to raise
the voice because of what we previously mentioned and because of the benefit it offers

to others when doing so. And Allah knows best.”°

Reciting out loud is a tool and method that can be used to enhance one’s

engagement with the Quran. In can help aid tadabbur in the following ways:

1. Auditory Engagement: When you recite the Quran out loud, you engage
multiple senses, particularly the sense of hearing. Hearing the words being
pronounced helps reinforce the message, making it easier for your mind to

focus on the content and meaning of the verses.

2. Better Comprehension: Reciting out loud can improve your comprehension
of the verses. As you vocalize the words, you may notice the flow and
structure of the sentences, leading to a clearer understanding of the intended

message.

49 Nawaw1, Etiquette with the Quran, 54
50 NawawT, Etiquette with the Quran, 56-57
184



3. Verbal Reinforcement: Hearing yourself recite the Quran out loud acts as
verbal reinforcement. This can aid in memory retention, making it easier to

recall the verses later for further contemplation.

4. Emotional Connection: Reciting aloud can evoke emotions within you as
you interact with the Quranic text. The emotional connection can deepen
your reflection, allowing you to contemplate the verses with greater

sincerity and passion.

5. Mindful Recitation: Reciting out loud encourages mindful recitation,
meaning you are more present and attentive to the words being pronounced.
This mindfulness fosters a deeper connection with the verses and enables
you to reflect more effectively.

6. Improved Pronunciation: By reciting out loud, you can work on improving
your pronunciation of Arabic words and recitation of the Quran. This can
lead to a more accurate understanding of the meanings, preventing

misinterpretations.

7. Enhanced Concentration: Speaking the verses out loud can prevent your
mind from wandering or becoming distracted. It keeps you actively engaged

with the Quranic text, facilitating a deeper level of contemplation.

8. Expression of Gratitude: When you recite the Quran out loud, it becomes
an act of worship and an expression of gratitude for the divine guidance
provided in the Quran. This attitude of gratitude can contribute to a more

meaningful reflection on the verses' significance.

It's important to note that while reciting out loud can be beneficial for tadabbur,
the quality of reflection ultimately depends on one’s sincerity, intention, and effort to
understand and apply the teachings of the Quran in your life. Whether someone recites
silently or out loud, approaching the Quran with an open heart and a desire for guidance

will lead to a deeper and more meaningful reflection on its verses.
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5.2.5 Reciting for Long Periods of Time

Longer recitation provides the reciter with more time and opportunity to engage with
Allah’s speech and reflect on it. The Prophet # would recite large portions of the Quran
for long periods of time during his voluntary prayers. Hudhaifah narrates that one night
he prayed tahajjud (the voluntary night prayer) with the Prophet .2 The Prophet %
started reciting Surah al-Bagarah and Hudhaifah thought to himself that the Prophet %
would stop after one-hundred verses, but he continued. Then he thought that the Prophet
% would complete the stirah and then go into the bowing position, but he continued.
The Prophet # then recited Al ‘Imran and al-Nisa’ and he recited at a slow and measured
pace. Whenever he came across a verse that glorified Allah, he would pause and glorify
Allah. When he passed by a verse of supplication, he would pause and supplicate. When
he passed by a verse about seeking refuge, he would pause and seek refuge.>! From this
narration, we learn that the Prophet £ would stand in prayer for long periods of time
reciting large portions of the Quran with mindfulness and concentration. He would
focus and reflect on what he was reciting engaging in a conversation with the speech of
Allah %,

ibn Mas ‘Gd narrates that one night he prayed tahajjud with the Prophet % and
he stood for so long that he thought about doing something wrong. Someone asked,
“What did you think about doing?” ibn Mas ‘iid said, “I thought about sitting down and
leaving the Prophet # standing alone.”>?

Abii Dharr narrates that the Prophet 3 spent the entire night in prayer repeating
the following verse, “If You punish them, they belong to You after all. But if You
forgive them, You are surely the Almighty, All-Wise.”® ‘Abdullah ibn ‘Amr ibn al-‘As
(ra) narrates that the Prophet £ recited the statement of Allah # regarding Ibrahim, “My
Lord! They have caused many people to go astray. So whoever follows me is with me,
and whoever disobeys me—then surely You are “still All-Forgiving, Most Merciful.”
He then recited the statement of Allah % regarding ‘Isa (as), “If You punish them, they
belong to You after all. But if You forgive them, You are surely the Almighty, All-
Wise.” He then raised his hands and said, “O Allah! My nation! My nation! And he

5L Muslim, k. salah al-musdafirin wa qasriha, b. istihbab tapwil al-girda’ah fi salah al-layl, 772
52 Bukhari, k. al-tahajjud, b. til al-giyam fi salah al-layl, 1135
%3 Ahmad, al-Musnad, 5:156
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began to weep. Allah % said, “O Jibril! Go to Muhammad - and your Lord is the All-
Knowing - and ask him what is making you cry.” Jibril came to the Prophet # and asked
him. The Prophet % explained to him why he was crying. Allah # said, <O Jibril! Go to
Muhammad and tell him that We will please him with respect to his nation and not

disappoint him.”>*

| argue that reciting the Quran for long periods of time is beneficial for the
practice of tadabbur for several reasons; enhanced immersion, increased understanding,
improved retention, connection with the Divine, and contextual exploration. When
reciting the Quran for an extended period of time, a person has more opportunity to
immerse themselves in the beauty and eloquence of Allah’s words. This helps create an
environment that is conducive to deep reflection. Extended recitation allows the reciter
to delve deeper into the meanings of the verses facilitating deeper reflection. Longer
sessions of Quranic recitation help create a stronger and deeper connection with the
words of Allah .% The more time one spends with Allah’s speech, the greater the sense
of spirituality and proximity to the Divine. This emotional connection further enhances
one’s ability to reflect on the Quran. Tadabbur involves contemplating the broader
context of the verses, including their historical background and the circumstances in
which they were revealed. Through long periods of recitation, a person has more time

to explore the context, which can lead to more meaningful engagement.

5.2.6 Crying and Humility

The beautiful, eloquent, powerful, and profound words of Allah % would penetrate the
heart of the Prophet  causing his eyes to flow with tears. This indicates that the Prophet
% was fully engaged and immersed in the meanings of what he was reciting and
listening to. There are several reports that highlight the Prophet’s emotions and how he
would be visibly affected by the words of His Lord and Creator. ibn Mas ud narrates
that the Prophet % said, “Recite the Quran to me.” ibn Mas ‘0d [with a sense of humility]
responded, “O Messenger of Allah! You want me to recite the Quran to you when it
was revealed to you?” The Messenger of Allah % said, “I like to hear it from others.”

ibn Mas‘iid then recited Siirah al-Nisa until he reached the verse, “What will they do

5 Muslim, k. al-iman, b. du ‘a al-nabiyy If ummatihi wa buka’ihi shafagatan ‘alayhim, 202
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when We bring a witness from each community, with you [Muhammad] as a witness
against these people?” The Prophet % said, “That’s enough for now.” ibn Mas td says,

“I looked at him and his eyes were flowing with tears.”®

‘Abdullah ibn al-Shikhkhir narrates that he saw the Prophet % praying and heard
a sound from his chest, like the bubbling of a pot, from weeping.*® This narration is
describing the manner in which the Prophet # was crying while reciting the Quran
during prayer. Whatever the Prophet # was reciting in this prayer was so powerful and
emotive that it caused the Prophet % to weep audibly in a manner that produced a sound
from his chest that is described as the bubbling of a pot. This narration highlights the
deep emotional connection and devotion that the Prophet £ had during his prayers. It
indicates that his prayers were not merely mechanical or ritualistic acts, but rather
heartfelt and profound expressions of his love, humility, and submission to Allah .% The
sound of weeping or crying from the Prophet's chest suggests a profound level of
spiritual and emotional engagement with his worship. It demonstrates his immense love
for Allah # and the sincerity with which he approached his prayers. The bubbling sound,
like that of a pot, can be understood metaphorically as the intensity of the emotions that

were welling up within him during his prayer.

‘A’isha the beloved wife of the Prophet £ narrates that she was asked regarding
the most unique and amazing thing she saw from the Messenger of Allah .2 She replied
that one night the Prophet # said, “O ‘A’ishah! Allow me to dedicate this night to my
Lord.” She said, “By Allah, I love being close to you and love what makes you happy.”
The Prophet # got up, purified himself, and began praying. He wept until his chest was
wet [with tears]. He continued crying until his beard became wet. He then continued to
cry until the floor became wet. Bilal came to inform him about fajr prayer and when he
saw him crying, he asked, “O Messenger of Allah! Why are you crying when Allah #
has already forgiven you?” The Prophet # said, “Shall I not be a grateful servant? A
verse was revealed to me today. Woe to the one who recites it and doesn’t reflect on it.
‘Indeed, in the creation of the heavens and the earth and the alternation of the day and

night there are signs for people of reason.””®’

% Muslim, k. salah al-musafirin wa qasriha, b. fadl istima ‘ al-quran.. ., 800
% al-Nasa’1, k. al-sahw, b. al-buka fi al-salah, 1214. This narration is graded as sahih.
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The meanings of the Quran weighed heavily upon the Messenger of Allah %
causing some of his hair to turn grey. One day Abtu Bakr, the Prophet’s father-in-law
and best friend, noticed that some of his hair had turned grey. He remarked, “O
Messenger of Allah! Your hair has become grey.” The Prophet ¥ said, “Hud, al-
Wagqi ah, al-Mursalat, ‘Amma yatasa’aliin, and idha al-shams kuwwirat have cause my
hair to turn grey.”®® The thread that ties all of these chapters of the Quran together is

discussions and descriptions of the Day of Judgment.

5.2.7 Connecting Verses to Events

The Prophet # would often link and connect certain verses to events and incidents that
took place within his life and the life of his companions. Linking events with verses
leads to a deeper understanding of the application of the verse and a more profound
engagement with the Quran. An example of this is a relatively long report narrated by
Abt Hurairah.

The Messenger of Allah 2 came out at an hour in which he would not usually
come out, and at a time when he would not usually meet others. Abii Bakr came out to
him and the Prophet % asked, “What brings you out, Abu Bakr?” He replied, “I have
come out to meet the Messenger of Allah 2 and gaze upon his blessed face and greet
him with the salutations of peace.” A short moment later, ‘Umar came out and the
Prophet # asked him, “What brings you out, ‘Umar?” He replied, “Hunger, O
Messenger of Allah!” The Messenger of Allah % said, “I too am experiencing some of

that.”

They set out to the house of Abu al-Haytham al-Ansari, who was a man who
owned many date palm trees and sheep, but who did not own any servants. They did
not find him [home], so they asked his wife, “Where is your husband?” She said, “He
went out to fetch us some fresh water.” A short while later Abu al-Haytham returned
with a water-skin filled with water. He placed it down and went to embrace the

Messenger of Allah # and said, “May my father and mother be sacrificed for you!”

%8 Tirmidhi, k. tafsir al-quran ‘an rasilillah, b. wa min sirah al-waqi ‘ah, 3297. This narration is graded
as sahth.
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Then he escorted them to his orchard and laid out a carpet spread for them, and
then he went over to a date palm tree and returned with a branch with a cluster of dates
on it. He placed it in front of them. The Messenger of Allah # said, “Will you not pick
out for us some of its fresh dates?” Abi al-Haytham said, “O Messenger of Allah! I
wished that you all would pick [or choose] from its ripe and unripe dates yourselves.”
They began to eat [the dates] and drink from the water. He # then said, “By the One in
whose Hand is my soul, all of these - cool shade, fine ripe dates, and cool water - are
from the bounties that you will be asked about on the Day of Resurrection!”®® The
Prophet ¥ was referring to Strah al-Takathur where Allah # says, “Competition for
more "gains” diverts you "from Allah, until you end up in "your™ graves. But no! You
will soon come to know. Again, no! You will soon come to know. Indeed, if you were
to know "your fate™ with certainty, "you would have acted differently’. "But’ you will
surely see the Hellfire. Again, you will surely see it with the eye of certainty. Then, on

that Day, you will definitely be questioned about “your worldly" pleasures.”®

Another example is when a group of extremely poor men from the tribe of
Mudar came to the Prophet .: Jarir narrates, “While we were in the company of the
Messenger of Allah % in the early hours of the morning, some people came (who) were
barefoot, naked, wearing striped woolen clothes, or cloaks, with their swords hung
(around their necks). Most of them, nay, all of them, belonged to the tribe of Mudar.
The color of the face of the Messenger of Allah ¥ underwent a change when he saw
them in poverty. He then entered (his house) and came out and commanded Bilal (to
pronounce the call for prayer). He pronounced the adhan and igamah, and he %
observed prayer (along with his Companion). He £ then addressed (them reciting verses
of the Holy Qur'an): ‘O humanity! Be mindful of your Lord Who created you from a
single soul’ to the end of the verse, ‘Surely Allah is ever Watchful over you.” (He %
then recited) a verse from Strah al-Hashr, ‘O believers! Be mindful of Allah and let
every soul look to what "deeds” it has sent forth for tomorrow. And fear Allah, "for’
certainly Allah is All-Aware of what you do.” Then the audience began to compete with
one another in giving charity. Some donated a dinar, others a dirham, still others clothes,

some donated a sa‘ of wheat, some a sa‘ of dates; till he # said, ‘(Donate) even if it is

9 Muslim, k. al-ashribah, b. jawaz istitba ‘ih ghayrah ila dar man yathiq bt ridahu bi dhalik..., 2038
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half a date.” Then a person from among the Ansar came with a money bag which his
hands could barely lift; in fact, they could not (lift). Then the people followed
continuously, till I saw two heaps of eatables and clothes, and | saw the face of the
Messenger £ glistening like gold (on account of joy). The Messenger of Allah % said,
‘He who sets a good precedent in Islam, there is a reward for him for this (act of
goodness) and reward of that also who acted according to it subsequently, without any
deduction from their rewards; and he who sets in Islam an evil precedent, there is upon
him the burden of that, and the burden of him also who acted upon it subsequently,

without any deduction from their burden.””®*

5.3 TADABBUR OF THE COMPANIONS

The Prophet % through his teachings and example helped create a culture of learning,
reciting, memorizing, and reflecting on the Quran among his Companions. He did so by
highlighting the importance, significance, virtues, blessings, and rewards associated
with reciting, studying, and teaching the Quran. The Prophet ¥ said, “The best among
you are those who learn the Quran and teach it.”® For every single letter of the Quran
that is recited, a person is rewarded with a good deed that is multiplied by ten. “Whoever
recites a letter from the book of Allah, then for them is a good deed, and a good deed is
multiplied by ten. | am not saying that 4/if lam mim is one letter, but alif is a letter, lam
is a letter, and mim is a letter.”®® The Quran will intercede for its companion on the Day
of Judgment. “Recite the Quran because it will come as an intercessor for its companion

on the Day of Judgment.”%*

In another beautiful narration, the Prophet # highlights the blessings, rewards,
and virtues associated with coming together as a community in the masjid to learn and
study the Quran. The Prophet # said, “No people gather in one of the houses of Allah,

reciting the Book of Allah and teaching it to one another except that tranquility will

81 Muslim, k. al-zakah, b. al-hath ‘ala al-sadagah, 1017
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descend upon them, mercy will envelop them, the angels will surround them, and Allah

will mention them to those who are with Him.”®

Through the teachings and practice of the Prophet # a culture was created where
the community was deeply connected with the words of Allah .% Some narrations
mention that the streets of Madinah would be buzzing with the voices of people reciting

the Quran during the time of tahajjud (voluntary night prayer).

Through the teachings and example of the Prophet ,% the Companions
developed a deep love for the Quran and understood its true value. They considered
love for the Quran to be a sign of love for Allah % and His messenger .% ibn Mas ud
said, “Whoever wants to know if they truly love Allah and His messenger should reflect;
if they love the Quran, then they truly love Allah and His messenger.”®® The
Companions considered the Quran to be more valuable and precious than any material
possession. It is narrated that when the land-tax (kAaraj) from Irag came to ‘Umar he
went out with someone to examine the wealth. He started counting the camels and they
were too many to count. ‘Umar remarked, “All praise is for Allah.” The other person
said, “By Allah, this is from the grace and mercy of Allah.” ‘Umar responded, “That’s
not true. This is not the grace and mercy of Allah .% Allah % says, ‘O humanity! Indeed,
there has come to you a warning from your Lord, a cure for what is in the hearts, a
guide, and a mercy for the believers. Say, "O Prophet,” ‘In Allah’s grace and mercy let
them rejoice. That is far better than whatever "wealth™ they amass.” This [wealth] is
what they amass.”®” The Companions considered the Quran to be more valuable than

any type of material wealth.

5.3.1 Faith Before Quran

The Companions learned about faith, internalized it, and allowed it to settle firmly in
their hearts allowing them to approach the Quran with greater understanding and
engagement. Makkan revelation - those verses and chapters that were revealed before
the migration of the Prophet £ from Makkah to Madinah - focused primarily on beliefs,

8 Muslim, k. al-dhikr wa al-du ‘@ wa al-tawbah wa al-istighfar, b. fadl al-ijtima * ‘ala tilawah al-quran
wa ‘ala al-dhikr, 2699
8 Bayhaqi, Shu ‘ab al-Iman, 1861
57 ibn Kathir, Tafsir al-Quran al- ‘Azim, 4:275
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character, and spirituality. The objective of revelation during this time was to firmly
establish faith within the hearts of the believers and to reform their character. Once iman
was firmly rooted in their hearts it became easy for them to accept the rules and
regulations revealed by Allah # without any hesitation. As ‘A’ishah remarked, “The
first revelations only mentioned Heaven and Hell (the basics of /man). Eventually, when
the people were firm in their conviction of Islam, Allah revealed the halal and the
haram. If the first verse revealed was, ‘Do not drink wine,’ they would have responded,
‘We will never give up wine!” And if the first verse revealed was, ‘Do not fornicate,’
they would have responded, ‘We will never give up fornication!’”®® During the Makkan
period of revelation, the Companions were being trained spiritually so that they would

accept Allah’s guidance.

ibn ‘Umar said, “We lived for a short while and the newest among us would be
given faith before the Quran. A chapter would be revealed upon Muhammad % and they
would learn its lawful and unlawful and what is necessary to pause upon just as you
learn the Quran.” He then said, “I have some men when one of them would be given
the Quran they would recite from al-Fatihah to the end and not know what it has
commanded and prohibited. They wouldn’t know what is necessary to pause on. They
would recite it very quickly.”®® Jundub ibn ‘Abdillah said, “We were with the Prophet
Z while we were strong youth and we learned faith before the Quran. Then we learned

the Quran and it increased our faith.”°

5.3.2 Daily Recitation of the Quran

Spending a lot of time in the Company of the Quran through daily, regular, and
consistent recitation opens the door of deep reflection. The more a person gives of
themselves to the Quran, the more the Quran will give to them. Daily recitation is a key
that opens the door of tadabbur. The Prophet # was particular about maintaining his
daily recitation and encouraged the Companions to do so as well. When the delegation
of Thagif came to Madinah, the Prophet % hosted them and would visit them after ‘isha

prayer. One night he was a little late and the delegation remarked, “O Messenger of

88 Bukhart, k. fada il al-quran, b. ta’lif al-quran, 4993
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Allah! Tonight, you remained away from us longer than you usually do.” The Prophet
% said, “It occurred to me that I had not read my daily portion of Quran and I did not
want to leave the masjid until I had completed it.”’* This report demonstrates that the

Prophet £ had a routine of reciting a portion of the Quran daily.

This practice was instilled within his companions as well. al-Awza ‘T narrates
that the Companions and the Successors performed five actions with excellence:
adhering to the community, following the Sunnah, populating masajid, reciting Quran,
and striving in the path of Allah.”> The following are reports highlighting the daily
recitation of the Companions:

1. ‘Uthman said, “If our hearts were pure they would never be full from the
speech of our Lord. | dislike for a day to pass me by without looking in the
mushaf.” When ‘Uthman passed away, his copy of the Quran was worn out

from how often he would read from it.”

2. A man came to visit ‘Umar in the afternoon and he granted him permission
to enter after some time. He apologized for the delay saying, “I fell asleep
last night without reciting my daily portion of the Quran and | was making

it up'”74

3. al-Qasim ibn Muhammad ibn abi Bakr used to visit ‘A’ishah before fajr.
One day he came and found her praying. After completing her prayer she

said, “I slept without reciting my daily portion and I didn't want to leave
it.”"

4. ‘Urwah ibn al-Zubayr used to recite one-fourth of the Quran daily while
looking at the mushaf and would recite the same amount in night prayer. He
left it one night when his leg was injured and then resumed it the following

evening.”®

"L ibn Majah, k. igamah al-salah wa al-sunnah fiha, b. fi kam yustahabb yukhtam al-quran, 1345. This
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5.3.3 Reciting the Quran in Night Prayer

Reciting the Quran during night prayer (tahajjud) creates an environment conducive to
tadabbur by offering peace, concentration, reflection, solitude, and emotional
connection. These factors combine to create an opportunity for individuals to engage
deeply with the Quran, ponder its meanings, and derive spiritual and intellectual

benefits from its verses. Allah # says in Strah al-Isra,
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“And rise at "the last™ part of the night, offering additional prayers,
so your Lord may raise you to a station of praise.”’’

In this verse, Allah % is addressing the Prophet # and is instructing him to offer
the night prayer. Through the blessings of the night prayer, Allah # will elevate his rank
in the Hereafter and grant him the station of praise. Although this verse is addressed to
the Prophet ,% the instruction and guidance is extended to his community. From this
verse we learn that reciting the Quran in night prayer is a means of attaining an elevated

status in the Hereafter.

Allah # also tells the Prophet ,%

¢ %
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“O you wrapped "in your clothes™! Stand all night "in prayer” except
a little -"pray” half the night, or a little less, or a little more—and
recite the Quran "properly” in a measured way. "For” We will soon
send upon you a weighty revelation.”’

Allah % is instructing the Prophet # to spiritually prepare for receiving
revelation by performing the night prayer. Reciting the Quran in the night prayer is a
means of spiritually preparing one for undertaking difficult tasks and responsibilities. It
is also worth noting that Jibril would come in Ramadan to review the Quran with the

Prophet # at night because it is more conducive for understanding and reflection.

T Quran 17:79
8 Quran 73:1-5
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The Companions followed in the footsteps of their teacher and made it a
consistent and regular habit to recite the Quran in tahajjud. The night prayer, tahajjud,
became a part of their culture and way of life. During the time of the Prophet ,# if one
were to walk the streets and alleys of Madinah in the middle of the night, one would
hear the sound of the Quran coming from every household. They would maintain this
practice even in the most difficult circumstances when they were out on military
expeditions. The Prophet £ said, “I recognize the voice of the Ash ‘ariyyin when they
enter at night with their recitation of the Quran, and | recognize their station from the
recital of the Quran during the night time, although | have not seen their encampments
as they encamp during the day time.”’® After the Battle of al-Qadisiyyah, Sa‘d ibn abi
Waqqas wrote a letter to ‘Umar ibn al-Khattab informing him about the victory. In it he
wrote, “At night [the Muslims] would recite the Quran [their voices] buzzing like the

buzzing of bees and during the day they were like lions.”%

5.3.4 Repetition of Verses for the Purpose of Tadabbur

One of the ways of enhancing one’s engagement with the Quran is by repeating a verse
or several verses that one finds to be powerful, profound, and deep. Repeating verses
can foster a deep emotional and spiritual connection with the Quran. As individuals
recite and reflect on the words of Allah ,% it can evoke feelings of awe, reverence,
gratitude, and humility. This emotional engagement can further enhance the process of
tadabbur and deepen the spiritual experience. Repetition also aids in internalizing the
concepts and messages conveyed in the Quran. By repeating verses, individuals can
internalize the teachings, values, and moral guidance contained within the text, which
can then influence their thoughts, actions, and character. This was a practice of the
Prophet ¥ and something that was passed on to his Companions. al-Nawawi says,
“Righteous individuals of the past would spend the entire night reciting a verse

9581

repeatedly and reflecting on it.”** ibn al-Qayyim affirms, “This was the practice of the

salaf; they would repeat a verse until the morning.”®2 In his work Miftah Dar al-Sa ‘adah

79 Bukhari, k. al-maghazi, b. ghazwah khaybar, 4232
8 ibn Kathir, al-Bidayah wa al-Nihayah, 9:636
8 al-Nawawi, al-Tibyan fi Adab Hamalah al-Quran, 83
8 ibn al-Qayyim, Mifiah Dar al-Sa ‘adah, 187
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he speaks about the benefit and value of tadabbur. He mentions that if a person recites
a verse that they find to be a spiritual cure for their heart or nourishment for their soul,
they will repeat it even a hundred times or the entire night. Reciting the Quran with
understanding and reflection brings the most benefit to one’s heart, increases faith, and

allows one to taste the sweetness of the Quran.

Abii Dharr narrates that one night the Prophet # led them in ‘isha prayer and
then returned to his family. He then later returned to the mosque to perform the night
prayer (tahajjud). I came and stood behind him and he motioned to me to stand to his
right. ibn Mas‘td also came and stood behind us and he motioned to him to stand to his

left. The Messenger of Allah # stood in prayer until the morning reciting
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“if You punish them, they belong to You after all. But if You forgive
them, You are surely the Almighty, All-Wise.”®3

The Companions of the Prophet % followed in his footsteps and would repeat
verses in order to engage in deeper reflection. Masriiq reports that a man from Makkah
pointed to a space in the mosque and said, “This is your brother Tamim al-DarT’s spot.

One night I saw him standing in prayer repeating Allah’s statement
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“or do those who commit evil deeds "simply” think that We will
make them equal—in their life and after their death—to those who
believe and do good? How wrong is their judgment!”8* until the
morning.8®

ibn Mas‘lid spent the entire night repeating “My Lord! Increase me in

knowledge.”8 “‘Urwah ibn al-Zubayr narrates that he saw his mother Asma’ bint Abi

8 Quran 5:118

84 Quran 45:21

8 al-Tabarani, al-Mu ‘jam al-Kabir, 1250

8 al-Nawawi, al-Tibyan fi Adab Hamalah al-Quran, 86
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Bakr repeating “Allah has graced us and protected us from the torment of "Hell’s”

scorching heat.”®’

5.3.5 Approaching the Quran as if Allah % is Speaking Directly

The Companions of the Prophet % were the initial audience of the Quran. Several of the
verses are addressed to them and others speak directly or indirectly about events that
took place in their lives. When the Companions would approach the Quran, they would
approach it as if Allah # were speaking to them directly. One of the most effective ways
for one to benefit from the message and guidance of the Quran is by approaching it as
if it is being addressed directly to them. al-Ghazali writes that when a person recites the
Quran or listens to the Quran they should imagine as if they are the intended audience.
When they come across a command or prohibition they approach it as if they are the
ones being commanded or prohibited. When they come across a reminder or warning,
it is they who are being reminded and warned.®® That is how the Companions, and the
earliest generations of Muslims would approach the Quran. Muhammad ibn Ka‘b al-

Qurazi said, “Whomsoever the Quran reaches it is as if Allah has spoken to them.”®°

‘Abdullah ibn ‘Umar narrates that his father ‘Umar ibn al-Khattab saw some
dirhams in the hand of Jabir ibn ‘Abdillah. He asked him, “What are these dirhams for?”’
He said, “I want to purchase some meat for my family that they would like.” “Umar
responded, “Every time you want something do you purchase it!? Have you forgotten
about the verse, “You "already’ exhausted your "share of” pleasures during your worldly
life, and “fully” enjoyed them.”®® This particular verse is actually addressed to the non-

believers. Allah # says,
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87 Qardawi, Kayf Nata ‘amal ma ‘a al-Quran al-Karim, 171
8 al-Ghazali, lhya’ ‘Uliam al-Din, 1:285
8 al-Ghazali, lhya’ ‘Uliam al-Din, 1:285
% al-Bayhagqf, Shu ‘ab al-Iman, 5672
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“"Watch for™ the Day "when" the disbelievers will be exposed to the
Fire. "They will be told,” “You "already” exhausted your "share of”
pleasures during your worldly life, and "fully” enjoyed them. So
today you will be rewarded with the torment of disgrace for your
arrogance throughout the land with no right, and for your

rebelliousness.

99991

However, ‘Umar felt as if it was being addressed to him and other believers as

well.

5.3.6 Examples of the Companions Engaging in Tadabbur al-Quran

The Companions of the Prophet % engaged in tadabbur in various ways, as they were

deeply committed to understanding the message and guidance of the Quran and

applying it to their daily practical lives. The following are a few ways they practiced

tadabbur:

Attentive Listening: When the Prophet # recited the Quran, the
Companions would listen carefully, attentively absorbing the words and
meanings. They recognized that the Quran was direct revelation from Allah
,% His divine speech, and hence, every verse was of great significance.
Allah # instructed them in the Quran,
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“When the Quran is recited, listen to it attentively and be silent,
9992

so you may be shown mercy.
Asking Questions: The Companions were not afraid to ask the Prophet %
about the meanings of specific verses, or words, or seek further
explanations. They would approach him whenever they encountered
something they did not fully understand.

Contextual Understanding: The Companions often sought to understand the
historical context and circumstances surrounding the revelation of specific

verses. Knowing the context helped them grasp the intended message better.

91 Quran 46:20

927:204
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4. Memorization and Recitation: Many of the Companions memorized the
Quran, which enabled them to reflect on its verses frequently during their
daily lives. They would recite and ponder over the verses they had
memorized.

5. Implementing the Teachings: The Companions did not merely treat the
Quran as a theoretical book; they strived to live by its teachings. They
applied the Quranic guidance in their daily actions and decisions, seeking
to embody its values.

6. Discussion and Study Circles: The companions often engaged in gatherings
where they discussed the meanings of the Quranic verses and shared their
insights and reflections. These study circles provided an opportunity for
collective learning and growth.

7. Seeking Guidance from Other Companions: If a Companion was unsure
about the meaning of a verse, they would consult other companions or
scholars who might have a deeper understanding.

8. Contemplation through Prayer: During their prayers, the Companions
would recite the Quran, and this provided them with an opportunity for
personal reflection and spiritual connection.

9. Humility and Sincerity: The Companions approached the Quran with
humility and sincerity, acknowledging that they were seeking guidance
from their Creator. They recognized that the Quran contained profound
wisdom and guidance for all aspects of life.

The Companions' commitment to tadabbur and their deep understanding of the
Quran played a significant role in spreading the message of Islam and establishing a
strong foundation for the Islamic scholarly tradition. Their example serves as an
inspiration for Muslims to engage in thoughtful reflection and contemplation on the
Quran's verses to gain wisdom and guidance in their lives. The following are examples
that demonstrate their tadabbur and deep connection and engagement with Allah’s

speech:

Allah ¥ says in Sitirah al-Bagarah,
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“Those We have given the Book recite it as it should be recited. It is

they who "truly” believe in it”%

ibn ‘Abbas said this means they follow what is in the Quran as it should be
followed. They consider lawful what the Quran has made lawful, unlawful what the
Quran has made unlawful, and they don’t misinterpret it. His student, Mujahid,
explained that this verse means a person acts upon what Allah # mentions in the

Quran.%

Because of their deep reflection and engagement with the Quran, the
Companions would practice and implement what they recited. ibn Mas td mentioned
that when the Companions would learn ten verses they wouldn’t go beyond them until
they understood its meanings and acted upon them.®® al-Sulami, a student of the
Companions, said, “We learned the Quran from people who when they would learn ten
verses would not move on until they learned them and acted upon them. We learned the

Quran and how to implement it.%

One of the most challenging incidents in the life of the Prophet % and his family
is the story of Ifk. This was a very difficult, hurtful, and personal incident that involved
both the Prophet % and his family, specifically his beloved wife, the mother of the
believers, ‘A’ishah. This is known as Qissah al-Ifk, which literally means the story of
the lie. This is the title given to the incident involving a false accusation against ‘A’ishah
that took place in the sixth year after Hijrah. Some hypocrites falsely accused ‘A’ishah
and started spreading rumors that were then carried by a very few members of the
Muslim community. This false story caused the purest soul in human history much
suffering, and made the Muslim community go through one of the hardest experiences
in its short history. It left the hearts of the Prophet ,% his wife **A’ishah, her father Aba
Bakr, and his wife, as well as Safwan, for a whole month subject to doubt, worry, and
endless pain. This incident caused unrest within the community for approximately one

month, until Allah # revealed these verses in defense of the honor of ‘A’ishah.

% Quran 2:121
% al-Tabari, Jami ‘ al-Bayan, 2:490
% Ahmad, Musnad, 23482
% Ahmad, Musnad, 23482
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After Allah % declared her innocence, Abii Bakr vowed to not provide his
relative Mistah, who was involved in spreading the rumor, with financial assistance. He
said, “By Allah, I will never provide Mistah with anything because of what he said

about ‘A’ishah.” Allah # later revealed,

“Do not let the people of virtue and affluence among you swear to
suspend donations to their relatives, the needy, and the emigrants in
the cause of Allah. Let them pardon and forgive. Do you not love to
be forgiven by Allah? And Allah is All-Forgiving, Most
Merciful.”%’

As soon as Abll Bakr heard this verse he said, “Yes! By Allah! I love that Allah
should forgive me,” and resumed his financial assistance to Mistah.”® The words of

Allah % penetrated the depths of his heart and he immediately put them into practice.

This narration highlights the intricate interplay between individual reactions,
divine guidance, and personal growth. The incident underscores the concept of tadabbur
and how Abiu Bakr engaged with the Quran. Abli Bakr's initial reaction to the false
accusation against ‘A’ishah resulted in his vow to withhold financial support from
Mistah, demonstrating his emotional response. However, when Allah # revealed a verse
advising against suspending assistance to relatives, Abii Bakr's willingness to forgive
and let go was a manifestation of tadabbur. His immediate alignment with the divine
guidance revealed a profound understanding of the Quran's teachings, emphasizing
forgiveness, mercy, and the recognition of Allah's forgiving nature. This narrative
exemplifies how spiritual insights gained through contemplation of divine revelations
can transform one's attitudes and actions, leading to greater harmony with ethical

principles and personal growth.

ibn ‘Abbas narrates that during the caliphate of “Umar a person by the name of
‘Uyaynah ibn Hisn came to Madinah to visit his nephew al-Hurr ibn Qays. al-Hurr was

part of ‘Umar’s council whom he would consult and seek advice from. His council

97 Quran 24:22
% Bukhari, k. al-Maghazi, b. hadith al-ifk, 4141
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consisted of those who were well versed in the Quran regardless of whether they were
young or old. ‘Uyaynah asked his nephew to get permission on his behalf to speak with
‘Umar and he did so. When ‘Uyaynah came in front of ‘Umar he insulted him saying,
“By Allah, you don’t give us fair support and you don’t rule us with justice!” “‘Umar
became extremely upset and was about to respond when al-Hurr said, “O Leader of the
Faithful. Allah # said to His Prophet, ‘Be gracious, enjoin what is right, and turn away
from those who act ignorantly,” and this person is from the ignorant.” As soon as al-
Hurr said these words ‘Umar’s anger subsided. He was someone who strictly adhered

to the Quran.®®

This narration illustrates the immediate application of tadabbur and
understanding of Quranic principles in a real-life situation. When ‘Umar faced an insult
and was about to react in anger, al-Hurr reminded him of the Quranic injunction to be
gracious, promote righteousness, and ignore the actions of the ignorant. This incident
highlights the transformative power of Quranic teachings in regulating human emotions
and actions. ‘Umar's rapid shift from anger to composure showcases how a profound
connection with the Quran can guide individuals in managing their responses and
behavior in alignment with divine values. It emphasizes the practicality of tadabbur in
grounding believers in moments of conflict or emotional turmoil, allowing them to

embody the Quran's wisdom and maintain a higher moral standard.

Drinking wine and intoxicating beverages was a part of the social culture of the
Arabs during the time of ignorance before Islam. Allah % revealed the prohibition of
consuming intoxicating beverages gradually. As soon as the final prohibition was
revealed, the Companions accepted it without any hesitation whatsoever. Anas narrates
that he was serving an intoxicating beverage to Abtu Talhah, Abt Ayyub, and other
Companions of the Prophet % in his home when a man came and said, “Has the news
reached you?” We said, “No.” He said, “Intoxicating beverages have been declared
unlawful.” It was said, “O Anas! Pour out what is in the containers!” They didn’t ask
any questions or hesitate even for a moment. As soon as they heard about the

prohibition, they poured out whatever they had with them. It is narrated that on that day

9 Bukhari, k. al- ‘itisam bt al-kitab wa al-sunnah, b. al-igtida bt sunan rasilillah, 7286
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the streets of Madinah were flowing with the intoxicating beverages that the

Companions disposed of.

This report underscores the concept of tadabbur among the companions of the
Prophet Muhammad .# It illustrates their profound understanding of the evolving divine
guidance and their unwavering commitment to it. Despite the deeply ingrained cultural
practice of consuming intoxicants in pre-Islamic Arabia, the companions
wholeheartedly embraced the gradual revelation of the prohibition, demonstrating their
willingness to adapt and align their behavior with the evolving commandments of Islam.
The account of Anas and his companions immediately pouring out the intoxicating
beverages, without questioning or hesitation, is a powerful testament to their implicit
trust in the wisdom of Allah and their profound respect for the authority of the Prophet.
Their actions not only symbolize their submission to divine guidance but also their
leadership in promoting the message of Islam within the community, as evidenced by
the collective disposal of intoxicants throughout Madinah. This report highlights how
the companions' tadabbur led to their swift and unwavering adherence to the teachings

of Islam, serving as a valuable example of faith and obedience.

The power, beauty, and eloquence of Allah’s words would bring the

Companions to tears. Allah % describes some of them in the Quran saying,
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“Say, "O Prophet,” ‘Believe in this "Quran”, or do not.” Indeed, when
it is recited to those who were gifted with knowledge before it "was
revealed’, they fall upon their faces in prostration, and say, ‘Glory
be to our Lord! Surely the promise of our Lord has been fulfilled.’
And they fall down upon their faces weeping, and it increases them
in humility.”%
Allah #* describes them and praises them with two distinct qualities when they
would recite the Quran; weeping and humility. Their engagement with the Quran and

reflection on its meanings would deeply move their hearts, give them goosebumps, and

100 Quran 17:107-109
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cause tears to flow down their cheeks. ‘Abdullah ibn ‘Urwah ibn al-Zubayr asked his
grandmother Asma regarding the condition of the Companions when they would recite
the Quran. She said, “They would be as Allah described them; their eyes would shed

tears and their skin would crawl.” She was referring to Allah’s % statement,
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“It is” Allah "Who" has sent down the best message—a Book of
perfect consistency and repeated lessons—which causes the skin
"and hearts” of those who fear their Lord to tremble, then their skin
and hearts soften at the mention of "the mercy of” Allah. That is the
guidance of Allah, through which He guides whoever He wills. But
whoever Allah leaves to stray will be left with no guide.”%

The Companions’ understanding of the Quran and reflection on its meanings

impacted their hearts and minds moving them to tears.

‘A’ishah said, “I had seen my parents following Islam since I attained the age
of puberty. Not a day passed but the Prophet # visited us, both in the mornings and
evenings. My father Abii Bakr thought of building a mosque in the courtyard of his
house and he did so. He used to pray and recite the Quran in it. The pagan women and
their children used to stand by him and look at him with surprise. Abti Bakr was a Soft-
hearted person and could not help weeping while reciting the Quran. The chiefs of the
Quraysh became afraid of that (i.e. that their children and women might be affected by

the recitation of Quran).”%2

This narration provides a glimpse into the early experiences of ‘A’ishah and her
family's connection with Islam, highlighting the role of tadabbur, or deep
contemplation of the Quran, in their lives. Abt Bakr's initiative to build a mosque in
their courtyard and his devotion to prayer and recitation of the Quran created a spiritual
environment that attracted the attention of even non-Muslims. The emotional impact of

the Quran on Abt Bakr, leading him to tears, indicates his profound engagement with

101 Quran 39:23
102 Bukhari, k. al-salah, b. al-masjid yakin fi al-tarig min ghayr darar bi al-nas, 476
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the text. The reaction of the Quraysh leaders underscores the powerful influence of the
Quran on hearts and minds, sparking fear that its message might affect their own
families. This narrative highlights how the practice of tadabbur is not only about
personal reflection but also about creating an atmosphere where the Quran's
transformative message can be felt by others, promoting curiosity and contemplation

among those exposed to it.

‘Ubayd ibn ‘Umayr narrated that “‘Umar led them in prayer and started reciting
Stirah Yasuf. When he reached Allah’s words,
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“He turned away from them, lamenting, ‘Alas, poor Joseph!” And
his eyes turned white out of the grief he suppressed.,”'% he cried
and went into the bowing position.1%

This narration demonstrates ‘Umar’s engagement with the text and the profound

impact of its meanings on his heart.

Masrilq narrates that he recited the following verses to ‘A’ishah,
ashldl s Wagg e AT 208

“So Allah has graced us and protected us from the torment of

"Hell’s” scorching heat.”%®

She cried and remarked, “My Lord! Grace us and protect us from the torment of
Hell’s scorching heat.”'%® When Masriiq recites the verse to ‘A’ishah, her emotional
response of crying and supplicating to Allah demonstrates her engagement with the
verse's meaning beyond its literal words. Her prayerful request for Allah's protection
reveals how tadabbur involves contemplating the implications of the verses and
connecting them to one's own life and circumstances. This interaction underscores the
transformative nature of the Quran, which has the power to evoke profound emotions

and lead individuals to seek divine blessings and mercy, while also highlighting the

108 Quran 12:84
104 Abii ‘Ubayd, Fada il al-Quran, 137
105 Quran 52:27
106 jbn abt al-Dunya, al-Riqgah wa al-Buka, 98
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intimate and personal relationship that can be fostered with the text through reflective

engagement.

Nafi' narrated that when ibn “Umar recited, “Has the time not yet come for
believers’ hearts to be humbled at the remembrance of Allah and what has been revealed
of the truth, and not be like those given the Scripture before—"those™ who were spoiled
for so long that their hearts became hardened. And many of them are "still’
rebellious,”'%” he would weep excessively. This narration showcases the profound
impact of the Quranic verse on ibn ‘Umar and exemplifies the principle of tadabbur in
action. ibn ‘Umar's emotional reaction, characterized by his excessive weeping,
signifies a deep engagement with the verse's content and a recognition of its relevance
to his own spiritual journey. The verse's call for believers to be humbled by Allah's
remembrance and not follow the path of those before them who let their hearts harden
resonates deeply with ibn ‘Umar. His tears reflect a sincere understanding of the dangers
of spiritual complacency and a heartfelt desire to avoid a similar fate. This demonstrates
how tadabbur involves not only intellectual contemplation but also a visceral and
emotional connection to the Quran's messages, leading to profound self-awareness,
repentance, and a commitment to personal growth.

ibn abt Mulaykah narrates that he traveled with ibn ‘Abbas from Makkah to
Madina. When they would rest at night, ibn “Abbas would spend half the night in prayer
reciting the Quran clearly letter by letter. He would then cry excessively.1® This
narration provides a glimpse into the devotion and spiritual practice of ibn ‘Abbas,
illustrating the essence of tadabbur. During their journey, ibn ‘Abbas's choice to spend
half the night in prayer, meticulously reciting the Quran letter by letter, underscores his
deep engagement with the sacred text. His clear and deliberate recitation suggests an
intense focus on understanding and internalizing the words. The subsequent shedding
of tears reflects his emotional connection to the Quran's profound truths. This narration
exemplifies the integral relationship between reflective recitation and emotional
response, epitomizing how tadabbur involves both intellectual comprehension and
heartfelt communion with the Quranic message, leading to a transformative and

intimate spiritual experience.

07 ibn abt al-Dunya, al-Riqqah wa al-Buka, 77
108 al-Marwazi, Qivam al-Layl, 131
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It is reported that ‘Abdullah ibn ‘Umar drank some cold water and then began
to weep. Someone asked him why he’s crying. He said that as he was drinking the cold

water he remembered the following verse,
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“They will be sealed off from whatever they desire...”%®

At that moment | remembered that the people of fire will desire nothing more
than cold water as Allah # says regarding them, “The residents of the Fire will then cry
out to the residents of Paradise, ‘Aid us with some water or any provision Allah has

granted you.” They will reply, ‘Allah has forbidden both to the disbelievers.”’*

When Sirah al-Zalzalah was revealed Abt Bakr began to weep. The Prophet £
asked him, “What is causing you to cry?”” He replied, “This Siirah has made me cry.”!
The fact that the revelation of Siirah al-Zalzalah moved Abt Bakr to tears underscores
his profound connection with the message, demonstrating the essence of tadabbur. His
emotional response indicates a personal understanding of the significance of the verses,
likely linked to their portrayal of the Day of Judgment and the cosmic upheaval. The
Prophet's inquiry about Abu Bakr's tears showcases the atmosphere of curiosity and
learning within the companions' community, where such reactions were encouraged and
explored. Overall, this narration exemplifies how tadabbur entails more than
intellectual engagement; it involves a deep emotional resonance with the Quranic
content, fostering a transformative and empathetic connection to its themes and

teachings.

After the Battle of Dhat al-Riga ‘, the Companions were on their way back to
Madinah and they set up camp somewhere for the night. ‘Ammar ibn Yasir and ‘Abbad
ibn Bishr were appointed to stand guard for the night and they decided to take turns.
One of them would stand guard while the other one would sleep and rest. It was
‘Abbad’s turn to stand guard and the weather was nice and cool and the night was
peaceful. He decided to spend some time in prayer. Meanwhile, an enemy soldier was

lying in wait looking for an opportunity to strike. When he saw ‘Abbad praying he

109 Quran 34:54
110 al-Bayhadqf, Shu ‘ab al-Iman, 4614
11 al-Bayhagqf, Shu ‘ab al-Iman, 6701
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decided to shoot him with an arrow. He was completely unfazed. He simply pulled out
the arrow and carried on with his prayer. He shot him with a second arrow, and he
simply pulled it out and continued to pray. Then he shot him with a third arrow, and he
pulled out and continued to pray. After completing his prayer, he woke up ‘Ammar for
his turn to keep watch. When ‘Ammar saw his wounds he exclaimed, “Why didn’t you
wake me up the first time you were struck?” He responded, “I was in the middle of a

siirah and I didn’t want to interrupt it until I completed it.”**2

This narration exemplifies a remarkable display of devotion and determination
in the face of adversity. Despite being shot with arrows while praying, ‘Abbad remains
steadfast, highlighting his unwavering focus on his worship. His actions underscore the
concept of spiritual absorption and the reverence given to the Quranic recitation,
illustrating how one's dedication to prayer and sacred recitation can transcend external
distractions and discomforts. This story serves as a powerful reminder of the strength
of faith and the ability to maintain a profound connection with the divine even in

challenging circumstances.

Abt Talhah was one of the wealthiest Companions of the Prophet # from the
Ansar. He owned a number of properties and date-palm groves throughout the city of
Madinah. His favorite property was a garden named Bayr Ha that was just outside the
mosque of the Prophet % The Prophet % used to visit the garden and drink its pure
water. Abii Talhah heard the verse from Siirah Al ‘Imran where Allah ¥ says,

“You will never achieve righteousness until you donate some of
what you cherish. And whatever you give is certainly well known to
Allah."'13

He immediately came to the Prophet # and said, “O Messenger of Allah! Allah
% says, “You will never achieve righteousness until you donate some of what you
cherish. And whatever you give is certainly well known to Allah.” My most beloved
property is Bayr Ha and | am giving as charity in the name of Allah. | hope to receive

reward for it with Allah ,% so O Prophet, spend it wherever Allah directs you to.” The

112 al-Bayhaqft, Dala il al-Nubuwwah, 3:379
113 Quran 3:92
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Messenger of Allah *# said, “Amazing! That is profitable wealth! That is profitable
wealth! I have heard what you said and I advise you to give it to your relatives.” Abt
Talhah followed the advice of the Prophet # and gave the garden to some of his
relatives.!'* That is the impact the Quran had upon the hearts of the Companions of the
Prophet .2 The speech of Allah # and its guidance weren’t simply words recorded on
material or stored in people’s hearts. The speech of Allah ¥ for them wasn’t just theory
or ideas. It was very real; it was a practical lived reality. Whatever they heard penetrated

their hearts and motivated them into action.

ibn ab1 Mulaykah narrated that he accompanied ibn ‘Abbas while traveling from
Madinah to Makkah. When they would rest at night, ibn ‘Abbas would spend half the
night in prayer reciting the Quran in a very measured, slow, and deliberate pace. He

would weep abundantly while reciting,
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“Ultimately,” with the throes of death will come the truth. This is
what you were trying to escape!”*

Shu‘ayb ibn Dirham remarked that there was continuous stream of tears on the
cheeks of ibn ‘Abbas. 1

Sometimes ‘Umar would recite a verse during his daily Quran recitation and it
would cause him to choke up and tear. Sometimes he would weep so much that he
would become physically ill and end up staying indoors for a day or two. People would
visit him thinking that he was ill.}*” One night, ‘Umar heard a man reciting Siirah al-

Tir in the night prayer. When he reached Allah’s words,
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“Indeed, the punishment of your Lord will come to pass - none will

avert it,”*18

114 Bukhari, k. al-zakah, b. al-zakah ‘ala al-agarib, 1461
115 Quran 50:19
116 al-Dhahabi, Siyar A ‘lam al-Nubala, 3:352
U7 al-Bayhadqi, Shu ‘ab al-Iman, 2:364
118 Quran 52:7-8
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he said, “This is an oath, by the Lord of the Ka‘bah, that is the truth.” He went
back to his home and fell ill for about a month. People would visit him not knowing

what cause him to be ill.11°

Naf1’ narrates that when ibn ‘Umar would recite

..y.\

15555 s &‘w 5 s A1 310 2l o e of e o ot

BRI NCJORER (O RN VP BRI ANy

“Has the time not yet come for believers’ hearts to be humbled at
the remembrance of Allah and what has been revealed of the truth,
and not be like those given the Scripture before—"those” who were
spoiled for so long that their hearts became hardened. And many of
them are "still” rebellious”*?°

he would weep excessively. ibn “‘Umar would also donate any item or property

he liked after reflecting on Allah’s words,
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“You will never achieve righteousness until you donate some of

what you cherish. And whatever you give is certainly well known to

Allah.”1!

He had a female slave that he loved a lot, so he set her free, and married her to
his freed slave and student Nafi'. Once he purchased an animal and when he rode it he
liked it a lot. He immediately instructed Nafi to give it away as charity. Naft’ also

reports that whenever ibn ‘Umar would recite the end of Siirah al-Bagarah from,

“To Allah "alone” belongs whatever is in the heavens and whatever
is on the earth. Whether you reveal what is in your hearts or conceal
it, Allah will call you to account for it. He forgives whoever He wills
and punishes whoever He wills. And Allah is Most Capable of

119 ibn Rajab, al-Takhwif min al-Nar wa al-Ta ‘rif bt Hal Dar al-Bawar, 48
120 Quran 57:16
121 Quran 3:92
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everything,”'? he would cry and say, “This is a severe

accounting.”1%

Qaza‘ah narrates that he saw ibn ‘Umar wearing a garment made out of some
thick and rough material. He brought him a garment made out of soft material from
Khurasan. He said to ibn ‘Umar, “It would make me happy to see you wearing it.” ibn
‘Umar asked to see it. He felt it and asked if it was made out of silk. Qaza‘ah said, “No,
its made out of cotton.” ibn ‘Umar said, “I fear that if I wear it I will become arrogant

and boastful “and Allah does not like whoever is arrogant, boastful.”*?4 125

When
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“Who will lend to Allah a good loan which Allah will multiply many
times over? It is Allah "alone” who decreases and increases “wealth’.
And to Him you will all” be returned”’*?®

was revealed, Abii al-Dahdah came to the Prophet # and said, “O Messenger of
Allah! Does Allah really want a loan from us?” The Prophet # said, “Yes, O Abu al-
Dahdah.” He said, “Show me your hand O Messenger of Allah.” The Prophet % offered
him his hand and he took it and said, “I have loaned my garden to my Lord.” This was
a garden that had approximately 600 date palm trees. And he gave it away in charity
while his wife and children were still in it. He came to the garden and said, “O Umm
al-Dahdah! Please exit because I have loaned it to my Lord.” She replied, “You
transaction is profitable O Abii al-Dahdah!”!?’

‘Ikrimah narrates that one day he came to visit ibn ‘Abbas and he found him
crying with a copy of the Quran in his lap. He came, sat next to him, and asked him
what made him cry. ibn “Abbas said he was crying because of the pages he just recited.

He was reciting Strah al-A ‘raf and he had just come across the verse,

122 Quran 2:284
123 jbn al-Jawzi, Sifah al-Safwah, 1:294
124 Quran 57:23
125 al-Dhahabi, Sivar A ‘lam al-Nubala, 3:233
126 Quran 2:245
127 Abii Nu‘aym, Hilyah al-Awliyd, 4
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“Ask them "O Prophet™ about "the people of” the town which was by
the sea, who broke the Sabbath. During the Sabbath, "abundant” fish
would come to them clearly visible, but on other days the fish were
never seen. In this way We tested them for their rebelliousness.””*?

ibn ‘Abbas then recited,
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“When they ignored the warning they were given, We rescued those
who used to warn against evil and overtook the wrongdoers with a
dreadful punishment for their rebelliousness.”*?°

He remarked, “Those who warned against evil were saved and those who didn’t
warn weren’t mentioned. We see several things that we consider to be evil but we don’t
say anything about them.” ‘Ikrimah said, “May Allah ransom me for you. Don’t you
know that they disliked what their people were doing, opposed them, and said, ‘When
some of "the righteous among’ them questioned "their fellow Sabbath-keepers’, ‘Why
do you "bother to” warn those "Sabbath-breakers” who will either be destroyed or
severely punished by Allah?’ They replied, ‘Just to be free from your Lord’s blame, and

so perhaps they may abstain.”” Upon hearing this ibn ‘Abbas was relieved.!3

Muhammad ibn Jubayr ibn Mut‘im narrates from his father, Jubayr ibn Mut‘im,
that he heard the Messenger of Allah ¥ reciting Stirah al-Tur in Maghrib prayer. He
says that when the Prophet ¥ recited, “Or were they created by nothing, or are they
"their own” creators? Or did they create the heavens and the earth? In fact, they have no

firm belief "in Allah™ he felt as if his heart was about to fly.

This narration captures the profound impact of the Quranic recitation on the

listener's heart and emotions. Through the recitation of Sturah al-Tur, the Messenger of

128 Quran 7:163
129 Quran 7:165
130 jbn Kathir, Tafsir al-Quran al- ‘Azim, 2:342
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Allah % conveys the rhetorical questions about creation and the lack of firm belief in
Allah, evoking a powerful response in Jubayr ibn Mut‘im. His feeling that his heart was
about to fly reflects a visceral and emotional connection to the verses. This narrative
underscores the transformative nature of the Quran's message, revealing how the
recitation of its words can lead to deep introspection, spiritual awakening, and a
heightened sense of awe in the presence of divine wisdom. It emphasizes how tadabbur
goes beyond mere intellectual understanding, delving into the realm of emotional

resonance and spiritual transcendence in response to the Quranic revelations.

5.4 TADABBUR OF THE SUCCESSORS

The Tabi un (Successors) learned the Quran directly from the Companions of the
Prophet .2 They are included in the statement of the Prophet ,2 “The best of generations
is my generation. Then the one after it and the one after it.”'3! The students of the
Companions were taught by individuals who had direct contact with the Prophet % and
learned directly from him. They received knowledge about the Quran, hadith, Islamic
jurisprudence, theology, and various other disciplines directly from the Companions.
There were a number of luminaries among them who were known for their in-depth

knowledge and understanding of the Quran.

Like the Companions, the Successors also engaged in tadabbur (contemplation
and reflection) to deepen their understanding of the Quran and enhance their
engagement with it. Based on the narrations compiled before, the following is how they

approached tadabbur:

1. Study of the Quran and Hadith: The Successors dedicated themselves to the
study of the Quran and Hadith, delving into the meanings of verses and the
contexts of ahadith to extract legal rulings, moral lessons, and spiritual

guidance.

2. Understanding the Language and Eloguence: They paid special attention to

the Arabic language, as the Quran was revealed in Arabic. They analyzed

181 Bukhari, k. al-rigag, b. ma yuhadharu min zaharah al-dunya wa al-tandfusi fina, 6429
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the eloquence, rhetoric, and linguistic nuances to grasp the precise meanings
of the verses.

3. Historical Context: Like the Companions, the Successors emphasized
understanding the historical context in which specific Quranic verses were
revealed and prophetic statements were made. Knowledge of the
circumstances of revelation provided a deeper understanding of the divine

wisdom behind them.

4. Comparative Analysis: The Successors engaged in comparative analysis,
examining different verses of the Quran and cross-referencing related
ahadith to gain a comprehensive and coherent understanding of various

Islamic concepts.

5. Application in Different Situations: Tadabbur involved contemplating how
Islamic teachings applied to different situations and scenarios. The
Successors would extract general principles from the Quran and hadith and

apply them to contemporary issues and emerging challenges.

6. Jurisprudence and Legal Reasoning: The Successors played a vital role in
the development of Islamic jurisprudence (Figh). They engaged in legal
reasoning (ijtihad) based on their understanding of the Quran and hadith to
derive rulings on new issues that were not explicitly addressed in the

primary sources.

7. Ethical and Moral Reflection: Tadabbur also extended to matters of ethics
and morality. The Successors sought to internalize the moral teachings of

Islam and develop their character accordingly.

8. Teaching and Writing: Many of the Successors became renowned scholars
and teachers. They passed down their knowledge through teaching, oral

transmission, and writing books on various Islamic sciences.

The Successors' approach to tadabbur contributed significantly to the
development of Islamic thought and scholarship. Their dedication to understanding the
Quran and hadith in depth, along with their application of Islamic principles in various

fields, laid the groundwork for the diverse schools of thought and methodologies in
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Islamic jurisprudence and theology that emerged in later centuries. Their intellectual
contributions and commitment to preserving the teachings of Islam continue to be

valued and respected by Muslims worldwide.

5.4.1 Examples of the Successors Engaging in Tadabbur

Works of tafsir, hadith, and biography have captured and transmitted several examples
of how some of the Successors would be moved by the speech of Quran through their

deep reflection.

Maymiin ibn Mahran recited,
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“"Then the disbelievers will be told,” ‘Step away "from the
believers” this Day, O wicked ones!””**? and wept for a long period
of time.

He then remarked, “Creation has not heard a more severe rebuke than this.”**3

This narration highlights the evocative power of Quranic verses in stirring deep
emotions and introspection. As Maymiin ibn Mahran recites the verse commanding the
wicked disbelievers to step away from the believers on the Day of Judgment, his
extended weeping signifies a profound connection to the verse's implications. His
subsequent comment, where he states that this rebuke is the severest heard by creation,
underscores his recognition of the power of the Quranic language in conveying divine
warnings and admonitions. This narration exemplifies how the Quran's words can
resonate with individuals on a visceral level, eliciting emotional responses and
reflections on themes of accountability and the consequences of one's actions. It
highlights how tadabbur involves not only intellectual contemplation but also a deeply
felt engagement with the emotional and spiritual dimensions of the text.

Z3a’idah reports that he prayed ‘Isha prayer with Abt Hanifah in the masjid. The
people left and he stayed behind to ask Abtu Hanifah about a particular issue. Abu

182 Quran 36:59
133 Abii Nu‘aym, Hilyah al-Awliya, 4:92
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Hanifah was unaware that he was still there, and he began praying voluntary prayers.

He was reciting Siirah al-Tur and when he reached Allah’s statement,
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“So Allah has graced us and protected us from the torment of
"Hell’s” scorching heat,”*** he kept repeating it.

| stood there waiting for him to complete his prayer, but he kept repeating that

verse until the mu’adhdhin gave the call to prayer for Fajr.**®

This narration provides insight into the depth of Abu Hanifah's spiritual
engagement during his voluntary prayers. As Za’idah waits to ask him a question after
‘Isha prayer, Abti Hanifah becomes absorbed in his devotion, reciting Strah al-Tur. His
repetition of the verse about Allah's grace and protection from Hell's torment showcases
his emotional connection to the Quran's promises. The fact that he continues repeating
the verse until the Fajr call to prayer underscores his prolonged and focused
contemplation. This narrative illustrates the concept of tadabbur as Aba Hanifah
embodies a deep absorption in the divine message, allowing it to profoundly affect his

emotions and thoughts during his worship.
Malik ibn Dinar recited
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“Had We sent down this Quran upon a mountain, you would have

certainly seen it humbled and torn apart in awe of Allah. We set forth

such comparisons for people, "so” perhaps they may reflect”**® and

began to cry.

He said, “I swear to you no slave believes in this Quran except that their heart
is torn apart in awe of Allah.”*®" This narration illustrates the profound impact of the

Quran's imagery on believers' hearts, as seen through Malik ibn Dinar's emotional

response. Reciting the verse that depicts a mountain humbled and torn apart if the Quran

134 Quran 52:27
135 al-Baghdadi, Tarikh Baghdad, 13:357
136 Quran 59:21
137 Abii Nu‘aym, Hilyah al-Awliya, 2:378
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were revealed to it, Malik's tears reflect a deep connection to the awe-inspiring power
of Allah's words. His subsequent declaration that genuine belief in the Quran results in
a heart torn apart in awe emphasizes the transformative nature of faith. This narration
captures the essence of tadabbur by showing how contemplating the Quran's vivid
metaphors can evoke intense emotional and spiritual reactions, leading to a sense of

humility and reverence for the divine presence.

‘Abd al-Rahman ibn al-Harith narrates that one day he visited ‘Abdullah ibn

Hanzalah while he was ill and resting on his bed. In his presence a man recited,
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“Hell will be their bed; flames will be their cover. This is how We

reward the wrongdoers.”*%

He began to cry so much that we thought his soul would leave his body. He then
stood up and someone told him to sit back down and rest. He responded, “The
remembrance of hell is preventing me from sitting. [ don’t know if I’'m going to be one

of its residents.””13°

Ibrahim ibn al-Ash ‘ath narrates that he heard Fudayl reciting Stirah Muhammad
and he kept repeating,

]

“We will certainly test you "believers™ until We prove those of you

who "truly” struggle "in Allah’s cause” and remain steadfast and

reveal how you conduct yourselves”*°

while crying. He then said, “And reveal how you conduct yourselves. You will
reveal our conduct and if you reveal our conduct, you will humiliate us and expose our
sins. If you reveal our conduct, you will destroy us and punish us.”**! This narration
exemplifies tadabbur as Fudayl contemplates the verse's implications not only on a
general level but also personally, expressing a profound awareness of accountability

and the potential exposure of his own shortcomings before the divine.

138 Quran 7:41
139 ibn Rajab, al-Takhwif min al-Nar wa al-Ta ‘rif bi Hal Dar al-Bawar, 31-32
140 Quran 47:31
141 ibn Qudamabh, al-Tawwdabin, 127
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al-Fudayl ibn ‘Iyad is a well-known scholar of the second century. Before
becoming a scholar, he was the leader of a group of bandits that would raid caravans
and rob travelers. According to a few reports, he changed his life after hearing someone
recite 57:16. al-Qurtubi narrates that al-Fudayl was in love with a woman and had set a
date with her to meet at night. As he was on his way to meet this woman he overheard

someone reciting,
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“Has the time not yet come for believers’ hearts to be humbled at
the remembrance of Allah and what has been revealed of the truth,
and not be like those given the Scripture before—"those” who were

spoiled for so long that their hearts became hardened. And many of

them are “still” rebellious.”1*?

As soon as he heard these words he stopped in his tracks and said, “Definitely.
By Allah! The time has come.” Afterwards his recitation of the Quran was described as
being slow, measured, paced, melodious, and full of sorrow as if he were speaking to a
person. When he would pass by a verse that mentioned Paradise he would stop, repeat
it, and ask for it.*® Ibrahim ibn al-Ash‘ath said regarding him that he has never seen
anyone who feared Allah # more than him. When he would mention Allah # or when
Allah % was mentioned in his presence, and when he would recite the Quran fear and
sorrow could be seen on his face. His eyes would flow with tears and those in his

presence would feel sorry for him.

A female slave was pouring water for ‘Al ibn al-Hussain from a container of
water in order for him to perform ablution. The container slipped from her hand on to
his face, broke, and gave him a gash on his face. He looked up visibly upset and she
immediately recited “those who control their anger.” He said, “I have swallowed my
anger.” She then recited the next part of the verse “and those who pardon others.” He

said, “May Allah forgive you.” She then recited the end of the verse “and Allah loves

142 Quran 57:16
143 Abu Nu‘aym, Hilyah al-Awliyad, 7:86
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those who do good.” He said, “I have freed you for the sake of Allah.” She recited verses
from Siirah Al ‘Imran where Allah % describes the qualities of the Allah-conscious.
Allah # says,
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“"They are’ those who donate in prosperity and adversity, control
their anger, and pardon others. And Allah loves the good doers.
"They are” those who, upon committing an evil deed or wronging
themselves, remember Allah and seek forgiveness and do not
knowingly persist in sin—and who forgives sins except Allah? Their
reward is forgiveness from their Lord and Gardens under which
rivers flow, staying there forever. How excellent is the reward for
those who work "righteousness™!”’*44

‘Umar ibn ‘Abd al-"Aziz held on to the following verse as a guiding principle

in his life. Allah % says,
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“Indeed, my Protector is Allah Who has revealed this Book. For He
"alone” protects the righteous.”!*®

When he was on his deathbed someone asked if he was going to leave behind
any wealth or property for his children because they were poor. He responded by
reciting, “Indeed, my Protector is Allah Who has revealed this Book. For He "alone’
protects the righteous.” He then said, “By Allah #! I will not give them anyone’s right.
My children can only be on two types: they are either righteous and Allah is the
protector of the righteous, or unrighteous and | will not help them with their
disobedience. If they’re unrighteous I will not be considered about where they end up,

but I will not leave them with something they can use to disobey Allah # and make me

144 Quran 3:134-136
145 Quran 7:196
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a partner in it after my death.” He then called his children, bid them farewell, advised
them, and supplicated for Allah # to protect them.

It is narrated that Muhammad ibn al-Munkadir was praying one night when he
started weeping excessively. He cried so much that his family became concerned and
came to check on him. He continued to cry so they sent Abti Hazim to check on him.

Abu Hazim asked, “What’s making you cry?” He said, “I came across the verse
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‘Even if the wrongdoers were to possess everything in the world
twice over, they would certainly offer it to ransom themselves from
the horrible punishment on Judgment Day, for they will see from
Allah what they had never expected.’146”

Abii Hazim then started weeping along with him.*

al-Imam Ahmad narrates from Qays ibn Hazim that one day ‘Abdullah ibn
Rawahah was resting with his head in his wife’s lap and he began to weep. When she
saw him weeping, she began to weep as well. He asked, “Why are you crying?” She

said, “I saw you crying so I started crying.” He said, “I remembered Allah’s statement

ARSI
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“There 1s none of you who will not pass over it’** and I don’t know

if I'm going to be saved or not.”4°

Muhammad ibn Ka‘b al-Qurazi remarked, “For me to recite Surah al-Zalzalah
and al-Qari‘ah all night with reflection is more beloved than reciting the entire Quran
quickly.”™®® This narration underscores the value of depth and reflection in the recitation
of the Quran. Muhammad ibn Ka‘b al-Qurazi's statement emphasizes the importance of
quality over quantity in engaging with the Quranic text. His preference for reciting

Surah al-Zalzalah and al-Qari ‘ah all night with reflection rather than reciting the entire

146 Quran 39:47
147 al-Dhahabi, Sivar A ‘lam al-Nubala, 5:355
148 Quran 19:71
149 jbn Kathir, Tafsir al-Quran al- ‘Azim, 5:252
150 Abii Nu‘aym, Hilyah al-Awliya, 3:214
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Quran quickly signifies the significance of thoughtful contemplation and connection
with the meaning of the verses. This viewpoint exemplifies the essence of tadabbur by
highlighting the transformative potential of focused, deliberate recitation that allows for
a deeper understanding and personal connection to the message, even if it entails a

smaller portion of the text.

al-Harith ibn Sa‘id reports that he was with Malik ibn Dinar while a person was
reciting Strah al-Zalzalah. Malik began to shudder and tremble and others in the
gathering began to cry. When the person recited
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“So whoever does an atom’s weight of good will see it. And
whoever does an atom’s weight of evil will see it”**! started to cry
so severely that he passed out.>?

al-Hasan al-BasrT would spend the entire night reciting
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“If you tried to count Allah’s blessings, you would never be able to

number them.”%3

He was asked about that. He said, “There is a very deep reminder in it. We don’t
blink except we experience a blessing and the blessings we don’t know about are even
more.” This narration highlights the profound contemplation and gratitude exhibited by
al-Hasan al-Basri. His practice of spending the entire night reciting the verse "If you
tried to count Allah’s blessings, you would never be able to number them" signifies a
deep understanding of the abundance of divine blessings. His explanation that even the
act of blinking is a blessing, and that there are countless blessings unknown to us,
demonstrates his profound insight into the constant flow of divine favors. al-Hasan al-
BasrT's engagement with this verse exemplifies the essence of tadabbur, as he not only
recites the words but delves into their profound meaning, recognizing the need for

continuous reflection on the countless blessings that surround us.

151 Quran 99:7-8
152 ibn al-Jawzi, Sifah al-Safwah, 3:39
153 Quran 16:18
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These reports demonstrate that the Salaf “tasted the sweetness of faith through
the Quran, realizing its value and its remarkable power to bring about change and instill
the spirit. They embraced it, occupied themselves with it, and devoted much of their
time to it. Their emotions were drawn towards it whenever they met it, immersed in its

depths and dominance.”*>

5.5 SUMMARY AND INSIGHTS

Chapter 5 of the thesis explores how the Prophet Muhammad ,% his Companions, and
early Muslims engaged in al-tadabbur (deep contemplation and reflection) on the
Quran. It highlights the relationship between believers and the Prophet as akin to that
of a student and teacher, with the Prophet serving as the most perfect human example.
The Prophet’s life embodied the teachings of the Quran, making him a role model for
Muslims in all aspects of life. Learning about his life, character, and practices fosters
love, honor, respect, and reverence for the Prophet, which are essential elements in the

believers' relationship with him.

The chapter emphasizes the importance of the spiritual heart in Islam,
considering it crucial in faith, understanding, practice, and character. The Prophet’s
teachings often focused on the heart, viewed as the center of faith and the engine driving
human behavior. The Prophet’s engagement with the Quran was profound; he not only
recited its verses but deeply reflected on them, creating a culture of tadabbur that was
passed on to future generations of Muslims.

The Companions of the Prophet £ engaged in tadabbur by closely following the
Quran's teachings, ensuring they understood and implemented each verse before
moving on to the next. Their approach to the Quran involved deep reflection,
memorization, contextual understanding, and practical application. This method of
engagement fostered a profound connection with the Quran, ensuring that its teachings

were embodied in their daily lives.

The Tabian (Successors) learned the Quran from the Companions and

continued the tradition of tadabbur. They dedicated themselves to studying the Quran

154 al-Hilali, Tahgig al-Wisal bayn al-Qalb wa al-Quran, 81
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and hadith, understanding the language and eloquence of the Quran, and considering
the historical context of revelations. Their deep engagement with the Quran involved
analytical and practical approaches, similar to the Companions, ensuring the teachings
were understood and implemented effectively. This chapter highlights their
contributions to maintaining the tradition of tadabbur and a deep connection with the

Quran.

The chapter provides several new insights into the practice of tadabbur. Firstly,
it emphasizes the significance of the spiritual heart in Islam, portraying it as the core of
faith and moral behavior. The Prophet’s focus on the heart underscores its importance
in achieving a pure and righteous character. Secondly, it highlights the Prophet’s
creation of a culture of tadabbur, which ensured that future generations of Muslims
would continue to engage deeply with the Quran. This cultural aspect underscores the

importance of communal learning and transmission of religious practices.

Moreover, both the Companions and the Successors emphasized not just
understanding the Quran but also implementing its teachings in daily life. This practical
approach ensured that the Quran’s guidance was lived and experienced, not just
intellectually comprehended. Lastly, understanding the historical context of Quranic
revelations was crucial for both the Companions and the Successors. This approach
provided a deeper understanding of the Quran’s teachings, revealing the divine wisdom

behind specific verses and their application.

These insights reflect the depth of engagement early Muslims had with the
Quran, showcasing their efforts to internalize and live by its teachings through

thoughtful reflection, practical application, and communal learning.
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CHAPTER SIX

THEORETICAL FRAMEWORK AND METHODOLOGY FOR
ENGAGING IN TADABBUR

6.1 PREFACE

As demonstrated throughout this thesis, the primary objective of reciting the Quran is
to think, ponder, and reflect on its meanings; to engage in al-tadabbur. This deep
reflection upon Allah’s words leads toward internal and external reformation by

impacting one’s beliefs, thoughts, speech, and behavior. As Allah # says,
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“[This is] a blessed Book which We have revealed to you, [O
Muhammad], that they might reflect upon its verses and that those
of understanding would be reminded.””

The causative letter “lam” in this verse, translated as “that they might,”
highlights a primary wisdom behind the revelation of the Quran. Reciting and listening
to the Quran are acts of worship that carry a lot of rewards and blessings, but the
transformative and reformative power of Allah’s words comes through engaging with

them. Allah # asks rhetorically,
At oslf e T st ot ST

“Do they not then reflect on the Quran? Or are there locks upon their
hearts?”?

Allah # encourages humanity to engage in the act of tadabbur or reflection.
Believers are supposed to engage with the Quran intellectually, allow it to affect their
hearts, and implement its guidance into their daily lives. al-Tadabbur involves engaging
with the Quran intellectually, physically, and spiritually, mind, body, and soul. It is
through this deeper engagement that one can truly benefit from the guidance and

treasures of the Quran.

! Quran 38:29
2 Quran 47:24
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Within the field of Quranic Studies, tadabbur, as a sub-discipline, does not have
a standard technical definition. Scholars and researchers have offered different
definitions in an attempt to capture the essence of tadabbur; however, | feel that most
of them are underinclusive.®> Based on the linguistic definition of tadabbur and the
explanations and descriptions of the exegetes regarding the concept of tadabbur, |
propose the following definition: al-Tadabbur is to reflect on the words and meanings
of the Quran and engage with them intellectually, emotionally, and spiritually - mind,
body, and soul - with the intention of extracting lessons, morals, reminders, and
guidance that can be practically applied to one’s life. The purpose of this chapter is to
provide a theoretical framework and methodology for doing so.

There is still a great deal of work that can be done to develop tadabbur into a
discipline on its own in terms of having a proper framework, principles, guidelines,
methodology, and rules. There is a dearth of works on the topic in the English Language.
The focus of this research project is to provide a comprehensive framework and
methodology for the concept of tadabbur and engaging in it for the English-speaking
audience. In this chapter, I will present a few examples of frameworks and
methodologies proposed by past and present scholars. I will then present my proposed
framework and methodology. | will begin this chapter by discussing a few factors that

aid in reflecting on the meanings of the Quran.

6.2 FACTORS THAT AID IN REFLECTING ON THE MEANINGS OF THE
QURAN

There are several spiritual, intellectual, and physical factors that aid in reflecting on the
meanings of the Quran. The following is a partial list derived from a few contemporary

works on tadabbur*:

1. Knowing, Recognizing, and Honoring Allah - % One of the greatest factors

that aid in enhancing one’s reflection on the words and speech of Allah % is knowing,

3 See Chapter 2 for a few examples.

# The list is derived primarily from two works highlighted in the literature review: 1) “Tadabbur al-Quran
al-Karim: Mathtimuhu, Asalibuhu, Asbabuhu, Atharahu” by Dr. Fahd al-Wahbi and 2) Mugqarrar
Tadabbur al-Quran al-Karim [i al-Dirasat al-‘Ulya (Curriculum for Reflection upon the Noble Quran
for Graduate Studies) developed by a team of scholars under Dr. Muhammad ibn ‘Abd al-"Aziz al-
‘Uwaijl.
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recognizing, and honoring Him .2 A believer's most important relationship in this world
is their relationship with their Lord and Creator. The foundation of this relationship is
love; a believer is supposed to love Allah * more than anyone and anything else in this

world. Allah # says in Strah al-Tawbah,

ERE NGNS RLET [T LITRL Wt AR ERRIE
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“Say, "O Prophet,” ‘If your parents and children and siblings and
spouses and extended family and the wealth you have acquired and
the trade you fear will decline and the homes you cherish—"if all
these™ are more beloved to you than Allah and His Messenger and

struggling in His Way, then wait until Allah brings about His Will.
Allah does not guide the rebellious people.’””

The Prophet # said, “There are three qualities and whoever possesses them will
experience the sweetness of faith; Allah and His messenger are more beloved to him

than anyone else...”®

A person’s relationship with Allah # is one of submission, servitude, obedience,
sincerity, and devotion. Allah % is the Lord and humans are His servants. The
foundation of the relationship is love, which expresses itself through hope and fear.
Hope in the mercy, forgiveness, grace, and bounties of Allah # while at the same time
fearing His anger, punishment, and displeasure. This relationship is nurtured by learning
about Allah # through His Divine Names and Attributes, by reflecting on His countless

blessings and favors, and by expressing gratitude for them. Allah # says,

Al oslie 20 AT _2E &) SUXS

“Of all of Allah’s servants, only the knowledgeable "of His might”

are "truly” in awe of Him.”’

The more one loves Allah ,% the more one loves His divine speech and is able

to benefit from it. al-Muhasibi writes, “When the glorification of the speaker becomes

5 Quran 9:24
6 Bukhari, k. al-iman, b. halawah al-iman, 16
" Quran 35:28
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great in your heart, there is nothing loftier, more honorable, beneficial, delightful, or
sweeter than listening to the words of Allah, comprehending the meanings of His speech
with reverence, love, and admiration. This is because the love for a statement is

»8 al-Ghazali writes, “The magnification of the

proportionate to the love for its speaker.
speaker will not truly resonate unless one contemplates His attributes, majesty, and
deeds. When these come to mind, one envisions the Throne, the Chair, the heavens, the
earth, and all that exists between them — from the jinn, humans, and animals to trees.
It's understood that the Creator of them all, the One capable of them, the Provider for
them, is the same. All are within the grasp of His power, wavering between His favor
and mercy, and His wrath and dominion. He bestows blessings by His favor and
punishes by His justice. He is the one who says, "These are destined for Paradise, and |
care not," and "These are destined for Hellfire, and | care not." This is the pinnacle of
greatness and exaltation. By contemplating examples like this, the magnification of the

speaker comes to mind, followed by the magnification of His words.”®

Based on analyzing and reviewing Quranic verses, whenever Allah # mentions
revelation, meaning the Quran being revealed, He uses four specific divine attributes:
1) al- ‘Aziz (the Almighty) 2) al-Hakim (the All-Wise) 3) al- ‘Alim (the All-Knowing),
and 4) al-Rahim (the Very Merciful).

al- ‘Aziz is usually translated as the Almighty or the All-Powerful. It describes
the One Who overpowers and can’t be overpowered. It conveys the meanings of power,
strength, victory, honor, dignity, and highness. When we’re reading the Quran, we
should always keep in mind that these are the words of al- ‘4ziz. The source of these
words is power, honor, strength, and dignity. Through these words, we can acquire
power, strength, victory, honor, dignity, and highness. As the Prophet % said, “Indeed

Allah # raises some people with this book, and with it lowers others.”°

The second attribute used is al-Hakim, the All-Wise or the Most-Wise. The
Quran is revelation from al-Hakim, the absolutely and infinitely Most Wise. There is
some deep divine wisdom behind each and every single chapter, verse, and word of the

Quran. Every single verse, ruling, command, prohibition, and story has some divine

8 al-Muhasibi, Risalah al-Mustarshidin, 83
% al-Ghazali, lhya ‘Uliim al-Din, 1:281
10 Muslim, k. salah al-musafirin wa qasriha, b. fadl man yagiimu bt al-quran wa yu ‘allimuhu..., 817
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wisdom that we as human beings can understand and sometimes can’t. When Allah %
instructs us to pray, fast, perform hajj, give zakah, lower our gaze, and stay away from

interest, He’s done so out of His infinite wisdom.

The third attribute used with revelation is al- ‘A/im, the All-Knowing. The One
Whose knowledge is infinite, limitless, and never-ending. The One Who knows every
single thing; past, present, future, hidden and apparent, big and small. The One Whose
knowledge encompasses every single thing. He % knows what’s most beneficial for us
as His creation. He knows best what will benefit us in this life and the next and He
knows best what will harm us in this life and the next. Whatever He commands us to
do, He does so because He knows that’s what’s best for us. Whatever He prohibits us
from doing, He does so because He knows that’s what’s best for us. Throughout history
philosophers, thinkers, reformers, writers and scientists have made mistakes and will
continue to make mistakes. Allah # is free from all mistakes.

The fourth attribute mentioned in the context of revelation is al-Rakim, the Most
Merciful. Allah # is the Most Merciful the Very Merciful. Allah % says,

P
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“And My mercy encompasses every single thing.”!!

The nature of Divine mercy is that it’s vast, encompassing, limitless, endless,
infinite, and reaches all things. There isn’t any Muslim or non-Muslim, obedient or
disobedient individual who is not being constantly showered with Allah’s mercy.
Allah’s % mercy is extremely vast. When He # created mercy, He # divided it into one
hundred parts. He % sent down one part of mercy to this world and has kept the rest for
the hereafter. The Prophet # said, “Allah has divided mercy into one hundred parts, and
He retained with Him ninety-nine parts and sent down to earth one part. Through this
one-part creatures deal with one another with compassion, so much so that an animal
lifts its hoof over its young lest it should hurt it.”*? Part of His mercy is that He # sent
the Quran to us as a book of guidance. Allah % describes the Quran as a guide for the

people of Allah consciousness.*®

1 Quran 7:156
12 Bukhari, k. al-adab, b. ja ‘ala Allah al-rahmah mi’ah juz, 6000
13 Quran 2:2
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When reading and studying the Quran it is important to keep these four divine
attributes of Allah % in mind. These words that we’re reciting, listening to, and studying

are the words of al- ‘Aziz, al-Hakim, al- ‘Alim and al-Rahim.

2. Reciting with a Slow and Deliberate Pace - As mentioned in the last chapter,
Allah # instructs the Prophet % to recite the Quran in a slow and measured pace saying,

St ol s

“Recite the Quran slowly and distinctly.”*

ibn Kathir comments, “Meaning, recite with a slow and deliberate pace because
it aids in understanding the Quran and reflecting on it.”’*®> This slow, distinct, and
measured manner of recitation aids in reflecting on the deeper meanings of the Quran.
al-NawawT writes, “The Scholars said that reciting slowly is recommended for the sake
of understanding...”® In the last chapter | mentioned several reports that describe the

Prophet’s # recitation as being slow, deliberate, measured, and melodious.

Reciting and pronouncing each letter separately and properly aids in allowing
one to listen to the words properly and gives them the opportunity to pause and reflect
on their meanings. It also demonstrates respect and honor for Allah’s divine speech that
leads to greater intellectual, emotional, and spiritual engagement. Tartil, slow measured
recitation, is more conducive to reflecting on Allah’s words than quick hasty recitation.
This is an observable reality when it comes to any type of speech and is even more true

when it comes to the speech of Allah %,

Slow and deliberate recitation allows the reader to pay closer attention to the
words and their meanings. The Quran is a complex and rich text with profound spiritual,
moral, and legal implications. Reading it slowly ensures that the reader does not rush
through the verses but takes the time to comprehend the intricate messages, the
historical context, and the wisdom contained within the text. A deliberate pace allows
for a deeper connection with the Quranic text. It fosters a more profound spiritual
experience, helping the reader to engage with the Quran on a personal and emotional

level. This connection can enhance the reader's sense of reverence and awe for the

14 Quran 73:4
15 ibn Kathir, Tafsir al-Quran al- ‘Azim,
16 Nawawi, Etiquette with the Quran, 46
230



sacred words, making the experience more meaningful and transformative. In addition,
a deliberate recitation is more conducive to reflecting on the Quran's guidance and how
it applies to one's life. By taking time to ponder over each verse, readers can consider
the practical implications of the Quranic teachings and how they can be applied in their
daily lives. This reflective process can lead to personal growth, moral development, and
a deeper understanding of one's faith.

3. Understanding the Meanings of the Words and Verses - This is the most
important factor that aids in deep reflection on the words of Allah .% In order for one to
engage with the speech of Allah ,% they have to have an understanding of the apparent
and direct meanings of the Quran and its message. The only way to reflect on the words
and meanings of Allah’s % speech is to know what those words and meanings are.
Gaining a general understanding of the meanings of the Quran can be achieved by
reading a translation of the Quran along with a selected work of zafsir, which will then
allow one to engage in deep reflection. Wahb writes, “Since tadabbur involves deep
reflection, and since reflection is a matter of deepening our understanding, developing
a baseline understanding is necessary. This is easily done by consulting a reliable book

of tafsir (exegesis).”’

For the English-speaking audience, there are a number of translations of the
meanings of the Quran available. Quran.com has fifteen different English translations
of the Quran available that one can use to help develop a base-level understanding of
the meanings of the Quran. A good translation of the Quran is an excellent tool that can
help provide an individual with a surface-level understanding of the meanings of the
words and verses of the Quran. It is important to note that a translation is not the Quran.
A translation of the Quran into any language is not considered to be the Quran itself.
The Quran is only in Arabic and a translation is a rendering of its meanings into a

different language.

Although a translation can provide a basic understanding of the meanings,
oftentimes it is not enough. A lot of meaning, nuance, eloquence, context, power, and
beauty is lost in translation. Reading works of zafsir (Quranic exegesis) is another great

tool that can help one engage with the meanings of the Quran on a deeper level.

17 Wahb, Yousef, https://yageeninstitute.org/read/paper/keys-to-tadabbur-how-to-reflect-deeply-on-the-
guran
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Unfortunately, there aren’t many works of Quranic exegesis available in English. A few
classical and contemporary works have been translated to English and there are projects

of producing tafsir works in the English language.

Reading and studying an English translation and tafsir of the Quran is essential
for having an understanding of the Quran. This understanding is the key to unlocking
the door of tadabbur. Once a person understands what they are reciting or listening to,
they can engage with it on a deeper level intellectually, emotionally, and spiritually.
Comprehending the words, phrases, and context allows one to better grasp the intended
teaching, guidance, and lessons.!® The Quran contains layers of wisdom, and
understanding its meanings gradually reveals these layers. A person may discover
interconnected themes, repetitive motifs, and subtle lessons that might go unnoticed
without a deep understanding.’® Understanding the meanings also prompts
contemplative questions. As a person recites, they may wonder about the implications,
the underlying wisdom, and the broader implications of the verses, leading to more

meaningful reflection.

4. Beautiful Voice - Reciting the Quran in a beautiful voice or listening to a
beautiful recitation of the Quran definitely plays a role in enhancing one’s engagement
with the Quran. The Prophet # encouraged his Companions to beautify their voices
when reciting the Quran. The Prophet £ said, “Beautify your voices with the Quran.”?
The Prophet # also said, “Allah does not listen to anything as He listens to the recitation

of the Quran by a Prophet who recites it in attractive audible sweet sounding voice.”%

Reciting the Quran in a beautiful and melodious voice has a direct impact on the
reciter and the listener. It captures one’s attention allowing one to listen more actively.
This active listening allows one to focus and concentrate more on the meanings, leading
to reflection. A beautiful recitation has the power to evoke emotions and feelings within
the listener. When the reciter expresses the verses with emotional depth, it can lead the
listener to connect with the meanings at a more profound level, making it easier for

them to ponder over the message.

18 Abdullah, Amin. Approaches to the Quran in Contemporary Indonesia. Routledge, 2017

19 Mattson, Ingrid. How to Read the Quran. HarperOne, 2015

20 Abii Dawiid, k. al-witr, b. istizbab al-tartil fi al-qira’ah, 1468. This narration is graded as sahih.

21 Bukhari, k. al-tawhid, b. qawl al-nabiyy al-mahir bt al-quran ma ‘a al-kiram al-bararah, 7544
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The aesthetic and auditory aspects of a melodious recitation can have a profound
impact on the spiritual and intellectual engagement with the Quran. A beautiful
recitation of the Quran can draw the listener or reader into the text, creating an
immersive and emotional experience. The melodious tone, rhythm, and intonation of a
skilled reciter can captivate the heart and mind, making the words of the Quran more
engaging and memorable. This captivating quality allows individuals to connect with
the message of the Quran on a deeper level, aiding in their contemplation and

reflection.??

The beauty in recitation can evoke a sense of reverence and awe. When the
Quran is recited in a melodious and heartfelt manner, it enhances the listener's
appreciation of the divine nature of the text. This heightened sense of awe can lead to
increased focus and humility, making it easier for individuals to contemplate the

profound messages and wisdom contained in the Quranic verses.

6.3 AL-GHAZALI’S FRAMEWORK FOR ENGAGING IN TADABBUR

al-Ghazali, a prominent medieval Islamic scholar and philosopher, emphasized the
practice of tadabbur as a means to deepen one's understanding of the Quran and the
natural world, and to cultivate a profound spiritual connection with Allah .% al-Ghazali's
approach to tadabbur can be found in his various works, particularly in his magnum
opus, lhya ‘Uliam al-Din, which is translated as Revival of the Religious Sciences. In the
lhya, al-Ghazali has a section entitled Kitab Adab Tilawah al-Quran, which can be
translated as Unit on the Etiquette of Reciting the Quran. The third chapter in this unit
is entitled al-Bab al-Thaltih fi A ‘mal al-Batin fi al-Tilawah, Chapter Three regarding
Inner Aspects of Recitation. In this chapter, al-Ghazali identifies ten acts that are

required for a more meaningful connection with the Quran:

1. Fahm Asl al-Kalam (Understanding the Source of the Speech) - al-Ghazali
highlights the importance of recognizing that the Quran is the divine uncreated speech
of Allah # the Lord of the heavens and the earth and everything they contain. He writes,

“The first is understanding the greatness of the speech, its exaltedness, and the virtue of

22 Nelson, Kristina. The Art of Reciting the Quran. American University in Cairo Press, 2001
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Allah # and His kindness towards His creation in His descent from His majestic throne
to a level of comprehension by His creation. Let one observe how He has been gracious
to His creation in conveying the meanings of His speech, which is an eternal attribute
existing in itself, to the comprehension of His creation. And how that attribute
manifested to them through the arrangement of letters and sounds, which are human
qualities. Humans are unable to grasp the understanding of the attributes of Allah #
except through the means of His own attributes.”?® The fact that Allah ¥ has allowed
humans to recite, memorize, study, and understand His divine speech is an immense

blessing that should be recognized, acknowledged, and appreciated.

2. Ta zim al-Mutakallim (Reverence of the Speaker) - al-Ghazali argues that it
is extremely important for one to have reverence, respect, and honor for Allah % when
reciting the Quran. A person should be mindful of the fact that what they are reciting is
not the speech of a human being; rather, it is the speech of the Almighty and All-
Powerful Allah. The grandeur and magnificence of Allah % should be present in their
heart. In order to understand His speech, the heart must be illuminated with the
greatness, magnificence, and glory of Allah .% He writes, “And just as the outward
surface of the Quran's pages and its parchment is protected from the touch of a non-
purified hand, unless it is in a state of purity, similarly, the inner meaning is also
concealed from the inner core of the heart by virtue of His greatness and majesty, unless
itis in a state of purity, free from any impurity, and illuminated by the light of veneration
and reverence. And just as not every hand is fit to touch the surface of the Quran,
similarly, not every tongue is fit to recite its letters, nor is every heart fit to grasp its

meanings. ..

So, honoring the speech is honoring the speaker. The greatness of the speaker
will not be comprehended until one reflects upon their attributes, majesty, and actions.
When one contemplates with their mind, the Throne, the Chair, the heavens, the earth,
and everything in between of jinn, humans, animals, and trees, they realize that the
Creator of all of them is one, the Almighty over them, their Provider. They understand
that all are within the grasp of His power, oscillating between His favor and mercy, and
His wrath and dominance. If He bestows, it is by His grace, and if He punishes, it is by

His justice. He is the One who says, "These are for Paradise, and | do not care, and those

2 al-Ghazali, lhya ‘Uliim al-Din, 2:291
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are for Hellfire, and | do not care.' This is the pinnacle of greatness and sublimity. By
contemplating upon examples like these, one comprehends the honor of the speaker,

and then the honor of the speech.”?*

3. Hudir al-Qalb (Presence of Heart) - al-Ghazali stresses the importance of
focus and concentration while reciting the Quran. A person should focus on the
meanings of what they are reciting and lose themselves in it. A person should recite the
Quran with the presence of heart while trying their best to remove all irrelevant thoughts
and distractions. He says, “And this attribute [presence of heart] evolves from what
precedes it in terms of reverence. Indeed, the one who venerates the speech that is
recited finds joy and solace in it and does not neglect it. In the Quran, there are passages
that the heart finds solace in if the reciter is suitable for them. So, how can one seek
tranquility through contemplation in something else while they are in a place of leisure
and enjoyment? And the one who gazes upon leisurely sights does not contemplate

anything other than them.”?®

4. al-Tadabbur (Reflection) - According to al-Ghazali, reflection is the next step
after having the presence of heart and focus. Once a person has removed all distractions
and is focused on what they are reciting they can properly engage in reflection. He also
writes that reflection is the objective behind reciting the Quran and that is why it is
encouraged to recite in a slow and melodious tone and to repeat verses. He quotes “Ali
saying, “There is no good in worship without understanding and in recitation without

reflection.”?8

5. al-Tafahhum (Understanding) - In al-Ghazali’s framework reflection leads to
an individual understanding the message of the words and verses. He writes that
understanding is “to extract from each verse what is suitable for it, as the Quran
encompasses mentioning the attributes of Allah # and mentioning His actions, as well
as mentioning the conditions of the Prophets, peace be upon them, and mentioning the
circumstances of those who denied the truth, along with how they were destroyed. It
2927

includes His commands and prohibitions, and the mention of Paradise and Hellfire.

The attributes of Allah # describe His divinity and highlight his various divine names

24 al-Ghazali, lhya ‘Ulim al-Din, 2:294-295
2 |bid, 2:296
2 |bid, 2:297
27 1bid, 2:299
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and attributes. Allah’s actions include His creation of the heavens and the earth and

everything they contain.

6. al-Takhalli ‘an Mawani‘ al-Fahm (Removing Barriers that Prevent

Understanding) - According to al-Ghazali, there are four major barriers that prevent a

person from reflecting on the Quran and understanding its message:

Excessive focus on pronouncing each letter correctly and ensuring that it is
coming from its proper point of articulation. Basically, focusing on the form
and not the substance. A person spends their mental energy trying to recite
the Quran properly and correctly and that prevents them from focusing on

the meaning of what they are reciting.

Blind following of a belief, doctrine, position, opinion, or sect that results
in fanaticism. He writes that the second barrier is “to be a mere imitator of
a doctrine heard through blind imitation, rigidly adhering to it, and firmly
rooting oneself in a biased attachment to it solely based on following what
is heard without attaining it through insight and observation. This person
becomes constrained by their belief, unable to conceive anything beyond it.
It becomes impossible for them to entertain any notion contrary to their
established belief. Thus, their perspective remains confined to what they

have heard.”?®

Being afflicted with persistent sinning, arrogance, or following one’s
desires that cause the heart to become dark preventing one from
understanding Allah’s divine speech. He writes that the third barrier that
prevents understanding is “to persist in sin, to be characterized by
arrogance, or to be afflicted as a whole with desires that are willingly
followed in this world. This becomes a reason for the heart's darkness and
corrosion. It is like impurity on a mirror, preventing the clear truth from
manifesting within it. It forms a significant barrier for the heart, and it is the

most common veil for most people.”?®

% bid, 2:304
2 1bid, 2:305
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iv.  Believing that the only correct meaning or interpretation is the one that has
been transmitted and narrated by certain authorities. al-Ghazalit argues that
limiting the meanings of the Quran to an apparent exegesis can be a barrier
that prevents one from engaging with the Quran on a deeper level. He writes
that the fourth barrier is “to have read an apparent interpretation and believe
that the words of the Quran have no other meanings except those that have
been transmitted by ibn ‘Abbas, Mujahid, and others. To believe that
whoever interprets the Quran according to personal opinion has prepared

their seat in the fire. This is also a significant barrier.”*°

7. al-Takhszs (Make it Personal) - In al-Ghazali’s framework, it is important to
imagine one’s self as the intended addressee of the Quran. When a person comes across
glad tidings, warnings, admonitions, reminders, commands, or prohibitions they should
imagine that Allah # is addressing them directly. They should understand that the stories
in the Quran are not merely for historical information or entertainment; rather, they are
mentioned for individuals to reflect on them and derive important reminders, morals,
and lessons. He writes, “And when one adopts such an approach, they do not treat the
study of the Quran as work. Instead, they read it like a servant reading the letter sent by
their master who sent it to them in order for them to reflect upon it and act in accordance
with its demands. Some scholars have said that this Quran is a collection of messages
that have come to us from our Lord through His covenants. We reflect on them during
prayers, contemplate them in solitary moments, and implement them in acts of
obedience and established traditions. Malik ibn Dinar used to say, ‘What has the Quran
sowed in your hearts, O people of the Quran? The Quran is the spring of the believer,
just as rain is the spring for the earth.” Qatadah said, ‘No one engages with this Quran
without gaining either increase or decrease. Allah # says, ‘It is a healing and a mercy

for the believers, but it does not increase the wrongdoers except in loss.””””3!

8. al-Ta aththur (Being Touched Emotionally) - A person’s heart should be
affected by the Quran in various ways. Different verses of the Quran will impact a
person’s heart in various ways causing them to feel certain emotions. According to al-

Ghazali, a person should experience a range of emotions while reciting the Quran;

% 1bid, 2:306
% 1bid, 2:308
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happiness, hope, fear, regret, sorrow, and others. al-Ghazali says, “The impact of
recitation on the servant is that they assume the qualities of the recited verse. When
warnings and the conditions of forgiveness are mentioned, they shrink out of fear as if
they are on the brink of death. And when expansiveness and the promise of forgiveness
are presented, they rejoice as if they are soaring with joy. When Allah, His attributes,
and His names are mentioned, they bow down in submission to His Majesty and feel
the greatness of His Being. And when the non-believers mention inappropriate things
regarding Allah, such as ascribing offspring and partners to Allah, they lower their
voices and shudder inwardly out of modesty towards the ugliness of their words. When
the description of Paradise is recited, their inner being is infused with longing for it.

And when the description of Hellfire is conveyed, their limbs tremble with fear of it.”%2

al-Ghazali writes very passionately about how a person is supposed to be
emotionally connected with the words of the Quran. He concludes the section on being

affected by describing a true recitation of the Quran. Allah * says in Strah al-Bagarah,
s G ks L g cilF
“Those We have given the Book recite it as it should be recited.”%

According to al-Ghazali, proper recitation occurs when the tongue, heart, and mind are
engaged at the same time. The tongue ensures correct pronunciation and recitation, the
mind understands and processes the meanings, and the heart is impacted with emotions.
The tongue recites, the mind interprets, and the heart feels.

9. al-Taraqqi (Growth) - What al-Ghazalt means by al-taraqqT is that there are
different levels or degrees to one’s recitation of the Quran. The first level or degree is
to recite the Quran as if one is standing before Allah # knowing that He is watching and

listening. This leads to a profound sense of humility,

The second level or degree of recitation is to know with one’s heart that Allah
% s watching them, addressing them, and reminding them of His favors and blessings.

This leads to awe, reverence, respect, modesty, and understanding.

%2 Ibid, 2:310
3 Quran 2:121
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The third level of recitation is to recognize and witness Allah % and His divine
attributes through His speech.

10. al-Tabarrt (Humility) - According to al-Ghazali, in order for one to truly
benefit from the Quran they have to surrender themselves to Allah # completely with
utter humility. A person should not be deceived by their own personal purity, nobility,
or piety. When a person reads verses that praise the pious, they should not include
themselves among them but hope that Allah # will make them among them. When they
read verses that condemn and critique the wrongdoers, they should assume that they are
being addressed.

al-Ghazalis framework is useful in that it provides us with practical things one
can do to enhance their engagement with the Quran that would lead to deeper reflection.
After analyzing his ten acts that are required for a more meaningful connection with the
Quran, they can be divided into three broad categories: spiritual, intellectual, and
emotional. These categories are interconnected and each of them plays a role in deeply
reflecting on Allah’s speech. Despite its utility, al-Ghazali’s framework is not
organized, methodical, and systematic. It requires a level of rearrangement, refinement,
and enhancement, which is what I aim to do at the end of this chapter. It also wasn’t

written specifically as a framework for engaging in tadabbur.

6.4 AL-NAWAWI’S FRAMEWORK FOR ENGAGING IN TADABBUR

al-Ilmam al-Nawawi is a well-known and skilled medieval hadith scholar, jurist, and
polymath recognized by his peers and students for his piety, intelligence, and
knowledge. He was born in the year 631 (1233) and passed away in the year 676 (1277)
at the age of 45. Despite his young age, he left a legacy of written work that can fill
multiple shelves in a library. He authored over fifty works ranging in size from multi-
volume collections to small booklets on a number of different topics. One of his works
is entitled al-Tibyan fi Adab Hamalat al-Quran, which has been aptly translated by
Musa Furber as Etiquette with the Quran. In this book, al-Nawawi explains the
appropriate manners required for students and teachers of the Quran and how one can
benefit from it. Essentially it is a roadmap for developing into a person belonging to a
category known as Ahl al-Quran, which is translated as “People of the Quran”.
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The entire book can be thought of as al-Nawawi’s framework or methodology

for engaging in tadabbur. The most important chapter that is connected to reflection and

gives us insight into his framework is Chapter 6, the Etiquette of Recitation. al-Nawaw1

refers to this chapter as the main point of his work. In this chapter, he discusses a wide

range of etiquettes including:

1.

Sincerity - the foundation of engaging with the Quran is a sincere intention
to seek knowledge, guidance, and spiritual growth for the sake of Allah .

Excellence - When an individual is reciting the Quran, they should bear in
mind that they are addressing Allah .% They should recite the Quran as if
they can see Allah; and [even] if he does not see Allah, Allah sees him. This
is based on the description of ihsan given by the Prophet # in the well-
known hadith of Jibril. One day while the Prophet # was sitting with his
Companions, the Angel Jibril came in the form of a human being,
approached the Prophet ,% and asked a series of important questions and
made a few requests. He asked the Prophet # to inform him about ihsan.
The Prophet # said, “Ihsan is to worship Allah as if you can see Him, and
even if you don’t see Him, He definitely sees you.”**

Physical and Ritual Purity - al-Nawawi writes about various aspects of
physical and ritual impurity including; using the toothstick to clean one’s
mouth, being in a state of ritual purity, and making sure the place of
recitation is clean and pure.

Physical Etiquette with the Quran - It is recommended for the reciter to sit
facing the gibla (the direction of the Ka‘bah) with humility, tranquility, and
dignity. The reciter should open their recitation with the ta ‘awwudh and
basmalah. The ta ‘awwudh is to say a udhu billahi min al-shaytan al-rajim,
| seek refuge with Allah from the accursed Satan. The basmalah is to say
bismillahi al-Rahman al-Rahim, with the name of Allah the Most Merciful
the Very Merciful.

Humility and Reflection - al-Nawawi highlights the importance of the
reciter being in a state of humility and reflection. “There is boundless

evidence for this - very well-known and too obvious to be mentioned here.

34 Muslim, k. al-iman, b. bayan al-iman wa al-islam wa al-ihsan..., 8
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[This state] is the sought-after objective, through which breasts are opened
and hearts illuminated.”*

6. Etiquette Related to Recitation - The reciter is encouraged to repeat verses,
weep during recitation, and recite distinctly with a melodious tone. They

are encouraged to beautify their voices as much as possible.

al-Nawaw1’s work is beneficial in that it is wide-ranging covering several
different acts and factors - spiritual, intellectual, and physical - that would improve
one’s engagement with the Quran and reflection on its meanings. Despite its utility, it
is not ideal because it wasn’t intended as a specific framework for engaging in tadabbur.
In order to construct a methodology for tadabbur from his writing, one would have to
read the entire work, analyze it, and extract what they think is his methodology.

6.5 AL-SUYUTI’S FRAMEWORK FOR ENGAGING IN TADABBUR

Jalal al-Din al-Suytiti was born in 849/1445 in Egypt in a small town named Asytt and
passed away in the year 911/1505. He is renowned for his extensive contributions to
various fields of Islamic Knowledge including Hadith Studies, Quranic Studies, Arabic,
Jurisprudence, and several other topics. He was a polymath who excelled in numerous
areas of Islamic scholarship and was a very prolific writer. He authored approximately
700 works covering a wide range of disciplines and topics of varying lengths and
volumes. One of his most celebrated works in the field of Quranic Studies is al-lzgan fi

‘Uliim al-Quran.

As seen from the discussion regarding al-Ghazali and al-NawawT, scholars have
written extensively on the topic of the manners of reciting the Quran. A lot of these
manners are highlighted with the intention of attaining the highest levels of tadabbur.
In al-ltgan fi ‘Ulim al-Quran al-Suyiti has dedicated an entire chapter to the manners
and etiquette of the reciter and reciting the Quran. From this chapter, we can extract al-

Suyiit’s framework for engaging in tadabbur as the following:

1. Frequent and Consistent Quranic Recitation - al-Suyuti writes that it is
highly encouraged to recite the Quran on a regular and consistent basis. To

% al-Nawawi, Etiquette with the Quran, 42
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support this claim, he mentions a verse from the Quran and several
narrations from the Prophet £ and his Companions. For example, ibn ‘Umar
narrates that the Prophet # said, “There is no envy except for two people; a
man to whom Allah has given (knowledge of) the Quran, so he recites it
night and day, and a man to whom Allah has given wealth, so he spends it
night and day.”*® He also mentions several reports of people from the past
and their various habits of completing a recitation of the entire Quran on a
regular and consistent basis. He says that completing the Quran on a weekly
basis is a good practice and was the habit of the majority of the Companions.
To be in a State of Ritual Purity - al-Suytti mentions that it is recommended
to perform ablution (wudiz ') before reciting the Quran as it is the best form
of Allah’s remembrance. The Prophet # disliked mentioning the name of
Allah * without being in a state of ritual purity.

Reciting in a Clean Place - According to al-Suyiti, it is sunnah to recite the
Quran in a clean and pure place, and the best place to do so is the mosque.

Reciting Facing the Qiblah - It is recommended to sit down while facing
the Qiblah in a state of humility and tranquility.

Miswak - 1t is recommended to clean one’s teeth using a tooth stick as a
form of showing respect to the Quran and purifying one’s mouth.

Recite the 7a ‘wwudh - Allah % says,
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“When you recite the Quran, seek refuge with Allah from Satan,

the accursed.”’
Recite the Basmalah - It is recommended to recite the basmalah at the

beginning of every siirah except Strah al-Tawbah.

Tartil - Itis a sunnah to recite the Quran in a slow and measured pace. Allah
% instructs the Prophet £ to recite the Quran is a slow and measured pace
saying, “Recite the Quran slowly and distinctly.”* This slow, distinct, and

measure manner of recitation aids in reflecting on the deeper meanings of

% ibn Majah, k. al-zuhd, b. al-sasad, 4209. This narration is graded as sahih.
37 Quran 16:98

38 Quran 73:4
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the Quran. al-Suyfitt mentions a number of narrations regarding tartil that
have been cited earlier in this work.

9. al-Tadabbur and al-Tafahhum - al-Suyati writes, “And reading with
reflection and understanding is recommended, and it is the ultimate goal
and the most important requirement. Through it, hearts are uplifted, and
minds are enlightened. Allah the Almighty has said, ‘A blessed Book We
have sent down to you, [O Muhammad], that they might reflect upon its
verses.” (38:29) And He # said, ‘Do they not reflect upon the Quran?’
(4:82). The characteristic of reflection is that one occupies their heart with
contemplating the meanings of what is being uttered. By doing so, they
come to understand the meaning of each verse, ponder over the
commandments and prohibitions, believe in their acceptance, and if they
have fallen short in the past, they seek forgiveness and repent. When they
come across a verse of mercy, they rejoice, and if it speaks of punishment,
they express concern and seek refuge. If it involves seeking protection or
exalting Allah, they declare their refuge and magnify. If it involves
supplication, they humble themselves and beseech.””*®

10. Repetition - al-Suytti mentions one example of repetition from the life of
the Prophet .

11. Crying - al-Suyuti writes that it is recommended to cry when reciting the
Quran and if one is unable to cry, they should try. He quotes al-Nawawi
from Shar/ al-Muhadhdhab, “And his method to induce weeping is to
contemplate what he recites of threats, severe warnings, covenants, and
pledges. Then he reflects on his own falling short in fulfilling them. If this
does not bring about sadness and tears at that moment, then he should weep
over the loss of such feelings, as it is among the calamities.”*

12. Beautifying One’s Voice - al-Suytti quotes a number of narrations from the
Prophet % that encourage beautifying one’s voice when reciting the Quran.

13. Recite Out Loud - al-Suyuti mentions a few reports that encourage reciting

the Quran out loud.

% al-Suyati, al-Itgan fi ‘Uliam al-Quran, 245
40 al-Suyitt, al-Itgan fi ‘Uliim al-Quran, 247
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This chapter from al-Suytti’s al-Itgan fi ‘Ulim al-Quran is beneficial in that it
IS wide-ranging covering several different acts and factors - spiritual, intellectual, and
physical - that would improve one’s engagement with the Quran and reflection on its
meanings. Despite its utility, it is not ideal because it wasn’t intended as a specific
methodology for engaging in tadabbur. In order to construct a methodology for
tadabbur from his writing, one would have to read the entire work, analyze it, and extract

what they think is his methodology.

6.6 FRAMEWORK AND METHODOLOGY FOR ENGAGING IN TADABBUR
FROM CHATGPT

Recently, there have been some amazing advancements in technology that are designed
to increase productivity. Public access to Artificial Intelligence (Al) programs such as
ChatGPT has created waves within different fields and industries such as marketing,
entertainment, programming, engineering, designing, and education. Programs such as
ChatGPT are very powerful tools but are definitely a double-edged sword. | entered the
following prompt in ChatGPT, “Please provide a comprehensive framework and
methodology for engaging in tadabbur for the English-speaking audience,” and this is

the response it generated:

Engaging in tadabbur (contemplation and reflection) of the Quran requires a
comprehensive framework and methodology to ensure a deep understanding and
meaningful connection with the divine message. Here's a step-by-step guide for the

English-speaking audience:

1. Linguistic Preparation - Choose a reputable and accurate English translation
of the Quran. Make sure the translation is easy to comprehend while
preserving the essence of the original Arabic text.

2. Seek Knowledge - Study the basics of Islam and its core concepts.
Familiarize yourself with the historical context of the Quranic revelations,
the life of Prophet Muhammad (peace be upon him), and the early Muslim

community.
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10.

11.

Establish Sincerity and Intention - Purify your intention before engaging in
tadabbur. Recognize that your primary goal is to seek Allah's guidance and
deepen your connection with Him through the Quran.

Develop a Quiet and Serene Environment - Find a peaceful and distraction-
free space for contemplation. Ensure that you can focus solely on engaging
with the Quran without interruptions.

Recite and Reflect -Begin by reciting the Quranic verses slowly and
melodiously. Pause after each verse or passage to reflect on its meaning.
Pay attention to the emotions and thoughts that arise during this process.
Ponder Over the Verses - Engage in deep reflection (tadabbur) by pondering
over the meanings of the verses. Ask yourself questions like: What is the
context of the verse? What message is Allah conveying? How does this
verse relate to my life and the world around me? What lessons can | learn
from this verse?

Connect with the Arabic Words - If possible, learn basic Arabic words to
understand the root meanings of key terms in the Quran. This can provide
additional insights into the linguistic richness of the text.

Study Tafsir (Exegesis) - Refer to reputable Tafsir works written by
knowledgeable scholars to gain deeper insights into the meanings and
interpretations of the Quranic verses. Be cautious of relying solely on
personal interpretations without consulting authentic sources.

Analyze Cross-References - Look for cross-references within the Quran
itself. Often, certain themes or concepts are repeated in different chapters,
providing a more comprehensive understanding of the message.

Connect with Scholars and Communities - Engage in discussions with
knowledgeable scholars, teachers, or peers to gain different perspectives
and interpretations. Join study circles or online communities dedicated to
Quranic contemplation to share and learn from others.

Make Personal Applications - Apply the lessons learned from the Quran to
your life. Identify areas where you can improve, make positive changes, and
strengthen your faith and relationship with Allah.
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12. Pray for Guidance - Seek Allah's guidance and ask for His help in
understanding and internalizing the Quran's teachings. Turn to Him in
prayer for wisdom and enlightenment.

13. Be Consistent and Patient - Engaging in tadabbur is a lifelong journey. Be
patient with yourself and remain consistent in your contemplation practice.
Over time, you will experience a deeper connection with the Quran.

14. Live the Quran - Let the Quran influence your character, actions, and
decisions. Live in accordance with its teachings and be a living embodiment

of the Quranic message.

Remember that engaging in tadabbur is not a rushed process, but a deeply
enriching and transformative experience. Allow the Quran to guide you, and approach

it with an open heart and mind, seeking Allah's pleasure and closeness.

6.7 PROPOSED THEORETICAL FRAMEWORK AND METHODOLOGY
FOR ENGAGING IN TADABBUR FOR THE ENGLISH-SPEAKING
AUDIENCE

According to my humble and limited research, classical scholars of Quranic Studies did
not author independent titles on the topic of tadabbur. Rather, the topic is discussed in
varying details throughout classical and modern works of tafsir while explaining verses
that encourage engaging in tadabbur. Scholars also wrote extensively on the topic of
the manners and etiquette of reciting the Quran, which in essence, if practiced would
enhance one’s engagement with the Quran. In the previous sections of this chapter, |
extracted frameworks and methodologies for tadabbur according to al-Ghazali, al-
Nawawi, and al-Suyiit1 based on some of their works and writing on the manners of
reciting the Quran. Despite their utility and benefit, they are not comprehensive and
weren’t originally meant to be used as specific and detailed methodologies for engaging
in tadabbur. These works provide a lot of raw material for developing a refined and

practical methodology for engaging in tadabbur.

In recent times there have been a number of publications - books, booklets, and
articles - written on this topic in the Arabic Language. Most of these are exploratory
works that discuss the meanings of al-tadabbur, its importance, factors that facilitate it,

barriers that prevent it, and methodologies for engaging in it. There is still a great deal
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of work that can be done to develop tadabbur into a discipline on its own in terms of
having a proper framework, principles, guidelines, methodology, and rules. The focus
of this research project is to provide a comprehensive framework and methodology for
the concept of tadabbur and how to engage in it for the English-speaking audience. In
this section, | will attempt to fill a void in the English language by developing a
comprehensive framework and methodology for engaging with the Quran intellectually,
emotionally, and spiritually to serve as a template for those inspired by Allah’s #

rhetorical question,
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“We have made it easy to learn lessons from the Quran: will anyone
take heed?”*

Based on the linguistic definition of tadabbur and the explanations and
descriptions of the exegetes regarding the concept of tadabbur, | developed the
following definition: al-Tadabbur is to reflect on the words and meanings of the Quran
and engage with them intellectually, emotionally, and spiritually - mind, body, and soul
- with the intention of extracting lessons, morals, reminders, and guidance that can be
practically applied to one’s life. My proposed theoretical framework and methodology
has three broad components:

1. Spiritual/Emotional
2. Physical
3. Intellectual

6.7.1 Spiritual

Within the framework of Islam there is a lot of emphasis placed on spirituality and being
connected with the Divine. Tazkiyah, which is understood as spirituality and
purification of the heart, is an integral part of one’s practice of Islam. Allah % describes

it as one of the primary responsibilities of the Prophet .5 Allah ¥ says,

4l Quran 54:17
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“Allah has been truly gracious to the believers in sending them a
Messenger from among their own, to recite His revelations to them,
to make them grow in purity, and to teach them the Scripture and
wisdom- before that they were clearly astray.”*?

Allah % describes those who have purified their souls and hearts as having

attained ultimate success. He # says,
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“Successful indeed is the one who purifies their soul, and doomed
is the one who corrupts it!"**

On the Day of Judgment, a pure heart plays a central role in achieving salvation.

Allah % says,

Soete st Fol E A G N s N e

“...The Day when neither wealth nor children will be of any benefit.
Only those who come before Allah with a pure heart "will be
saved’.”*

The human being is not simply a material body made of cells, organs, bones,
and flesh. The human being is composed of both body and soul, and it is the soul that
gives the physical body life. There are several different components that contribute to
human consciousness such as the primary nature (fizrah), ego (nafs), reason (‘agl), and
the heart and soul (galb and rizk). These components co-exist and interact with one

another making us human.

The spiritual heart is the single most important part of the human body. That is
where the seed of faith is planted, nurtured, and allowed to grow. The spiritual heart is
the center of faith, iman, understanding, thought, reflection, and contemplation. The
spiritual heart is the engine that drives human behavior; both actions and statements.

The spiritual heart is the center of the soul, just as the physical heart is the center of the

42 Quran 3:164
43 Quran 91:9-10
44 Quran 26:88-89
248



body. That is why the terms “heart” and “soul” are used interchangeably to refer to the
center of human consciousness and being.*® The Prophet # informed us that there is a
single piece of flesh in the body, if it is sound, healthy, wholesome, and pure then the
entire body will be sound, healthy, wholesome, and pure. If it is corrupt, sick, and
damaged then the entire body will be corrupt, sick, and damaged. And that is the heart.
The heart referred to in this hadith is not the physical heart, the organ in the human

body. Rather, what is being referred to here is the spiritual heart.

The heart is the means by which a believer interacts and connects to revelation
and the Divine. Allah ¥ says,
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“Surely in this is a reminder for whoever has a "'mindful” heart and

lends an attentive ear.”*®

In order to develop a deeper engagement with Allah’s speech, it is important to

start by focusing on the heart through the following:

1. Sincerity - The Prophet *# said, “Actions are only by their intentions, and
every person will only get what they intended.”*” This hadith has been described as the
axis around which Islam revolves because it highlights the value, importance, and
significance of sincerity. One should recite the Quran sincerely for the sake of Allah
with the intention of seeking guidance, knowledge, direction, reminders, an increase in

faith, and spiritual purification.

The word used for sincerity in Arabic is ,.=>aY! the verbal noun from the verb
,oalal / Galal which literally means to dedicate, be loyal, devoted, or faithful. It comes
from the root letters o= J # that convey the meaning of purifying or cleaning something.
When a person is sincere they have purified their intention and cleansed it from anything
else besides Allah .# Sincerity means to worship Allah % with the sole objective or goal
of attaining His nearness. Whenever a person performs an act of worship or a good deed
the intention behind it is pure; it is being done solely to seek the pleasure of Allah .%

They are not looking for any type of material benefit, praise, fame, and recognition from

4 Tarsin, Asad. Being Muslim: A Practical Guide. Sandala, 2015

46 Quran 50:37

47 Bukhari, k. bad al-wahy, b. kayfa kan bad’ al-wahy ila rasilillah, 1
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people. Rather it is being done out of submission and obedience to Allah #; out of love

for Him and to earn His mercy and forgiveness.

As Allah # says,
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“And they were not commanded except to worship Allah, [being]
sincere to Him in religion, inclining to truth, and to establish prayer
and to give zakah. And that is the correct religion.”*®

Similarly, Allah #* tells the Prophet ,%
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“Say, ‘My prayers and sacrifice, my life and death, are all for Allah,
Lord of all the worlds; He has no partner. This is what | have been
commanded, and I am the first to submit myself to Him.”*

It is critical to approach the Quran, Allah’s divine speech, sincerely in order to

seek guidance, healing, and mercy. Allah # says regarding the Quran,
gt 34 gl AT LB 08 BT s 6 )

“Surely in this is a reminder for whoever has a "mindful” heart and
lends an attentive ear.”°

Sincerity is the foundation of meaningful tadabbur. It ensures that the process
is driven by a genuine desire to seek Allah's guidance, understand His message, and
apply it in one's life. Without sincerity, the practice of tadabbur may become
superficial, devoid of spiritual depth, and disconnected from its intended purpose.

2. Humility - Humility is a virtue and attitude that is encouraged in the Quran

and Sunnah and its opposite, pride and arrogance, are condemned. Allah # says,

48 Quran 98:5
4 Quran 6:162-163
50 Quran 50:37
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“And give good news "O Prophet” to the humble: those whose hearts
tremble at the remembrance of Allah, who patiently endure
whatever may befall them, and who establish prayer and donate
from what We have provided for them.”®!

The Prophet ¥ said, “Whoever has humility for the sake of Allah, Allah will
elevate him.”%? Humility is a critical attribute when engaging in tadabbur (reflection)
on the Quran, as it creates an environment conducive to true understanding, spiritual

growth, and a deeper connection with Allah's words.

Humility is a virtue and an attitude characterized by a modest and respectful
view of oneself in relation to others and the world. It involves recognizing one's own
limitations, imperfections, and vulnerabilities, while showing respect, openness, and
empathy towards others.>® One should approach the Quran with humility recognizing
that they are reciting the words of their Lord and Creator, the Almighty, the All-Wise,
the All-Knowing, the Most Merciful. They should also approach the Quran with
intellectual humility recognizing that they are reciting words of the Divine whose
knowledge is infinite and limitless. One aspect of intellectual humility is leaving one’s
pre-conceived notions, understandings, ideas, and philosophies to the side and allowing
Allah’s words to shape and mold one’s faith, character, morals, principles, ethics,
virtues, and worldview.>* Arrogance and pride hinder the ability to receive guidance
and wisdom from the Quran. Humility counteracts arrogance and helps individuals shed

their ego, enabling them to approach the Quran with an open and receptive heart.

Humility allows individuals to approach the Quran with a sense of awe and
reverence for Allah .# It acknowledges the vastness and greatness of the Divine Creator,
encouraging one to be receptive to His teachings with a heart full of humility and
respect. Humility is integral to the practice of tadabbur, as it facilitates a deep, sincere,

and transformative engagement with the Quran.®® By humbling ourselves before Allah's

51 Quran 22:34-35
52 Muslim, k. al-birr wa al-sila wa al-adab, b. istihbab al- ‘afw wa al-tawadu ‘, 2588
%3 al-Saqqaf, ‘Alawi bin ‘Abd al-Qadir, Mawsii ‘ah al-Akhlag, 1:291-299
54 al-Ghazali, lhya ‘Ulim al-Din, 2:304
% al-Nawawi, Etiquette with the Quran, 42
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words, we create an environment in which we can genuinely understand, embrace, and

apply the wisdom contained within the sacred text.

3. Repentance - Sins and acts of disobedience are major roadblocks and barriers
that prevent one from engaging with the Quran on a deeper level. The Quran is
addressed to the spiritual heart, and in order for the spiritual heart to benefit from the
guidance of the Quran it must be healthy, clean, and pure. A diseased, corrupt, and
polluted heart is veiled from receiving maximum benefit from the words of Allah .%
Sins infect the heart just as diseases infect the body. Just as a stained and dirty mirror
cannot reflect the beauty of an object, a stained and dirty heart cannot reflect the beauty
of the Quran. ibn al-Qayyim reports ibn Taymiyyah as saying, “If the angels—who are
created beings—are prevented from entering a house by dogs and images, then how
could knowing Allah, loving Him, the sweetness of remembering Him, and the comfort
of being near to Him, enter a heart that is filled with the dogs of desires and images [of
worldly pursuits]?”®® Regarding this concept ibn Qudamah writes, “The reciter must
clear himself of the deterrents of understanding, such as being insistent upon a sin, or
harboring arrogance, or surrendering to his biases—for these all cause the heart to
darken and corrode. The heart is like a mirror, desires are like corrosion, and Qur’anic
concepts are like images that are reflected in the mirror. Spiritual training, through

cleansing it of [contrary] desires, is analogous to polishing that mirror.”>’

Everyone is guilty of some sort of mistake, sin, poor choice, or act of
disobedience. There is no such thing as a perfect human being as perfection belongs to
Allah % alone. Everyone has their own faults, shortcomings, and weaknesses. The pull
of the world, the dunya, temptations, desires, and wants is powerful and the struggle
against one’s ego is real. The Prophet # said, “Every single son of Adam is a profuse
wrongdoer. And the best of profuse wrongdoers are those who repent frequently.”
Meaning, not only do people sin, but they sin a lot. People sin publicly and privately,

knowingly and unknowingly, big and small.

Although a person may not initially recognize it, these sins have an effect upon

one’s spiritual heart. The Messenger of Allah % said: “Verily, when the slave (of Allah)

%6 ibn al-Qayyim, Madarij al-salikin, 2:418.

5" ibn Qudamah al-Maqdisi, Mukhtasar Minhaj al-Qasidin, 53-54.

%8 Tirmidhi, k. sifah al-giyamah wa al-rigag wa al-war* ‘an rasilillah, 2499. This narration is graded as
da‘if.
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commits a sin, a black spot appears on his heart. When he refrains from it, seeks
forgiveness and repents, his heart is polished clean. But if he returns, it increases until
it covers his entire heart. And that is the ‘Ran’ which Allah mentioned: ‘Nay, but on
their hearts is the Ran which they used to earn.””® Sins cover the spiritual heart

preventing it from accepting the guidance, light, and mercy of the Quran.

The process of cleansing one’s heart and purifying is through repentance and

seeking forgiveness. Allah # says,
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“O you who have believed, repent to Allah with sincere repentance.
Perhaps your Lord will remove from you your misdeeds and admit
you into gardens beneath which rivers flow [on] the Day when Allah
will not disgrace the Prophet and those who believed with him. Their
light will proceed before them and on their right; they will say, ‘Our
Lord, perfect for us our light and forgive us. Indeed, You are over

all things competent.’”®°

Allah # loves those who turn to Him in repentance.
oAt E45 o L4 A oy

“Indeed, Allah loves those who are constantly repentant and loves
those who purify themselves.”®!

Repentance is extremely powerful; it removes one’s sins. The Prophet # said,

“One who repents from sin is like one who has no sin at all.”®

Repentance and seeking forgiveness cleanse the heart and soul from the stains
of sins and wrongdoings. Engaging in tadabbur with a heart burdened by sin can hinder

genuine understanding and connection with the Quran's messages. Repentance allows

% Tirmidhi, k. tafsir al-Quran ‘an rasilillah, 3334. This narration is graded as hasan.
80 Quran 66:8
51 Quran 2:222
62 al-Bayhadqf, Shu ‘ab al-Iman, 6780
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for a fresh start and a purer state of mind. Repentance and seeking forgiveness play a
crucial role in the practice of tadabbur. Incorporating repentance and seeking
forgiveness into the practice of tadabbur creates a holistic approach that combines
spiritual purification, humility, and sincere devotion.®® This, in turn, enhances the depth
of understanding, connection, and impact that the Quran has on the individual's heart
and soul. The Prophet # would supplicate, “O Allah... make the Qur’an the spring of
my heart, the illumination of my chest, the assuaging of my grief, and the departure of

my anxiety.”%*

4. Imagine that Allah # is Addressing You - When reciting the Quran, if one
imagines that Allah # is addressing them directly, it will lead to a more profound
engagement with the Quran. Imagining that Allah # is addressing you personally while
engaging in tadabbur can significantly enhance the depth and impact of your
engagement with the Quranic verses. This practice brings a sense of intimacy and
relevance to the Quran's messages, allowing you to connect on a deeper level. The
Quran’s message becomes more relevant to your personal circumstances, challenges,
and aspirations. It helps motivate you to explore how Allah’s guidance applies to your

unique circumstances.

Approaching the Quran through this personal lens fosters a more intimate and
direct relationship with the Quran. Imagining a personal address encourages you to
internalize the teachings of the Quran. Instead of viewing the verses as abstract
principles, you see them as direct guidance for your life, leading to practical application.
Imagining Allah's address nurtures a deep spiritual connection. This connection
transcends intellectual understanding and touches the heart, allowing for a

transformative experience through the Quranic verses.®

It is important to imagine oneself as the intended addressee of the Quran. When
a person comes across glad tidings, warnings, admonitions, reminders, commands, or
prohibitions they should imagine that Allah # is addressing them directly. They should
understand that the stories in the Quran are not merely for historical information or

entertainment; rather, they are mentioned for individuals to reflect on them and derive

83 al-Ghazali, lhya ‘Uliim al-Din, 2:305
64 Ahmad, Musnad, 3704
8 al-Ghazali, lhya ‘Uliim al-Din, 2:308
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important reminders, morals, and lessons. al-Ghazali writes, “And when one adopts
such an approach, they do not treat the study of the Quran as work. Instead, they read it
like a servant reading the letter sent by their master who sent it to them in order for them
to reflect upon it and act in accordance with its demands. Some scholars have said that
this Quran is a collection of messages that have come to us from our Lord through His
covenants. We reflect on them during prayers, contemplate them in solitary moments,
and implement them in acts of obedience and established traditions. Malik ibn Dinar
used to say, “What has the Quran sowed in your hearts, O people of the Quran? The
Quran is the spring of the believer, just as rain is the spring for the earth.” Qatadah said,
‘No one engages with this Quran without gaining either increase or decrease. Allah %
says, ‘It is a healing and a mercy for the believers, but it does not increase the

wrongdoers except in loss.’ "%

Incorporating the practice of imagining Allah's personal address into your
tadabbur process enhances the sense of intimacy, relevance, and impact of the Quranic
teachings. It helps bridge the gap between the timeless wisdom of the Quran and the
challenges and opportunities of your daily life, allowing for a more profound and
transformative engagement with the sacred text.

6.7.2 Physical

According to Muslim theologians, faith is a complex reality composed of three main
components: belief with the heart, declaration with the tongue, and actions with the
limbs.%” All three components come together and interact within a person of faith.
Within the framework of Islam, there is a deep connection between the spiritual heart
and limbs, between the internal and the external. External acts of righteousness, both
verbal and physical, are expressions of the belief within one’s heart. The Prophet %
said, “Faith has seventy some-0dd branches. The highest is la ilaha illa Allah, the lowest
is removing harm from the path, and modesty is a branch of faith.”%® This hadith

demonstrates that faith expresses itself through a person’s speech and behavior in

% al-Ghazali, lhya ‘Uliim al-Din, 2:308
57 al-Nawawi, al-Minhaj Sharh Sahih Muslim ibn al-Hajjaj, 1:101-103
8 Muslim, k. al-iman, b. bayan ‘adad shu ‘ab al-iman, 35
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several different ways. These external expressions have an impact on the spiritual heart,
just as the spiritual heart has an impact on external expressions.

The internal and external aspects of faith and practice are interrelated and
connected. The Prophet # said, “Truly there is a morsel of flesh in the body, if it is
sound the entire body is sound, and if it is corrupt then the entire body is corrupt. Indeed
it is the heart.”®® The physical acts of wudi (ritual ablution) and appropriate clothing
for prayer and recitation serve as a bridge between the spiritual and physical aspects of
one’s being. When one’s body is in a state of purity and dressed respectfully, it can

contribute to a sense of spiritual preparedness for deep contemplation.

Observing the physical etiquette and manners of reciting the Quran is an
important component of engaging in tadabbur. Observing certain physical etiquette
while reciting the Quran creates a mindful and focused environment. Maintaining a
respectful demeanor and observing proper posture leads to an atmosphere that leads to
concentration and contemplation. One aspect of physical etiquette is finding a quiet and
clean space, which minimizes distractions. All of these factors enhance one’s

concentration and focus allowing for deeper engagement with Allah’s speech.

In essence, observing the physical etiquette and manners of reciting the Quran
lays the foundation for a profound and sincere engagement with the text, which is
essential for effective tadabbur. This practice not only promotes a deep understanding
of the Quranic meanings but also nurtures a spiritual connection between a person and

the teachings of the Quran.

1. Ritual and Physical Purity - The Quran and Sunnah highlight the importance

of purification and cleanliness and its relationship to faith. Allah # says,

Al s s L4
“Truly Allah loves those who repent often and those who purify

themselves.”’°

Islam places a lot of importance on physical and spiritual purity. Physical purity

is ensuring one’s body, clothes, and environment are clean. It also includes personal

8 Bukhari, k. al-iman, b. fadl man istabra’a It dinihi, 52
70 Quran 2:222
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hygiene. Purification of one’s body, clothes, and place of prayer is a precondition for
the wvalidity of prayer. Spiritual purity is cleansing one’s soul through seeking
forgiveness and repentance and cleansing one’s heart. The spiritual heart can become
polluted and diseased through spiritual illnesses such as jealousy, envy, hatred,

arrogance, and pride.

The Prophet # said, “Purification is half of faith.”’* One of the branches of faith
is cleanliness and purification and that is why the Prophet £ emphasized the importance
of both physical and ritual purity along with personal hygiene. In Islam, ritual purity is
known as “taharah™. 1t is a significant concept that involves cleansing oneself from
physical, legal, and spiritual impurities before engaging in acts of worship or other
religious activities. Ritual purity plays a crucial role in Islamic practice, as it enables
Muslims to approach their acts of worship with a clean body and soul, fostering a sense

of spiritual connection and devotion.

It is recommended (musta/kab) to be in a state of ritual purity when reciting the
Quran. According to the consensus of the jursits, it is permissible to recite the Quran
(without touching a copy of the Quran) in a state of minor ritual impurity.’? The method
of attaining ritual purity is by performing wudiz, which is translated as ablution. Wudi:
is a ritual washing that involves washing the hands, rinsing the mouth and nose, washing
the face, the arms up to and including the elbows, wiping the head, and washing the feet
up to and including the ankles. If one is in a minor state of ritual impurity, wudi is
required before engaging in certain acts of worship such as praying, touching a copy of

the Quran, and performing fawaf.

Wudiz is not only a ritual washing, but it is also a very powerful form of spiritual
purification that washes away a person’s minor sins. The Prophet ¥ said, “One who
performs wuda’ and performs it well, his sins exit his body, even from beneath his
nails.”’® ‘Uthman narrates: “I saw the Messenger of Allah # performing wudi’ as I am
performing wuda’ now. He then said, ‘One who performs wuda’ like this, is forgiven
for his past sins, and his salah and walking to the masjid are an additional reward.” In

another narration the Prophet % said, “When a Muslim slave - or believer - performs

2 Muslim, k. al-taharah, b. fadl al-wudii’, 223

72 al-Nawawi, Etiquette with the Quran, 36

8 Muslim, k. al-faharah, b. khurij al-khataya ma ‘@ ma al-wudii, 245

4 Bukhari, k. al-rigaq, b. gawl Allah ya ayyuha al-nds inna wa ‘d Allah haqq..., 6433
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wudi’, and washes his face, every sin to which his eyes looked leaves his face with the
water - or with the last drop of water. When he washes his hands, every sin which his
hands committed leaves his hands with the water - or with the last drop of water. When
he washes his feet, every sin towards which his feet walk leaves his feet with the water
- or with the last drop of water. This continues until he emerges completely purified of
sins.””® All of these narrations demonstrate that ablution is a means of spiritual

purification that washes away one’s minor sins.

While wudii” itself does not directly lead to tadabbur, it is an essential part of a
Muslim's daily routine and spiritual practice. It sets the stage for a state of physical and
spiritual readiness that can enhance the quality of one's engagement with the Quran by
promoting a sense of mindfulness, concentration, and humility. The process of
performing wudii’ can serve as a mindfulness exercise. As a Muslim carries out the
steps of wudiz’, they may use this time to mentally prepare themselves for recitation and
reflection on the Quranic verses. The act of performing wudiz’ can help clear the mind
of distractions, making it easier to concentrate on the meanings of the verses during
tadabbur. The physical washing and wiping of the limbs during wudi’ can also
symbolize the purification of one’s thoughts and intentions leading to a more
meaningful engagement with the Quran. Wudiz’ is often seen as a spiritual act, a way to
prepare oneself for prayer and other acts of worship. Engaging in tadabbur can be
thought of as a form of worship in itself. By performing wudii’, a person signifies their
intention to approach the Quran with reverence and humility, which can enhance the

quality of their reflection and contemplation.

2. Oral Hygiene - The Prophet # placed a lot of emphasis on cleanliness and
hygiene in general, and oral hygiene in particular. He % placed significant emphasis on
oral hygiene, recognizing its importance for both physical health and spiritual well-
being. The Prophet 2 would use the siwak several times throughout the day: when
waking up from sleep, when entering the home, during ablution, and before prayer. The
Prophet # said, “If it was not for my fear of overburdening my Ummah, I would have

ordered them to use the miswak for every prayer.”’® Anas narrates that the Messenger

S Muslim, k. al-faharah, b. khurij al-khataya ma ‘@ ma al-wudii, 244
76 Bukhari, k. al-tamanni, b. ma yajiiz min al-law, 7240
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of Allah # said, “I have repeatedly advised you to use the miswak.”’” The Prophet %
said, “The tooth-stick purifies the mouth and pleases the Lord.”’® ‘Ali ibn Abi Talib
would say, “Your mouths are the passageways of the Quran, so refresh them with the

siwak.”"®

As understood from these narrations, using the miswak was highly encouraged
by the Prophet .2 In Islam, cleanliness is closely associated with purity, and the miswak
carries symbolic significance related to both physical and spiritual purity. Using it can
serve as a reminder of the importance of maintaining inner purity and sincerity when
delving into the profound meanings of the Quran during tadabbur. The act of using the
miswak can serve as a mindful practice that help prepares one both practically and

spiritually to engage with the Quran on a deeper level.

3. Place and Manner of Sitting - It is recommended to find a clean, quiet, and
peaceful place to recite the Quran and reflect on its meanings and sit in a humble and
calm manner. al-Nawawi explains, “It is recommended that recitation [of the Quran] be
in a carefully chosen and clean place. Because of this, a group of scholars recommended
reciting in the mosque, since it combines cleanliness and nobility; and it achieves
another benefit: spiritual retreat [i #ikaf]. Anyone who sits in a mosque should intend
spiritual retreat whether he sits for a short or long duration. Upon entering the mosgue,
he should intend such a spiritual retreat. This etiquette should be given attention and
disseminated widely so that they young and general public know of it, for it is one of
the things that is now ignored.”® al-Nawaw1 underscores the significance of choosing
a clean and suitable environment for reciting the Quran. This highlights the respect and
reverence that should be given to the Quranic text. It aligns with the Islamic principle

of cleanliness and purity in matters of worship.

It is also recommended to sit with humility, tranquility, and dignity while facing
the giblah, which is the direction of prayer. al-Nawawt advises, “It is recommended for
the reciter to face the giblah, even when not in Prayer. It has been related in a hadith:

‘The best way to sit is facing the giblah.” One sits with humility, tranquility, and dignity,

" Bukhari, k. al-jumu ‘ah, b. al-siwak yawm al-jumu ‘ah, 888
8 al-Nasa’1, k. al-taharah, b. al-targhib fi al-siwak, 5. This narration is graded as sahth.
7% ibn Majah, k. al-taharah wa sunaniha, b. al-siwak, 291. This narration is graded as da‘if.
80 al-Nawawi, Etiquette with the Quran, 39
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lowering his head. He sits alone to perfect his etiquette and humbleness, like sitting

before his teacher.”8!

4. Manner of Recitation - The reciter who intends to engage in tadabbur should
open his recitation by reciting the ta ‘awwudh, a ‘udhu billahi min al-shaytan al-rajim,
which translates as “I seek refuge with Allah from the accursed Satan.” Allah % says in

Stirah al-Isra,
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“When you recite the Quran, seek refuge with Allah from Satan, the
accursed.”®?

One of the most important keys for meaningful engagement with the Quran is
focus and concentration. Seeking refuge with Allah # from the accursed Satan is a way

of minimizing distractions.

In several verses throughout the Quran, Allah * instructs the believers on how
to protect themselves from the tricks, plots, and evil whisperings of Satan. Satan is
declared as mankind’s sworn enemy and arch-nemesis. His goal and mission in the life
of this world is to take as many people with him to Hell as possible. Allah # describes

his open enmity towards mankind saying,
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“Satan is your enemy—so0 treat him as an enemy—and invites his

followers only to enter the blazing fire.”%

Satan took an oath to misguide as many of us as possible.

“Iblis said, ‘I swear by Your might! I will tempt all but Your true
servants.””%4

81 al-Nawawi, Etiquette with the Quran, 40
82 Quran 16:98
8 Quran 35:6
84 Quran 38:82-83
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This is one of the several reasons why believers are encouraged to seek refuge
with Allah % from Satan the accursed, especially when reciting the Quran.

After seeking refuge with Allah # from the accursed Satan, the reciter should
recite the basmalah, which translates as “with the name of Allah the Most Merciful the
Very Merciful.” The phrase starts with the letter “ba”, which is known as a preposition
(harf al-jarr). The unique thing about prepositions is that they can convey different
meanings and connotations based on what word they are being used with. The scholars
of the Quran mention that it is used for the meaning of istzi ‘anah, or seeking help,
assistance, support, and aid. When a person says the basmalah, they are seeking the
help, assistance, support, and aid of Allah % in whatever activity they are about to
engage in. For example, if one says it before eating it means that they are eating with
the name of Allah the most Merciful the Very Merciful seeking His help and assistance.
If they say it before reciting Quran it means that they are reciting Quran with the name
of Allah the most Merciful the Very Merciful seeking His help and assistance. Through
the basmalah, the reciter is asking Allah # to help, assist, and aid them in reciting the
Quran with focus, concentration, humility, and contemplation. It is an effective way of
preparing one’s mind and soul to engage with the meanings of the Quran on a deeper

level.

One should then recite the Quran with humility, manners, and etiquette in a slow
and deliberate pace while observing the rules of rajwid. As mentioned earlier, Allah #
instructs the Prophet # to recite the Quran is a slow and measured pace saying, “Recite
the Quran slowly and distinctly.”® Tarril, slow measured recitation, is more conducive
to reflecting on Allah’s words than quick hasty recitation. This is an observable reality
when it comes to any type of speech and is even more true when it comes to the speech
of Allah %,

Reciting the Quran in a beautiful voice or listening to a beautiful recitation of
the Quran definitely plays a role in enhancing one’s engagement with the Quran. The
Prophet # encouraged his Companions to beautify their voices when reciting the Quran.
The Prophet # said, “Beautify your voices with the Quran.”®® The Prophet # also said,

“Allah does not listen to anything as He listens to the recitation of the Quran by a

8 Quran 73:4
8 Aba Dawiid, k. al-witr, b. istikbab al-tartil fi al-gira’ah, 1468. This narration is graded as sahih.
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Prophet who recites it in attractive audible sweet sounding voice.”®” Reciting the Quran
in a beautiful and melodious voice has a direct impact on the reciter and the listener. It
captures one’s attention allowing one to listen more actively. This active listening

allows one to focus and concentrate more on the meanings, leading to reflection.

6.7.3 Intellectual

1. Read a Translation - In order to engage in tadabbur, it is important to familiarize
oneself with the meanings of what they are reciting. It is not possible to deeply reflect
on the meanings of the Quran without first being familiar with the meanings of the
words and verses. This is challenging for those who don’t know the Arabic Language.
Allah ,% in His infinite wisdom, chose Arabic to be the language of His last and final
revelation sent for the guidance of humanity until the end of times. This poses a unique
challenge for Muslims whose native tongue is not Arabic. They either have to spend the
time and effort to learn the language so they can access the surface-level meanings of

the Quran directly or rely on translations.

Since tadabbur involves deep reflection, and reflection depends on
understanding, developing a surface-level understanding of what is being recited is
necessary. A base-level understanding of what is being recited can be achieved by
reading a reliable and accurate translation of the Quran. There are a number of English
translations of the meanings of the Quran available. However, each translation is not
equal, and it is important for one engaging in tadabbur to be familiar with the strengths,
weaknesses, and biases of the translation they are choosing to use. Translations are an
attempt to capture the meanings of the words of Allah # and reflect the translator’s
understanding, expertise, strengths, weaknesses, and biases. Based on factors such as
accessibility, accuracy, flow, and scholarly rigor, the researcher suggests the following

three English translations:

1. The Noble Quran - Meaning with Explanatory Notes by Mufti Tagi Usmani
2. The Clear Quran - A Thematic English translation by Dr. Mustafa Khattab
3. The Quran - A New Translation by M.A.S. Abdel Haleem

87 Bukhari, k. al-tawhid, b. gawl al-nabiyy al-mahir bi al-quran ma ‘a al-kiram al-bararah, 7544
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These three translations have been selected primarily for four reasons:
1. The translators have a traditional academic background in Islamic Studies
and are familiar with the classical and modern tafsir tradition.
2. The translations are written in English that is accessible and easy to
understand for the average person.
2. The translators are fluent in both Arabic and English.
3. The translators mostly strict to a literal translation of the Quranic text.
Reading an English translation of the Quran is important for non-Arabic
speakers who want to engage in tadabbur because it provides access to the Quranic
message, fosters spiritual connection, enables understanding and reflection, and
promotes personal growth and ethical development. It is a valuable resource for
individuals seeking to engage with the Quran's teachings in a language they can

comprehend.

2. Read a Tafsir - Although a translation can provide a basic surface-level
understanding of the meanings, it is not enough. A lot of meaning, nuance, eloguence,
context, power, and beauty is lost in translation. Reading works of zafsir (Quranic
exegesis) is a very important step that helps one engage with the meanings of the Quran
on a deeper level. A tafsir will go beyond the surface-level meanings of the words and
verses and provide a deeper understanding of the message that is being conveyed. The
primary objective of zafsir is to explain and uncover the intended meanings of Allah’s
divine speech. Any information that aids in uncovering and explaining the meanings of
the Quran is classified as tafsir. Tafsir is the key to uncovering the deeper meanings of
the Quran, which will lead to more meaningful tadabbur. Tafsir provides essential
context, interpretation, and insights into the Quranic text, enabling readers to reflect
deeply on its messages and apply them to their lives in a meaningful way. It enhances
the spiritual, intellectual, and moral growth of individuals who seek to engage with the

Quran on a profound level.

There have been hundreds of fafsir works authored throughout history varying
in length, breadth, depth, complexity, and focus. Unfortunately, a lot of these works
were authored in the Arabic Language and have not been translated into English. The
English-speaking audience has limited access to the very rich and exhaustive tradition
of tafsir. There are a few classical and contemporary works that have been translated
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from Arabic to English, others that have been translated from Urdu to English, and a

few original works of Quranic exegesis in English. The following is a very brief survey

of tafsir works available in the English language:

1.

Tafsir al-Quran al-‘Azim (The Explanation of the Great Quran) more
commonly known simply as Tafsir ibn Kathir by the distinguished
damascene scholar of the eighth century ‘Imad al-Din Abi al-Fida Isma‘il
ibn Kathir. In this work, ibn Kathir focused on narrations that explain the

meanings, context, and lessons of each verse.

al-Jami ‘It Ahkam al-Quran (The Compiler for the Rulings of the Quran)
simply known as Tafsir al-Qurtubi authored by the erudite Andalusian
scholar Muhammad ibn Ahmad al-Qurtubi. He was a well-known Maliki
jurist and focused on the legal rulings that can be derived from the Quran.
While doing so he also explained the verses in detail highlighting the
meanings of difficult words, grammar, syntax, modes of recitation, and
explaining the eloquence and beauty of Allah’s words. He also narrated a
number of ahadith related to the verses. A partial translation of this very

beneficial work is available.

Mafatih al-Ghayb (Keys of the Unseen), also known as al-Tafsir al-Kabir
(The Large Commentary) by Muhammad ibn ‘Umar Fakhr al-Din al-Razi.
He was an expert in theology, Arabic grammar and philosophy. In his work
he discusses a number of rational and scholastic debates while refuting
unorthodox sects of Islam. His work is considered to be a very unique
contribution to the field of tafsir. An English translation of the commentary

on Surah al-Fatihah is available.

Tafsir al-Jalalayn is One of the most widely-read and studied works of tafsir
across the Muslim world because of its simplicity and brevity. It was written
by the two Jalal’s: Jalal al-Din Muhammad ibn Ahmad al-Mahalli (864) and
his student the famous Jalal al-Din al-Suytti (911). Jalal al-Din al-Mahalli
started the work from Surah al-Kahf and worked his way to the end of Surah
al-Nas and then al-Fatihah. He passed away before completing the other

half and the work was completed by his student Jalal al-Din al-Suyiiti. Both
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of these individuals were prolific scholars whose biographies can fill pages.
Al-Suytti is perhaps the most prolific author in Islamic history.
Approximately seven-hundred works are attributed to him covering every
discipline within Islamic Studies. This particular tafsir is short, concise yet
comprehensive and is often the first work of tafsir studied by students of
Islamic Studies. It is published in one volume and has been translated into
English.

Taysir al-Karim al-Rahman fi Tafsir Kalam al-Mannan by by ‘Abd al-
Rahman al-Sa‘di. This is a straightforward, easy to read, easy to understand

explanation of the meaning of Quranic verses and statements.

FT1 Dhilal al-Qur’an (In the Shade of the Quran) written by the Egyptian
author, Islamic thinker, and poet Syed Qutb (1966). It is a contemporary
commentary on the Quran and is very different from the scholastic works
of tafsir that focus on language, grammar, syntax, recitations, and rulings.
He wrote it over a period of fifteen years, most of which were spent in
prison. In it he shared his personal thoughts and insights regarding the
meanings of verses in the light of classical interpretations. He was a very
eloquent writer, and his eloquence is captured in the way this work flows
seamlessly from one verse to the next. This work has been translated to
English and is a unique and beneficial addition to the corpus of tafsir

literature.

Ma ‘arif al-Quran is the most famous work of the late Grand Mufti of
Pakistan Muhammad Shafi’ al-’Uthmani (1976), the father of the well-
known jurist and scholar Mufti Taqi ‘Uthmani. Originally written in Urdu,
the author based this work off of the most famous classical works of tafsir
such as Tafsir al-Tabari, ibn Kathir, al-Qurzubi, al-Razi, al-Bahr al-Mubhit,
and Rizh al-Ma’'ni. He wrote the work in a very simple narrative style
making it easily accessible for the average person to read. Not only does it
include the discussions and analysis of the Quran found in the classical
works of tafsir, but it also tries to answer contemporary questions and issues
in a logical and scholarly manner. It is used as a good reference book on

Islamic topics and has been translated to English.
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These are just a selection of zafsir works available in English. Each of these
works offers a unique perspective on the Quranic text, catering to a range of interests
and approaches to understanding the Quran's message. Readers can choose the one that

aligns with their needs and preferences for studying the Quran in English.

3. Objectives and Overview of the Chapter - The Quran consists of 114 siirahs,
which is usually translated as ‘“chapters,” starting with Strah al-Fatihah (“The
Opening”) and ending with Sirah al-Nas (Mankind). Each siirah is made up of a
different number of ayat, translated as “verses,” the longest surah being 284 verses and
the shortest just 4. Each of the ayar are also of varying lengths, the shortest being two
words and the longest being more than a hundred. There are a total of 6,235 ayat in the

Quran.%8

The Quran speaks about beliefs, law, history, morals, values, and ethics. It even
contains knowledge that is associated with the fields of medicine, debate, astronomy,
engineering, algebra, and geology. Although the Quran contains knowledge regarding
these sciences and many others, it is not a book of history, science, or medicine. It is
primarily a book of guidance. al-Ghazali is of the opinion that all of the verses of the
Quran revolve around six basic topics: 1) Allah # and His Divine attributes, names, and
acts; 2) spiritual wisdom and the path towards Allah; 3) descriptions of the hereafter; 4)
stories of previous Prophets, Messengers, sages, disbelievers, and sinners; 5) arguments
for belief and refutations of disbelief; and 6) laws, commands, prohibitions, and
prescriptions for life.2® All other sub-themes are connected to and derived from these

six in some way, shape, or form.

The Quran as a whole has overarching themes, concepts, and ideas related to
faith, guidance, spirituality, morality, ethics, and character that tie the verses and
chapters together. Each chapter (stirah) of the Quran also focuses on certain subjects,
themes, and ideas. Analyzing these themes and ideas allows the reader to identify
certain objectives (magqasid) of the particular siirah and the Quran as a whole. An aspect
of tadabbur is to look at and analyze the major themes of a particular siirah and explore

how they are connected to each other and how they fit into the general themes of the

8 There are a few different opinions regarding the exact number of ayat in the Quran because of a
difference in numbering some of the verses.
89 Ghazali, The Jewels of the Quran, 3
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entire Quran. ldentifying the objectives, themes, concepts, and ideas discussed in each

surah is an excellent tool that will aid in one’s tadabbur.

Scholars of the Quran analyze the major themes, concepts, and ideas found
within a particular Strah and present how they come together as a unified whole. The
scholar or researcher will analyze the entire Stirah in order to extract its principal
themes, objectives, and subject matter. Then they will summarize each section of the
Strah tying them to the principal themes and objectives. They will also demonstrate
how each of these parts are related to each other and how the beginning and end of the
Strah are tied to each other. They may also show how the various suwar of the Quran
are connected to each other or the correlation between them. For example, the opening
verses of Siirah Maryam briefly mention the story of Zakariyya and his son Yahya (as).
A classical analytical exegesis, such as ibn Kathir, explores the meanings verse by
verse, explaining and clarifying the meanings of the words and sentences. A person
engaging in tadabbur may identify that one of the main themes of the passage is Allah’s
divine mercy. They will then describe how that divine mercy is expressed and

manifested throughout the story.

Knowing the objectives and overview of a siirah is a foundational step in
engaging in tadabbur. It provides context, coherence, and focus for reflection, enabling
one to extract deeper insights, apply the Quranic message to life, and foster a stronger
connection with the Quran's teachings.

4. Connect Emotionally - “Connecting emotionally with the Quran plays a major
role in reflecting on the deeper meanings of the Quran. Human emotions are very
powerful and can serve as a catalyst that leads to submission, surrender, devotion, and
obedience. Regarding the emotional impact of the Quran Allah * says,
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“It is” Allah "Who" has sent down the best message—a Book of

perfect consistency and repeated lessons—which causes the skin

"and hearts” of those who fear their Lord to tremble, then their skin

and hearts soften at the mention of "the mercy of” Allah. That is the
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guidance of Allah, through which He guides whoever He wills. But
whoever Allah leaves to stray will be left with no guide.”*

In this verse, Allah # is describing the emotional and physical impact His words
have upon the human heart and consciousness. There are verses and passages in the
Quran that penetrate a person’s heart causing it to tremble and send shivers down their
spine. They feel the power and magnitude of Allah’s words and it causes them to have
goosebumps. Other verses and passages highlight Allah’s infinite grace and mercy

filling the heart with a sense of peace, comfort, and tranquility.

Several passages of the Quran are worded and presented in a manner that is
meant to evoke feelings of hope and fear. Hope and fear are essential expressions of
faith within Islam. Throughout the Quran, Allah % employs a unique literary style
termed tarhib (intimidating to stop bad) and zarghib (giving encouragement to do good).
It is used to create both a sense of fear and a sense of hope. According to the Islamic
framework, a true believer lives their life in this world between fear of Allah’s
punishment and hope in His divine mercy. A true believer fears the Day of Judgment,
standing before Allah ,* and being held accountable for their deeds and statements; they
fear punishment and Allah’s anger. This feeling of fear is not supposed to lead to a sense
of hopelessness or despair. Rather, it should motivate one to work hard and struggle to
obey the commandments of Allah # and stay away from His prohibitions. At the same
time, a believer is supposed to have hope in the divine mercy, forgiveness, and grace of
Allah . Believers live their lives oscillating between the states of hope and fear and

that is the reality of iman.

For example, passages that describe Hell and its various torments and
punishments are designed to instill a feeling of fear within the reciter’s heart. These
vivid descriptions should cause their heart to tremble and their skin to crawl. The
passages that describe Paradise and its delights calm the heart and instill a feeling of
immense hope in the mercy, grace, pardon, and forgiveness of Allah .% When Allah %
is speaking about various favors and blessings bestowed upon mankind it leads to a
sense and feeling of gratitude. When a person recites the opening of al-Fatihah saying,
“All thanks and praise are for Allah Lord of the worlds” they should try to connect with

the expression of gratitude with emotion. They should reflect on all the countless

% Quran 39:23
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blessings they enjoy as human beings - big and small, hidden and apparent, and tangible
and intangible - and say these words with sincerity, humility, gratitude, and

appreciation.

Connecting emotionally with the Quran is a profound and essential aspect of
engaging in tadabbur. Emotions serve as a gateway to a deeper, more meaningful
understanding of the Quranic text. When one reads or recites the Quran with an open
heart and a sincere desire to connect emotionally, the words come alive, evoking
feelings of awe, humility, gratitude, reverence, hope, fear, and compassion. These
emotions are not mere sentiments but powerful catalysts for introspection and
reflection. They draw readers closer to the divine message, making it more personal and
relatable. When emotions are engaged, one becomes more receptive to the moral and
spiritual guidance offered by the Quran. It is through this emotional connection that
tadabbur transcends intellectual analysis, leading to a transformative and holistic
engagement with the Quran, where its teachings become an integral part of one's life,
values, and actions. Emotionally connecting with the Quran is the bridge between the
heart and the mind, facilitating a profound journey of self-discovery and spiritual
growth.

5. Interact with the Quran - The Prophet 2 would interact with the Quran as if
here were engaged in conversation with Allah .% Hudhaifah narrates that one night he
prayed tahajjud (the voluntary night prayer) with the Prophet .2 The Prophet % started
reciting Stirah al-Bagarah and Hudhaifah thought to himself that the Prophet £ would
stop after one hundred verses, but he continued. Then he thought that the Prophet £
would complete the siirah and then go into the bowing position, but he continued. The
Prophet £ then recited Al ‘Imran and al-Nisa’ and he recited at a slow and measured
pace. Whenever he came across a verse that glorified Allah, he would pause and glorify
Allah. When he passed by a verse of supplication, he would pause and supplicate. When
he passed by a verse about seeking refuge, he would pause and seek refuge.®* From this
narration, we learn that the Prophet £ would stand in prayer for long periods of time

reciting large portions of the Quran with mindfulness and concentration. He would

% Muslim, k. saldh al-musdafirin wa gasriha, b. istihbab tarwil al-qird’ah fi salah al-layl, 772
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focus and reflect on what he was reciting engaging in a conversation with the speech of
Allah %,

When the Prophet # would come across rhetorical questions in the Quran, he
would respond with beautiful statements of affirmation. For example, Allah % says at
the end of Surah al-Tin,

“Is Allah not the most just of all judges?”’%

The Prophet £ would respond, “Of course, and I am a witness upon that.” Aba
Hurairah narrates that the Messenger of Allah % said, “When one of you recites ‘By the
fig and the olive’ (Strah 95) and comes to its end ‘Is not Allah the best judge?’ (verse
8), he should say, ‘Certainly, and I am one of those who testify to that.” When one
recites ‘I swear by the Day of Resurrection’ (Siirah 75) and comes to ‘Is not that one
able to raise the dead to life?’ (verse 40), he should say, ‘Certainly.” And when one
recites ‘By those that are sent’ (Surah 77), and comes to ‘Then in what message after

that will they believe?’ (Siirah 50), he should say, ‘We believe in Allah.””%

Interacting with the Quran and actively responding to its message is a dynamic
process that enriches the practice of tadabbur. It involves more than passive reading;
it's a dialogue between the reader and the text. Engaging in personal reflections, asking
questions, and contemplating how the Quran's guidance relates to one's life are crucial
aspects of this interaction. Responding to the Quran involves taking action based on its
teachings, embodying its values, and striving to improve oneself. This active
engagement deepens the connection with the Quran and transforms tadabbur from a
theoretical exercise into a practical and spiritually fulfilling journey. Through
interaction and response, one not only gains a profound understanding of the Quran but
also experiences its transformative power in daily life, aligning one's actions and
intentions with its divine guidance. This ongoing dialogue and response are integral to

the spiritual growth and self-improvement that tadabbur seeks to cultivate.

92 Quran 95:8
9 Abii Dawiid, k. al-salah, b. migdar al-rukii ‘ wa al-sujiid, 887. This narration is graded as da‘if.
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6. Use Imagination - Human imagination is a very powerful tool that brings the
words on a page to life. Through one’s imagination, a person can paint a vivid
description and image of anything they are reading or listening to. Imagining what one
is reciting in the Quran is an effective way of enhancing tadabbur. For example, when
Allah % describes Paradise as gardens beneath which rivers flow, they can imagine a
beautiful park with lush green grass, tall mature shady trees, flowers of diverse colors
and fragrances, and a river of fresh clear sparkling water running through it. When a
person reads a description of Hell, they should try and imagine the intensity of the heat
and severity of the various punishments. When reading the story of the Prophet Miisa
and his encounter with the Pharaoh, they can imagine themselves standing before the
most powerful tyrant of his time, inviting him towards the truth, challenging his power,
and demanding he emancipate the Children of Israel. Imagination can be used with all

the various stories of past prophets and nations mentioned in the Quran.

Employing one's imagination while delving into Quranic descriptions and
stories can greatly enhance the process of tadabbur. It allows readers to immerse
themselves in the narrative, visualize the scenes, and empathize with the characters.
This imaginative engagement brings the Quranic stories to life, making them more
relatable and impactful. It fosters a deeper emotional connection with the lessons and
moral teachings embedded within these narratives. By placing oneself in the shoes of
the individuals mentioned in the Quran or envisioning the vivid imagery described, one
can better grasp the underlying wisdom and guidance. Imagination, when used
thoughtfully and respectfully, enables readers to extract profound insights and
contemplate the relevance of these stories to their own lives. It's a powerful tool that
can transform the Quran from a historical account into a source of timeless wisdom and

inspiration, facilitating a more meaningful and personal connection with its message.

7. Ask Reflective Questions - A very practical tool for engaging in tadabbur is
to ask reflective questions regarding the verses and passages that are being read or
recited. A reflective question is a type of inquiry that encourages deep thought,
contemplation, and introspection. It prompts individuals to consider their experiences,
beliefs, values, and emotions, often leading to a more profound understanding of
themselves or a particular subject. Reflective questions are not typically answered with
a simple yes or no; instead, they require individuals to explore their thoughts, feelings,
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and perspectives. Reflective questions are often used in educational settings to promote
self-awareness, critical thinking, and personal growth. They encourage individuals to
pause, explore their inner thoughts, and gain deeper insights into themselves and the

world around them.

Asking reflective questions is a fundamental element of the tadabbur process
when engaging with the Quran. These questions serve as a bridge between the text and
the reader's inner self, prompting thoughtful contemplation and introspection. When a
person encounters Quranic verses or stories and poses reflective questions, they
encourage a profound exploration of the text's relevance to their own life, beliefs, and
actions. This practice allows the reader to connect deeply with the Quran's message,
extracting timeless wisdom and personal guidance. Reflective questions promote a
dynamic engagement with the Quran, shifting it from a passive reading to an active
dialogue between the reader and the divine text. They encourage self-discovery,
personal growth, and a more profound understanding of how the Quran's teachings can

be applied in one's daily life, fostering a holistic approach to faith and spirituality.

For example, when a person recites the opening verse of Strah al-Fatihah, “All
thanks and praise are for Allah Lord of the worlds™ they can ask themselves a series of

reflective questions:
1. Why am | thanking and praising Allah %?
2. What am | grateful for?

3. What does it mean to offer thanks and praise to Allah, and how does this

recognition impact my perspective on life and gratitude for His blessings?

4. Inwhat ways can | express my gratitude and praise for Allah beyond words,

through my actions, intentions, and interactions with others?

5. How can | deepen my understanding of Allah's role as the Lord of the
worlds and the implications of His sovereignty in my daily life and decision-

making?

6. Reflecting on the concept of "worlds" in this verse, how does recognizing
Allah as the Lord of all realms, both seen and unseen, affect my sense of

humility and interconnectedness with creation?
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7. How can | incorporate the recognition of Allah as the Lord of the worlds
into my daily prayers, supplications, and moments of reflection, deepening

my spiritual connection and mindfulness of His presence?

8. Draw Parallels - Drawing parallels is a powerful technique in tadabbur that
involves finding similarities or connections between different elements, events, or
situations in the Quran and in one's life. It serves as a tool to gain a deeper understanding
of Quranic messages and their relevance to one's personal experiences and
circumstances. Drawing parallels helps build a more personal and relatable relationship

with Allah’s divine words.

When individuals draw parallels during their engagement with the Quran, they
essentially bridge the gap between the text and their contemporary lives. They are
attempting to make scripture relevant to the practical, moral, and spiritual reality of their
lives and experiences. This approach allows them to extract timeless wisdom and
guidance from the Quranic stories and teachings. Drawing parallels can be particularly
effective because it makes the Quran more relatable and applicable to one's own context,
fostering a more profound and meaningful connection with the text.

For example, when reflecting on the story of Prophet Miisa in the Quran, one
might draw parallels to the concept of leadership and the challenges faced by leaders in
today's world. By comparing the trials and decisions of Prophet Miisa to modern
leadership dilemmas, individuals can gain insights into effective leadership, the
importance of patience, and the role of faith when faced with adversity. Several parallels
can be drawn between the stories of the Prophets and Messengers mentioned throughout

the Quran and an individual's personal life and experiences.

Another example could involve drawing parallels between the Quranic concept
of "sabr" (patience) and the challenges people face in their daily lives. By reflecting on
how the Quran describes the virtue of patience in various situations, individuals can

find guidance and inspiration for dealing with their own trials and tribulations.

As mentioned earlier, Allah relates a number of different stories and events that
occurred in the past. The purpose of these narratives is not to simply provide

information or relate historical facts. Rather, the purpose is for the reader or listener to
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think, reflect, and derive practical morals, lessons, reminders, and guidance. As Allah

% says,
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“There was certainly in their stories a lesson for those of
understanding. Never was the Quran a narration invented, but a

confirmation of what was before it and a detailed explanation of all

things and guidance and mercy for a people who believe.”%

Allah # also says,

s
@

“This is the example of the people who deny Our signs. So narrate
"to them™ stories "of the past’, so perhaps they will reflect. What an

evil example of those who denied Our signs! They “only” wronged

their own souls.”%

In essence, drawing parallels in tadabbur allows individuals to transcend the
boundaries of time and culture, making the Quran a living and relevant guide for
navigating the complexities of modern life. It deepens their appreciation for the Quran's
timeless wisdom and enhances their ability to apply its teachings to their own unique

circumstances, promoting personal growth and spiritual development.

9. Principles of Tadabbur (Qawa ‘id al-Tadabbur) - The term “qa ‘idah” in

Arabic generally refers to a "rule,” "principle,” or "guideline.” In various contexts, it
can have different meanings. In Arabic grammar (nahw), a “qa ‘idah” refers to a
grammatical rule or principle that governs the structure and usage of words and
sentences in the Arabic language. These rules help in understanding the proper syntax
and morphology of Arabic. Within the framework of Islamic jurisprudence, a “qa ‘idah”
refers to a legal maxim or principle that serves as a guideline for deriving specific
rulings (akkam) in Islamic law. These principles assist Islamic jurists in making legal

judgments based on the Quran and Sunnah. In a broader educational context, the term

% Quran 12:111
% Quran 7:176-177
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“ga ‘idah” may be used to describe a fundamental rule or basic principle that serves as

a foundational concept in a particular field of study.

In each context, a “qa ‘idah” serves as a fundamental guideline or rule that helps
individuals understand, apply, or derive specific conclusions within a given domain of
knowledge or practice. The exact meaning and application of the term depends on the

context in which it is used.

A “qa ‘idah of tadabbur” would refer to a fundamental principle or guideline for
engaging in the practice of tadabbur, which is deep reflection and contemplation on
Quranic verses. Such a principle or guideline would encompass various aspects of how
to effectively approach the process of tadabbur, including the importance of context,
the use of language and imagery, the role of emotional connection, and the practical
application of insights gained through reflection. Essentially, a ga ‘idah of tadabbur
would serve as a foundational concept to guide individuals in their pursuit of a deeper

understanding of the Quranic message and its application in their lives.

The following are examples of guidelines (gawa ‘id) that can be used for
tadabbur:

1. Contextual Understanding: It is extremely important to consider and
understand the historical and cultural context in which a particular verse
was revealed. The Quran was not revealed in a vacuum. In order to
understand the message of a verse or stirah, it is important to understand its
context. The Prophet % spent a very difficult twelve years in Makkah.
People who knew him as the most honest and trustworthy now called him
a liar, a forger, a sorcerer, a magician, and even a mad man. He was seen
as a direct threat to the status quo. The people who initially accepted Islam
were generally weak and poor, and faced persecution at the hands of the
Quraysh. After migration, the Muslims gained strength, power, and
influence. The issues they dealt with in Madinah were very different than
the issues they dealt with in Makkah. That is why there is a noticeable
difference in themes and subject matter of revelation before and after

migration. For instance, understanding and analyzing the historical context
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of the verses regarding the Battle of Badr helps grasp the significance of
those events and the lessons they offer.

2. Interconnectedness: The Quranic verses often refer to and build upon each
other. Recognizing these connections is essential for comprehensive
comprehension. For instance, the Quran may introduce a concept or theme
in one verse and then elaborate on it in subsequent verses. The verses of
suwar (plural of siirah) are not placed in a random sequence; rather they are
organized in a manner that forms a coherent whole. Several scholars, both
classical and contemporary, argue that the Quran is endowed with a
coherence that is not only remarkable in itself but is integral to the meaning
and interpretation of the Quran.°® The term they use to describe this
remarkable and inherent coherence is nazm, which can be translated as
structure or organization. Tadabbur involves tracing these connections to
gain a holistic understanding.

3. Literal and Metaphorical Interpretation: Tadabbur involves discerning
when a verse should be taken literally and when it may carry metaphorical
or allegorical meanings. For example, verses describing the Day of
Judgment may include both literal descriptions of events and metaphorical
representations of their significance.

4. Universal and Specific Application: Some Quranic teachings have
universal applicability, while others may be specific to certain situations or
individuals. Understanding when a verse has broader significance and when
it is context-specific is important for correct interpretation. For instance,
the command to offer prayer (salah) is a universal principle, while specific
rulings for certain historical events may not be applicable today.

5. Spiritual and Moral Lessons: Tadabbur involves extracting spiritual and
moral lessons from the Quranic verses. For example, the story of Yasuf
offers moral lessons on patience, resilience, forbearance, strength, envy,
jealousy, and forgiveness.

6. Prayer and Application: Tadabbur isn't merely an intellectual exercise; it
should lead to personal reflection and application in one's life. For example,

% Muntasir Mir, Coherence in the Quran (Indianapolis, American Trust Publication, 1986), p.3
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after reflecting on verses about charity, a believer might feel compelled to
increase their acts of charity and kindness.

7. Consistency and Coherence: The Quran is known for its internal
consistency and coherence. Tadabbur involves recognizing this coherence
and how different verses complement and reinforce one another. For
instance, the Quran's consistent message of monotheism and the oneness of
Allah.

These principles of tadabbur guide believers in understanding the Quran more
deeply and applying its teachings in a meaningful and balanced way, fostering spiritual

growth and moral development.

‘Abd al-Rahman Hasan Habannakah al-Maydani authored a work entitled
Qawa ‘id al-Tadabbur al-Amthal It Kitab Allah ‘Azza wa Jall (The Principles of Optimal
Reflection on the Books of Allah the Almighty the Majestic) where he compiles and
explains forty principles for engaging in reflection on the Quran. One principle he
developed is to identify the unifying theme or subject of a stirah and reflect on how each
verse or passage of the stirah connects to it. He writes, “The one who contemplates the
Book of Allah must keep in mind, among the goals of his research and reflection, to
uncover and discover the main topic or theme around which the siirah revolves. This
requires him to carefully and deeply examine the entire siirah, and trace the connections
between its verses and the meanings of its sentences with the main topic, and the various
elements that branch out from it, and those ideas that may be partially related to it. This
research has many benefits for those qualified for this effort.”®” The author describes
and compares each chapter of the Quran to a mature tree with roots, a trunk, branches,
leaves, and fruit. All of the various parts of the tree - the trunk, branches, leaves, and
fruit - come from the roots. Similarly, each siirah has a main theme or topic and all of

the verses and their meanings are connected to it in some way, shape, or form.

9 al-Maydani, Qawa ‘id al-Tadabbur al-Amthal Ii Kitab Allah ‘Azza wa Jall, 27
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6.8 CONCLUSION

This thesis has undertaken an in-depth exploration of the concept of tadabbur within
both classical and contemporary tafsir literature. By developing a comprehensive
framework for engaging deeply with the Quran's meanings and messages, the research
distinguishes between fafsir and tadabbur, extracts methodologies from the Prophet ,%
his Companions, and early Islamic scholars, and formulates a practical approach that
can be employed by the average Muslim for Quranic reflection.
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6.8.1 Fulfillment of Research Objectives and Questions

The thesis thoroughly explores the meaning and evolution of al-tadabbur as defined
by classical and contemporary exegetes. The research reveals that while the core
concept of tadabbur as deep reflection has remained consistent, its applications and
interpretations have evolved to address contemporary contexts and challenges. This
exploration aligns with the first research objective and answers the corresponding

research question regarding the definition and understanding of al-tadabbur over time.

The study identifies various methods used by Allah # in the Quran to encourage
tadabbur. These include direct invitations to reflect, addressing people of
understanding, providing examples and parables, and concluding verses with calls for
deep reflection. This detailed analysis fulfills the second research objective and
addresses the second research question concerning the methods and their significance.

The research highlights the significance of tadabbur in renewing faith,
responding to Allah's invitation, recognizing divine commands, practical application,
and personal reformation. By differentiating between tafsir (exegesis) and tadabbur
(reflective contemplation), the study clarifies the unique and complementary roles they
play in Quranic engagement. This analysis meets the third research objective and

answers the third research question.

The thesis formulates clear guidelines, principles, qualifications, and a
structured methodology required for engaging in tadabbur. It draws from the practices
of the Prophet ,% his Companions, and early scholars, thus providing a robust
framework grounded in Islamic tradition. This framework fulfills the fourth research

objective and answers the fourth research question.

The research demonstrates practical applications of tadabbur, showing how it
can help the average Muslim connect with the Quran intellectually, spiritually, and
emotionally. By providing practical steps and examples, the study ensures that the
concept of tadabbur is accessible and beneficial for all Muslims, thus fulfilling the fifth
research objective and answering the fifth research question.
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6.8.2 Results and Recommendations

The findings of this thesis underscore the transformative potential of tadabbur in
enhancing one's connection with the Quran. The study reveals that engaging in tadabbur
leads to a deeper understanding of divine messages, promotes intellectual and spiritual
growth, and encourages practical implementation of Quranic teachings. The
identification of various Quranic methods to encourage reflection highlights the divine
wisdom in facilitating tadabbur and emphasizes its importance in a Muslim's spiritual
journey. The study formulated a practical and useful definition of tadabbur based on the

writings and views of classical and contemporary exegetes.

An extensive review of the Quranic text revealed multiple styles and methods
used to invite believers to engage in tadabbur. These included direct invitations to
reflect on the Quran's general message, addressing people of intelligence and
understanding, and the use of parables and narratives to stimulate deep thought and
reflection. This analysis underscored the Quran's emphasis on intellectual and spiritual
engagement as a means of attaining deeper understanding and connection with the

divine message.

The study uncovered various methodologies employed by the Prophet ,% His
Companions, and early Muslims in engaging with the Quran. Key practices included
tartil (slow and distinct recitation), tarassul (intentional and deliberate recitation), and
connecting verses to personal and communal experiences. The Companions, known for
their profound engagement with the Quran, demonstrated practices such as daily
recitation, repeating verses for deeper reflection, and viewing the Quran as direct

communication from Allah .

A structured methodology for engaging in tadabbur was developed, incorporating
spiritual, physical, and intellectual preparations. This framework aims to make the
practice accessible and practical for the average Muslim, enhancing both intellectual
and spiritual engagement with the Quran. The proposed framework bridges the gap
between traditional exegesis and contemporary needs, facilitating a deeper connection

with the Quran for average Muslims.

Based on these findings, the following recommendations are proposed:
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1. Educational Programs and Resources: Developing educational programs
and resources that promote the practice of tadabbur among Muslims is
crucial. These programs should incorporate the comprehensive framework
developed in this thesis, emphasizing the intellectual, emotional, and
spiritual aspects of tadabbur.

2. Integration into Quranic Studies Curricula: Integrating the tadabbur
framework into Quranic studies curricula at various educational levels can
encourage deep reflection and understanding of the Quran. This integration
can help bridge the gap between traditional exegesis and contemporary
needs, facilitating a holistic approach to Quranic engagement.

3. Further Scholarly Research: Continued scholarly research is essential to
refine and expand the tadabbur framework. This research should aim to
make the framework more accessible and practical for diverse Muslim
communities, addressing specific needs and contexts.

6.8.3 Expected Contributions

The contributions of this thesis to the field of Quranic studies are multifaceted. By
providing a robust and accessible framework for I, the research bridges the gap between
traditional exegesis and contemporary needs. The study offers practical tools and
methodologies that can enhance Muslims' intellectual and spiritual engagement with the

Quran, promoting a holistic understanding of its teachings.

Furthermore, the thesis contributes to the broader discourse on Quranic
reflection and interpretation, encouraging a deeper connection with the Quran for
average Muslims. The practical applications of tadabbur demonstrated in this research
highlight its potential to transform personal and communal engagement with the Quran,

fostering a more profound and meaningful connection with the divine message.

In conclusion, this thesis has successfully fulfilled its research objectives and
answered the research questions, providing a comprehensive and practical framework
for engaging in tadabbur. The study's findings and recommendations hold significant
potential for enhancing Quranic studies and promoting a deeper, more reflective
engagement with the Quran among Muslims worldwide.
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