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INTRODUCTION
MName

Although these two Sirahs of the Qur’an are separate entities and
are written in the Mughaf also under separate names, yet they are so
- deeply related mutaily and their contents so closely resemble each
other's that they have been -designated by a commeon name
Mu‘swwidhatzyn (the two Strahs:in which refuge with Allah has been
sought). Imam Baibaqi in Daff'sl an-Nubuwwat has written that these
Sorahs were revealed together, that is why the combined name of both is
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Mu'awwidhatayn, We are writing the same one Introduction to both, for
they discuss and deal with just the same matters and topics. However,
they will be explained and commented on separately below:-

Period of Revelation

Hadrat Hasan Basri, ‘Tkrimah, ‘Ati” and Jabir hin Zaid say that
thesc Surahs are Makki. A tradition from Hadrut *Ahdullah bin * Abbas
also supports the same vicw. However, according to apother tradition
from him, it is Madani and the same view is held also by Hadrat
‘Abdullah  bin Zubair and Qatidah. One of the traditions which
sirengthens this second view is the fladith which Musiim, Tirmidhi,
Nasd'i and Tmdm Almad hin Hanbal have related on the authority of
Hudrat ‘Uqbah bin ‘Amir. He says that the Holy Prophet (upon whom
he peace) one day said to him: “Do you know what kind of verses have
been revealed to me tonight? - these marchless verses are A ddfr bi-
Rabb'il-falag and A’Gdin bi-Rabbin-nis.” This Hadith is used as an
argument for these Sirahs to be Madan! because Hadrat ‘Ugbah bin
‘Amir had become a Muslim in Madinah after the Difrafs, as related by
Abllt Da’id and Nasi'i on the basis of his own statement. Other
traditions which have lent strength to this view are those related by Ibn
Sa’'d, Muhiyy-us-Sunnahs Baghawi, Imam Nasafi, Imim Baihaqi, Hafiz
ibr Hajar, Hafiz Radr-uddin ‘Ayni, ‘Abd bin Humaid and others (o the
effect  that these Siirahs were revealed when the Jews had worked magic
on the Holy Prophet (upon whom be peace) in Madinah and he had
fallen iil under its effect, Ibn Sa'd has related on the authority of Wigidi
that this happened in A.H. 7. On this very basis Sufyan bin ‘Uyainah
alse has described these Stirahs as Madani.

Bul, as we have explained in the Introduction to Sirah Al-1khlas,
when it 1s said about a certain S{irah or verse that it aas revealed on this
or that particular occasion, it does not necessarily mean that it was
revealed for the first time on thar very occasion. Rather it sometimes so
happened that a Sirah or a verse had previously been revealed, then on
the occurrcnce or appearance of 3 particular incident or situation, the
Holy Prophet's attention was drawn to it by Allah for the second tirne,
or even again and again. In our opinion the same also was the case with
the Muawwidhatavn. The subject-matter of these Siirahs is explicit that
these were sent down at Makkah in the first instance when Opposition to
- the Holy Prophet there had grown very intense. Later, when ai Madinah
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storms of epposition were raised by the hypocrites, Jews and polyiheisis,
the Holy Prophet was instructed 1o recite these very Strahs, as has been
mentioned in the above cited tradition from Hadrat *Ugbah bin * Ammir.
After this, when magic was worked on him, and his illness grew irntense,
Gabriel came apd instructed him by Allah’s command to recits these
very Shrahs. Therefore, in our opinion, the view held by the
commentators who describe ot these Sirzhs as Makki is more reliahle.
Regarding them as connected exchusively with the incident of magic is
difficult, for to this incident relates only one verse (v.4), the remaining
verses of Sirah al-Falaq and the whole of Stirah An-Nis have nothing o
do with it directly.

Theme and Subject-Marter

The conditions under which these two Siirahs were sent down in
Makkah were as follows: As saon as the Holy Prophet {upon whom be
peace} began to preach the message of Islam, it seemed as though he had
provoked all classes of the people around him. As his message spread
the cpposition of the dishelieving Quraish also became more and more
iniense, As long as they had any hope that they would be able to
prevent him from preaching his message by throwing some temptation in
his way, or striking some bargain with him, their hostility did not
become very active, But when the Holy Prophet disappointed tham
completely that he would not effect any kind of compromise with them
in the Matter of faith, and in Sdrah . Al-Kafirin they were plainly toid:
“I do not worship those whom you worship nor are you worshippers of
Him Whom T worship. For you is. your religion and for me is mine”, the
hostility  touched its extreme limits. More particularly, the families
whose members (men or women, hoys or girls) had accepted Isiam,
were burning with rage from within against the Moly Prophet, They
were cursing him  holding secret consultations to kil him quictly in the
dark of the night so thar the Bani Hashim conld not discover the
murderer and take revenge; magic and charms were being worked on
him so¢ as to cause his death, or make him fajl ill, or become mad: satans
from among the men and the Jinn spread en every side so as to whisper
one or another evil into rthe hearts of the peaple against him and the
Qur'an breught by him so that they became suspicious of him and fled
him. There were many people who were burning with jealousy against
him, for they couid not tolerate that a man from another family or clan
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than their own should fiourish and hecome prominent. For instance, the
reason  why Abio Jahl was ¢rossing every limit in his hostility to him has
been explained by himaclf  “We and the Bani ‘Abdi Manaf { to which
the Iloly Prophet belonged) were rivals of each other; they fed others,
we too fed others; they provided convevances to the people, we too did
the same; they gave donations we too zave donations, so much 5o that
when they and we have become equal in honour and nobility, they now
proclaim that they have a Prophet who is inspired from the heaven; how
cap  woe compete with them in this field? By God, we will never
acknowledge him, nor affirm faith in him”. (Ibn Hisham, vol. I, pp. 33-
338). :

Such were the conditions when the Holy Prophet (upon whom be
peace) was commanded to tell the people: *[ seek refluge with the Lord
of the dawn, from the evil of everything that he has created, and from
the evii of the darkness of night and from the evil of the magicians, men
and women, and from the evil of the envious™, and to tell ‘them: “T seek
refuge with the Lord of mankind, the King of mankind, and the Deity of
mankind, from the evil of the whispers, who returns over and over
again, who whispers (evil) into the hearts of men, whether he be from
among the jinn or men.” This is similar to what the Prophgt Moses had
heen told to say’ when Pharaoh had expressed his design before his full
gourt. to Kill him: “1 have taken refuge with my Lord and your Lord
against every arrogant person who does not bhelieve in the Day of
Reckoning.” (Al-Mu'min: 27). And: “I have tsken refuge with my Lord
and your Lord Jest you should assail me:™ (Ad-Dukhan: 20). |

On both occasions these idllustrions Prophets of Allah were
confronted with well-equipped, resourceful and powerful enemics. On
both occasions they stood firm on their message of Truth against their
strong opponents, whereas they had no material power on the strength of
which they could fighte them, and on both occasions they ulterly
disregarded the threats and dangerous plans and hostile devices of the
enemy, saying: “We have taken refuge with the Lord of the universe
against you.” Obviously, such tirmness and steadfasiness can be shown
only by the person who has the conviction that the power of His Lord is
the supreme power; that all powers of the world are insipnificant against
Him, and thal no one can harm the one whoe has taken His refuge. Only
such a one can say: “I will not give up preaching the Word of Truth, I
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care the least tor what you may say or do. for | have taken refuge wirth
my l.ord and your Lord and Lord of all universe, ™ :

Question whether Mu’awwidhatayn are, or are not, Qur’anic

The above discussion is cnough to help one understand fully the
theme and content of the two Sirahs, but singe three points in the Books
of fadith and commentary concerning these Srah have been discussed,
which are likely to create doubts in the minds, it is necessary to clear
them also here, : |

iy

First, whether it is absolulely established that these two Sirahs
are the Qur'anic Sirahs, or whether there is some doubt in this regard.
This question arose because in the traditions related from an illisirious
Companion like Hadrat ‘Abdullah hin Mas*iid, it has been said that he
did ‘not regard these two SGrahs as the Sirahs of the Qur’an and had
¢liminated these from his copy of the Mushaf Imam Ahmagd, Bazzar,
Tahardni, 1lbn Mardiiyah, AbG Ya‘ld, ‘Abdullah hin Ahmad bin Hanba],
Humaydi, Abii Nuaim. Ibn Hibban and other traditionists have related
this from Hadrai ‘Abdullah bin Mas*dd with different chains of
transmitters and mostly on sound authority. According to these
traditions, he not only eliminated these Siirahs from the Mushafbut it
bas also been reporied that he used to say: "Do not mix up with the
Qur’an that which is not of the Qur'an. These two Sirahs are not
incloded  in the Qur’an. This was only a command enjoined on the Holy
Prophet (upon whom be peace) for seeking God's refuge. ™ In some
traditions there is zlso the addition that He did not recite these Sirahs in
the Prayer.

On the basis of thesc (raditions the opponents of 1slam had an
OpPROrWNItY to raise doubts about the Qur'an, saymg that this Book, God
torbid, is not free from corruption,  Fer when, according to a
Companion of the rank of Hadrat ‘Abdullah bin Mas'fid, these two
Strahs are an annexation to the Qur'an, many other additions and
sublractions aiso might have been made in it. ‘To rid the Qur’an of this
blame Qadi Abdl Bakr Al-Baqillani, Qadi ‘Tyaq and others took the stand
that Thn Mas‘ad was not in fact a denier of the M’ awwidhatayn being
- Qurianic but only refused to write them in the Mushaf. For, according
to him, only that which the Holy Prephet {upon whom be peace) had
allowed, should be written in the Mushaf, and Ibn Mas ad did not
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receive the information that the IIoly Prophet had allowed this. But this
stapd 1s not correct, for according to sound evidenee, it is confirmed that
[bn Mas‘Qid {may Allah be pleased with him) had denied that these were
S{rahs of the Qur'an. Some other scholars, for instance, Imam Nawawi,
Imam [bn Hazm and lmam Fakhr-uddin Razi, regard this as a pure lie
and falsehood that Ton Mas*id had asserted any such thing, But to reject
penuine historical facts without sound evidence 1 un-scientific.

Now, the question is: How can the blamc that attaches to the
Qur'an becausc of these traditions of Ibn Mas'id in his Musnad, has
several answers which wo shall give below in sequence:

(1) [lafiz Bazzar after relating these traditions of Ibn Mas'id 10 his
Musnad, has written that he is solitary and isolated ia his
opinion: no one from among the Companions has supported this
View.

{2} The copies of the Qur'an which the third Caliph, Hadrat "Lthman
- {may Alah be pleased with him}, had got compiled by the
consensus of the Companions and which he had sent from the
Islamic Caliphate officially 1o the centres of the world of Islam
contained both these Sirahs.

(3 The Musnad which, since the sacred time of the Holy Prophet
(upon whom be peace) till today, has the seal of consensus of the
entire world of Islam. contains both these Siirahs. The solitary
opinion of only Abdullah bin Mas'ud, in spite of his high rank,
has no weight against this great consensus.

(4) It is confirmed by sound and reliable apadith from the Holy
Prophet {upon whom be peace) that he not only recited these
Surahs in the Prayer himself but instructed others aiso to recite
them, and taught them to the people as the Sirahs of the Qur’an.
Consider, for instance; the following ahadith:

We have cited on the authority of Muslim, Ahmad, Tirmidhi and
Nasa’i the tradition of ‘Iladrat ‘Ugbah hin ‘Amir that the Holy Prophet
told him azbout Strah Al-Falag and Strah An-Nas, saying that those
verses had been revealed to him that night. A tradition in Nasd'i from
‘Ugbah bin ‘Amir is to the effect that the Holy Propbet (upon whom be
peace) Tecited both these Strah in the morning Prayer. Ibn Hihban from
this same Hadrat ‘Uqgbals has related the traditions that the Holy Prophet



M awwidharayai 647

gaid to him: “As far as posgible, do not give up recitation of these two
Sorah in the Prayer.” Sa 13d bin Mansiir has related, on the authority of
Mu'adh bin Jabal, that the Holy Prophet recited both these Siarahs i the
motning Prayer. Imam Ahmad on sound authorily has related n.his
Musnad the teadition from a2 Companion that the Holy Prophet said to
him, “When you perform the Prayer. recite both these Strahs in i In
Musnad Ahmad, Abs Da'td and Nasa'l this tradition of ‘Ugbah bin
Amir has been reiated: “The Holy Prophet said to him: Should [ not
ieach you fwo such Surah as are amang the best Strahs that the people
recite? $le said: Do reach me, O Messenger of Allali. Thereupon the
Holy Prophet tavght him the Ma awwidharava, 'Then the Prayers began
and the Holy Prophet recired the same two Shrahs in it also, and when
after the Prayer the Holy Prophet passed by him, he said to him, ‘O
‘llgbah, how .did you like it?" Then he instructed him 1o the ¢ffect:
When you go to bed. and when you get up from hed, recite these
Sorahs.” In Musnad Ahmad, Abl Da’iid, Tirmidhi and Nasa‘l there 15 &
cradition from ‘Ugbah bin ‘Amit, saying that the Holy Prophet exhorted
him 1o recite the Afu ewwidhat (i.e. Quf Huwa Adlatrr ahad and the
My swwidhatayn)  after every prayer. Nasa'i Ton Mardiyah and Hakim
have related this tradition aiso from ‘Ugbah bin ‘Amir: “Once the Holy
Prophet  was nding on a conveyance and I was walking aleng with him
with my hand placed on his sacred foot, 1 said: Kindly teach me Stirah
Hiid or Sirzh Yusuf. He replicd: In the sight of Allah there is nothing
more beneficial for the scrvant than Oui a‘vhu bi-Rabbil-falag. " A
tradition from *Abdullah bin ‘ Abis al-Juhani has been related by N asa’i,
Baihagi and Ton Sa’d, saying (hat the Holy Prophet said to him: “Ibn
*Abis, should I not tell you what are the besi things out of the means by
which the seekers of refuge have sought refuge wiih Allah? 1 submitted:
Do teach me, O Messenger of Allah. He replied: Quf a ‘Fdhu hi-Rabbil-
fatag and Quf a'ddhu pi-Rabbin-nds’ boih these Strahs.” Tbn Marduyah
has related from Hadrat Umm Qajamah: “The Sirahs best liked by Allah
are: Oul a‘Gdhu bi-Rabbii-falag and Juf a 'l bi-Rabbin-nds. "

Here, the questiori arises: what caused Hadrat ‘Abduellab bin
Mas‘id ¢he misunderstanding that these two are not Strahs of the
Qur'an? We get the answer 10 it when we combine two traditions: farst,
that Hadrat ‘Abdullah bin Mas'nd assericd that this was only a gommand
which the Holy Prophet {upon whotn be peace) was given 0 teach him
the method of seeking refuge with Allah: second, the tradition which
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Imam Bukharl has related in his Sahéh, lmam Ahmad in his HHSH&:J",
Haliz Abh Bakr al-Humaidi in his Musnad, Abii Nu'aim in his 47
Mustakhraj and Nas3'l in his Swunan, with differemt chains of
rransmitters, on the awhority of Zirr bin Hubaish, with a slight variation
in wording from Hadrat Ubayy bin Ka'b, who held a distinguished place
among the Companions on the basis of his knowledge of the Qur’an.
Zirr bin  Hubaish states: “I said 1o Hadrat Ubayy: Your brother,
*Abdullah bin Mas*td, says these things. What do you say abowl this
view? He replied: I had questioned the Hely Prophet {upon whom be
peace) about this, He said to me: [ was leld to say ‘qu/’, so 1 said “qul
Therefore, we (00 say the same as the Holy Prophet. sad.” Inthe
tradition related by Imém Ahmad, Hadrat Ubayy’'s words are 10 the
effect: 1 bear witness that the Holy Prophet {upon whom be peace) toid
‘me that Gabriel {peace be on him) had told him to say: Quf 2 ‘fidhu bi-
Rapbil-fafag; therefore, he recited likewise, and Gabriel asked him to
say, (il a'iGdhu bi-Rebbin nas; therefore he too said likewise. Hence,
we too say as the Holy Prophet said:” A little consideration of these (wo
traditions will show that the word guf(say) in the twao Siirahs caused
Hadrat ‘Abdullah bhin Mas‘ad the misunderstanding that the Hely
Prophet {upon whom by peace} had been commanded to say: A ‘diding bf-
Rabbil-fafag and A ‘@dhu bi-Rabbin-nas. But he did not feel any need to
guestion the Holy Prophet about it. In the mind of Hadrat Ubayy bin
Ka‘'b alsc a question arosc about this and he put it before the Holy
Prophet. The Holy Prophei replied: “Since Gabriet {peace be on hirm)
had said guf, so | toosay gul” Tet us put it like this. 1f somebody 15
commanded and asked: “Say. 1scek refuge”. he will not carry out the
command, saving: “Say, T seek refuge”, but he will drop the word “say™
and say: “I seek refuge.” On the contrary, if the messenger of a superior
officer conveys to somebody the message in these words: “3Say, 1 seck
refuge”™, and this command is given to him not only for his own person
hut to be conveyed 1o others. hdwﬂl convey the words of the message
verbatum to the people. and will not have the permission to drop anthing
frum  the texr of the message. Thus, te fact that these two Surahs begin
with the word gufis a clear proof that it is Divine ‘Word, which the Holy
Prophet {upon whom be peace) was bound o convey verbatum. 1t was
not merely a command  given to him for his person. Besides these two
Surahs, there are 33U other verses in the Qur'an which begin with the
word guf (say). The prevemce of guf in all these is a proof thar it is
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Divine Word, which -was obligatory for the Holy Frophet to convey
verbatum: otherwise if guf everywherc had meant a command, the Holy
Prophet would have dropped it and said only that which he was
commanded to say, and it would not have been recorded in the Qur an,
but, on the' comrary, he would have remained content with sayinyg only
what he was commanded W say.

.Here, if one considers this, one can undersiand fully well how
unregsonable it is to regard the Companions as infallibie and to make the
clamour that a Companion has been defamed as soon as one hears a
saving or doing of his being described as wrong. Here, one can clearly
see what az blunder happened to be committed by an iliustrious
Companion like Hadrat “Abduilah hin Mas'ad about two Strahs of the
Qur'an. If such an error could be committed by an eminent Companion
like him, others also might commit an error. We can examine it in the
scientific way, and describe it as wrong if a thing said or done by a
Companion is proved to be wrong. But wicked indeed would be the
person who wenl beyond describing a wrong act as wrong and started
reproving and finding fault with the Companions or the Holy Prophet of
Allah. Concerning the My awwidhatayn the commoentalors and
readitionists have described the opinion of Ibo Mas®td as wrong, but 110
one has dared to say that by denying these two Siirahs of the Qur'an, he
had. God forbid, become a disbeliever.

Ques.tmn of Hnly Pmphet § hemg affected by Magic

The second thmg that has arisen in respect of these two Strahs is
that, according i traditions, magic had been worked on the Holy
Prophet, and he had fallen ill under its effect. and (Gabriel (peace be on
him) had instruted him to repeat thesc Sirabs 1o remove the charm. This
has been objected .fo by many rationalists of both ancient and modem
times. They say that il these traditions are accepied, the whole Shard al
hecommes doubtful. For if the Prophet could be charmed, and according
to these traditions he was charmed, one cannot say what the Prophet
might have been made to say and do under the mflucnce of magic by his
apponents, and what in his teaching may be Divine and what the result
of magic. Not only this: they atso allege that if this is accepted as true, it
might well be that - the Prophet might have been prompted to make the
claim to Prophethood through magic and the Propher by
misunderstanding might have thought that an angel had come 1o him!
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They alse argue that these traditions clash with the Qur'an. The Qur'an

- mentions the aceusation of the disbelievers whao said thar the Prophet
was  bewitched (Bani  Isra'il 47), bul these traditions confirm the
accusation of the dishelievers that the Prophet had actually been charmed
and hewitched. '

For a proper investigation of this question it is necessary that one
shouid first see whether it is establishad by authentic historicai cvidence
that the Holy Prophet (upon whom be peace) had actuai ly been affectid
by magic, and if so, what it was and to what exient. Then it should be
seen whether the abjections raiscd against what 15 established historically
do actually apply to it or not.

The Muslim scholars of the earliast period were truly honest and
upright in that they did not Ity [0 corrupt history or conccal facts
according  to their own ideas, concepts and assumptions. They conveyed
mact io the jater generalions whatever was confirmed historicaily and
did not at all care how the material supplied by then could be used by
the one who wasg bent upen drawing perverse conclusions from the facts.
Now if something stands confirmed by authentic and historical means it
is meither right for an honest and rightminded person that ha should deny
histary on the ground that in case he accepted it, it would lead to these
evil results according to his thinking, nor is it right that he should add o
and sireich beyond its genuine limits by conjecture and speculation
whatever is established historically. Instead, he shoald accept history as
tistory and then ses what is actually proved by it and what is not.

As far as the historical aspect is concerned, the incident of the
Holy Prophet’s being affected by magic is absolutely confirmed, and if it
can be refuted by scientific cnotecesm, then no historical event of the
world can be proved right and genvine, It has boen related by Bukhari,
Muslim, Nas#'i, Tbn Maijah, Mmim Ahmad, ‘Abdur Razzag, Humaidi,
Baibagi, Tabarani, Ibn Sa‘d, Ibn Mardiiyah, Thn Abi Shaibah, Hakim,
‘Abd bin Humaid and other traditionalists on the authority of Hadrat
‘A'ishah, Hadrat Zaid bin Argam and Hadral *Abdullah bin ‘Abbas,
through so many different and numercus channels that forgery is out of
question. Although each tradition by itself is an isolated report (Lbabar
wafird), we give it below as a connected event from the details provided
by the traditions.
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. After the peace treaiy of Hudaibiyah when the Holy Prophet
{upon whom be peace) returned to Madinah, a deputation of the Jews of
Khaibar visited Madinah in Muharram, A H. 7 and met a famous
magician, Labid bin A‘sam, who belonged (o the Ansir tribe of Bani
Zuravi.' They said to hinm: *You knew how Muhammad {upon whorn be
Allah’s peace and bicssings) has treated us. We have wied our best to
bewitch him by have not succeeded. Now we have come to you because
you are a more skilled magician. Here are three gold coins, accept these
and cast a powertul magic spell on Muhammad. ™ In those days the Holy
Prophet had a Tewish boy as his attendant. Through him they obrained a
picce of the Hely Prephet’s comb with some hair stuck to it. Magic was
-worked on the same hair and teeth of the comb. According to some
traditions, magic was worked by Labid bin A'sam himseif, according to
others, his sisters were more skilled than him and he got the spell cast
through them. Whatever be the case, Labid placed this speil in the
spathe” of a male date-tree and hid it under a stone at the hottom of
Dharwin or Dhi Arwan, the well of Bani Zurayq. The spell fook one
whole year to have effect upon the Holy Prophet (upon whom be peacs).
In the latter half of the year the Holy Prophel started feeling as if he was
unweil. The last forty days became hard on him, of which the last (hree
days were even harder. But its maximum effect on him was that he was
melting away from within, He thought he had done a thing whercas, in
fact, ne had pot done it,; he thought he had visited his wives whereas he
had not visited them; and sometimes he woulkd doubt having seen
semething whereas, in fact, he had not seen it. All these effects were
confined to his own person; so much so that the other people could not
notice what state he was passing through. As [or his being a Prophet, no
change occurred in the performance of his duties. There is no tradition

-

I Some reporters regard him as a Jew and some as a hypocrite and aliy of the
Jews, but they all agree that he helonged to Bani Zurayq, and evervbody knows
hat Banl Zurayg was not a Jewish tribe but a trite of the Ansar of Khazrraj.
Therefore, either he was from among those whe had becomwe Jews from the
people of Madinah. or on account of his being a0 ally of the Jews some people
considered him also a Jew. However, use of the word hypournite for him shows
that ke had become a Muslim only outwardly .

2. The closter of the palm fruit in the beginming is covered in the spathe, and the
colour of the male tree’s spathe resembles man's colour and is smell his seminal
fluid. '
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to say (hat he might have forgoaen some verses of the Qur’an in those
days, or might have recited a verse wrongly, or a change might have
occurred in the assemblies and in his counsals and sermons, or he might
have presented a discourse as Revelallon which may ol have been
revealed 1o him, or he might have missed a Prayer and thought that he
had performed it. God forbid, if any such thing had happened, it would
have caused a clamour and the whole of Arabia woeuld have known that a
magician had overpowered the one whom no power had heen able to
overpower. Bul the Holy Prophet’s position as a  Prophet remained
whally unaffected by it. Only m his personal life he remmained wortied
on account of it. At lasr, one day when he was in the house of Hadrat
‘A’ishah, he prayed lo Allah 0 be restored to full health. In the
meantime he fall asleep or drowsed and on waking he said to Hadral
‘A'ishah; “My' Lord has told me what 1 had asked of Him.” Hadrat
‘A'ishah asked what it was. He replied: “Two men (i.c. two angels in
human puise came to me. One sat near my head and the other near my
feet. The first asked,: what has happenzd to him? The other replied:
Magic has been worked on him. The first asked: who has worked it? He
replied: Labid hin A‘sam. He asked: In what is il contained? He replied:
In the ¢omb and hair covered in the spathe of a male date-tree. He
asked: where is it? Ile replied under a stone at the bottom of Dhi
Aywin (or Dharwén), the well of Rami Zurayq. He asked: what should
he done about it? e replied: the well should be emptied and it should be
taken out ‘from under the stone. The Holy Prophet then sent Hadrat
‘All, HHadrat *‘Ammar bin Yasir and Hadrat Zubair: They were also
joined by Tubair bin Tyis az-Zurgi and Qais bin Mihsan az-Zurqi (two
men  from Bami Zurayq). Later the Holy Prophet also arrived at the well
dlong with some Companicns. The water was taken out and the spathe
recovered. There they found that beside the comb and bair there was a
cord with eleven knots on it and a wax image with needles pricked into
tt, Guabriel {prace be on him) came and toid him ito repeat the
Mu awwidhatayn. As he repeated verse after verse, a knot was Inosened
and a needle taken our every time, till on finishing the last words all the
knots were Joosened and  all the necdles removed, and he was entirely
freed from the charm. After this he called Lubib and quecstioned him. He
vonfessed his guili and the Holy Prophet let him go, for he never
avenged himsell anyonc for any harm done to his person. He even
dectined to talk about it to others, saying that Allah had restored him to
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health; therelore he did not like that he should incite the people against
anyone.

T'his is the story of the magic workad on the Holy Prophet. There
is nothing in it which might run counter o his office of Prophethood. In
his personal capacity if an imury could be inflicted on him as i
happened, in -the batrle of Uhud, if he could fall from the horse and be
hirt as is confirmed by the Hadih, if he could be stung by a scorpion as
has been mentioned in some Traditions and none of these negates the
preiection promised to him by Allah in his capacity as Prophet | he
could also fall ill under the influence of magic i his personal capacity,
That a propher can be affected hy magic is also confirmed by the
Qur'dan. In Stirah Al-Afraf it has been said about the magicians of
Pharach that when they confronted the Pruphel Moses, they bewitched
the eyes of thousands of peopie who had assembled to witness the
encountet (v, 116). In Sfirah Ta Ha it has been said that not only the
common people but the Prophet Moscs too fclt that the cords and statts
that they <&ast were running towards them like so many snakes, and this
filled Moses™ heart with fear. Thercupon Allah revealed to him: " Deon't
fear for you will come out victoriouvs. Cast down your staff, ™ {vv. 66-
69), Az tor the objection that this then confirms the accusation of the
disbelievers of Makkuh that the Holy Prophet {upon whom be peace)
was a bewitched man, its answer is that the disbelievers did not call hitmn
a bewilched man in the sense that he had fallen ill under the effect of
magic cast by somebody, but in the sense that some magician had, God
forbid, made him mad, and he had made claim to Prophethood and was
telling the people (ales of Hell and Heaven in his same madness. Now,
obviously this objection does not at ali apply Lo a matter about which
history confirms that the magic spell had affecied only the person of
Muhammad {upen whom be peace) and not the Prophethood of
Muhammad (upen whoem he peace), which remained wholly unaffected
by it.

In this conmection, another thing worthy of menton is thar the
people who repard magic as a kind of superstition hold this view only
hecanse the effect ol magic cannot be explained scienttfically. But there
are many things in the world which one experiences and observes bur
one cannot cxplain scientifically how they happen. If we vannot give any
such explamation it docs pot become necessary that we should deny the
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thing itself which we cannot explain. Magic, in fact, is a psychological
phenomenon whick van affect the body through the mind just as physical
things affect the mind through the body. Fear, for Instance, . is a
psycholegical phenomenon, hut it affects the bedy: the hair stand on end
and the body shudders. Magic does not; in fact, change the reality, but
under its influence man’s mind and sénses start feeling as if reality had
changed. The, staffs and the cords that the magicians had thrown
towards the Prophet Moses, had not actually become snakes, but the
eyes of the multiude of people were so bewitched that everybody felt
they were snakes; cven the senses of the Prophet Moses could nat
remain. unaffected by the magic spedl. Likewise, in Al-Bagarah: 102, it
bags been said that in Babylon people learnt such magic from Harot and
Mariit as could cause division between hushand and wife. This too Was 3
psychological phenomenon, Obviously, if the people did not find it
cfficacious by experience they could not become its customers. No
doubt, it-is correct that just like the bullet of the rifle and the bomb from
the aircraft, magic too cannot have effect without Allah’s permission,
but it would he mere siubbormness to deny a thing which has been
experienced and observed by man for thousands of years,

Question of Reciting Charms and Amulets in Islam

The third thing that arises in connection with these Sirahs is
whether recitation of charms and ammiets has any place in [stam, and
whether such recitation is by itself efficacious or not. This question
arises for in many ahddith it has been reported that the Holy Prophet
(upon whom be peace) at the time of going 1o bed every night, especially
during illness, used 1o recite the Mu ‘swwidhatayn (or according to other
reponts, the Muawwidhar, ic. Qul Huwwe-Allabu Abad and the
Mu'awidbaiava) thrice, blow in his hands arid then rub the hands on Iris
body from head to foot as far as his hands couid reach. During his last
tliness when it was no longer possible for him 1o do so, Hadrat *A’ishah
recited these Siirahs herself or hjr his command, blew an his hends in
view of their being blessed and rubbed them on his body. Traditions on
this subject have been related in Bukhari, Muslim, Nasa‘i, Ihn Majah,
Abu Da’id and Mu’'aud of Tmam Malik through authentic channels on
the authority of Hadrat ‘A’ishah herself beside whom no one could he
better acquainted with the domestic life of the Holy Prophet.
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In this regard, cne should first understand its religious aspect. In
the Hadith a lengthy tradition has been related on the authority of Hadrat
*Abduilah bin *Abbasg, at the cnd of which the Holy Prophet is reported
to have said: “The people of my LUmmaf to enter Paradise without
reckoning will be those who neither turn to treatment by branding, nor
to ¢nchanting, nor take omens, but have trust in their Lord.” (Muslim).
According to a tradition reported on the authority of Hadrat Mughirah
bin Shu‘bah, the Holy Prophet said, “He who got himself treated by
branding, or enchanting, became independent of trust in Allah.”
(Tirmidhi). Hadrat *Abdullah bin Mas‘iid has reported that the Holy
Prophet disapproved of ten rhmgs ane of which was recitation of charms
and amulets except by means of the Mo Fawnidhatave or Mu awwidhat
(Abli Da'd, Ahmad, Nasa'i, Ibn Hibban, Hakim). Some zhddith atso
show that in the beginning the Holy Prophet had aliogether forbidden
recitation of charms and amulets, but later he allowed it on the condition
that it shonld not smack of polytheism, but one should recite and hlow
by means of the holy names of Allah, or the words of the Qur’an. The
words used should be understandable and one should know that there is
nothing ginful in ir, angd cne should not whelly rely on the recitation of
charms but on Allah’s will to make it beneficial.” After the explanation
of the religious aspect, let us mow see what the Hadizh says in this
regard.

Tabaran in As-Saghfr has related a tradition on the authority of
Hadrat ‘Al saying: “Once the Holy Prophet was stung by a scorpicn
guring the Prayer. When the Prayer was over, he remarked: God's curse
he on the scorpinn, it neither spares a praying ote, nor any other. Then
he called for water and salt, and staried rubbing the place where the
scorpton had stung with salt water and reciting Quf va ayvyuhal-kafiran,
(! Huwa Allabu abad, ol a‘udhu bi-Rabbil-falag and Qul a'Gdins bi-
Rabbin-nds, along with it.” |

Ibn “Abbas also has related a tradition to the effece: “the Holy
Prophet {fupon whom be peace} used to recite this invocation over Hadrat
Hasan and Husain: UF7dhu kumi bi-kalimat Afghit-igmmati min kulli
shaitin-in wa hammati-wa min kuili aya-in Monnaif: *1 give you in the
refuge of Allah’s blameless words, from every devil and woublesome
thing, and from every evil look.” {Bukhar1, Musnad Abmad, Tirmidhi,
Ibnn Majah}.
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A tradiion has been related in Muslim, Muwagta, Tabarani and
fakim about ‘TIthmzn bin al-‘As ath-Thaqati, with a little variation in
wording, to the elfect that he complained o the Holy Prophes (upon
whony be  peace}, saying: “Since | have become a Muslim. I feel a pain
in my body, which is killing me.” The Hely Prophet said: “Place yOur
right -hand on the place where you feel the pain,-then recite Bisnzitlal
thrice, and A “udha biflahi wa qudratily min sharri ma ajidy wa ubadhiro
(“I seek refuge with Allah and with His power from the evil that [ find
and that ] fear™) seven times, and rub your hand.” In Muwaia there is
the addition:  “Uthman bin Abi al-'As said: After that my pain
disappeared and now [ leach the same fornwla W the pecple of my
house.™

Musnad Abmad and Tahavi contain this tradition from Talg hin
"Ali: "I was stung by a scorpion in the presence of the Holy Prophet
tupon whom be peace). The Holy Prophet recited something and blew
aover me and rubbed his hand on the affected place. ™

Muslim contains a tradition from Abu Sa‘id Khudri, which says:
“Umce when the Holy Prophet (upon whem be peace) lell ill, Gabriel
came and asked: O Muhammaed, are you ill? The Holy Prophet answered
in the affirmative. Gabricl said: ! biow on you in the name of Allah
from  everything which troubles you and fron: the cvil of every soul and
the ¢vil look of ever}r envier. May Allah resiore you (0 health, T hlow on
you in His name.” A similar (radition has been reiated in Musnad
Ahmad on the authority of Hadrar ‘Tlhadal bin as-Samit, which says:
“The Holy Prophet was unwell. [ wenl to visit him and found him io
grear trouble, When | re-visited him in the evening [ found him quite
well, When | oasked how he had become well so soon, he said; Gubriel
camne and blew over me with some words. Then he recited words simitar
to those reported in the abeve Hadith. A tradition similar to this has
been related on the authority of Hadrat ‘A’ishah also in Muslim and
Musnad Ahmad.

Imam Abmad in his Musnad has related this tradition from
Halyzh, mother of the Faithful: “Cne day the Holy Prophet {(upon whom
he peace) visited me in the house and a woman, named Shifa' was sitting

s

1. Her real name was Laila but she had become welt knovn as Shifa bint “Abdultah,
She became Muslim before (he fifref; she belonged to the clan of Bani “Adi of
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with me. She used to blow on the people Lo cure them of blisters. The
Holy Prophet said to her: Teach Hafsah also the {ormwula.” Imam
Ahrnad, Abt Da'iid and Nasd'i have related this tradition from Shifa bint
‘Abdullah herself, saying: “The Holy Prophet said to me: Just as you
have taught Hafsah reading and writing, so teach her blowing 1o cure
blisters as weidl.”

In Muslim there is a tradition from ‘Auf bin Malik al-Ashja‘i to
the effecr: “We used 10 practise blowing to cure diseases. We asked the
Holy Prophct (upen whom be peace) for his opinion in this regard. He
said: T.et me know the words with which you blow over the people.
There is no harm in blowing unless it smacks of polytheism.”

Muslim, Musnad Abhmad and Thn Majah contain a tradition from
Eladrat }abir bin ‘Abdullah, saying: “The Holy Prophet (upon whom be
neace) had forbidden us blowing to cure diseasc. Then the peaple of the
¢clan of Hadrat ‘Amr bin Hazm came and they said: We had a formula
with which we used to blow on the people to cure them of scorpion’s
sting (or snake-bite). But you have forbidden us the practice. Then they
tecited before him the words which they made use of. Thereupon the
Holy Prophet said: T do not see any barm in it, so let the one who can do
pood to his brether, do him good.” Another tradition from Iabir bin
‘Abdullah in Muslim is: “The famity of Hazm had a formula to cure
snake-bite and the Holy Prophet permitted them te practise it.” This i3
also supported by the radition from EHadrat ‘A’ishah, which is contained
in Muslim. Musnad Ahmad, and Ibn M@jah: “The Ioly Prophet granted
permission to a family of the Ansar for blowing 1o cure the evil effccts
of biting hy every poisonous creature.” Traditions resembling these have
been related from Hadrat Anas also in Musnad Ahmad, Tirmighi,
Muslim and Ibn MaAjab, saying that the Holy Prophet gave prrmission
for blowing to cure the bite by poisonous crcatures, the disease of
blisters and the effects of the evil look.”

Musnad Ahmad, Tirmidhi, 1bn Majah and Hakim have related
this tradition on the authority of Hadrat *Umair; [tced slave of Abi al-
laham: “In the pre-Islamic days I had a formula with which | used to
blow aver the people. | recited it hefore the Holy Pmphet. whereupon he

the Quraish. Uhis is fhe same clen o which Hadrat ‘Umar belonged. Thus, she
was o relative of Hadrat Hafseh,
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" told me to drop out such and such werds from it, and pEI'II]J.thd me to
~ blow with the rest of it.”

, According o Mu'wafta, Hadrat Aba Bakr went to the house of
" his daughter, Hadrar ‘A’ishah, and found that she was unwell and 2
Jewish woman was blowing over her. Thereupon ha said to her: “Blow
over her by means of the Book of Allah.” This shows that if the people
of the Book practise blowing by means of the verses of the Torah and
the Gospel, it is also permitied.

As for the guestion whether blowing for curing disease is
nfﬁcacmus alse, or not, its answer is that the Holy Prophet (upon whom
e peace) nol only did not forbid anybody to have recowrse to cure and
medical treatment but himself stated that Allah has created a cure for
every disease and exhorted s foliowers to use cures. He himself wid
the people remedies for certain diseases, as can be seen in the Hadith in
Kirgh 211 (Book of Cures). But the cure can be heneficial and useful
only by Allah’s command and permission, otherwise if the cure and
medical treatment were beneficial in every case, no one would have died
in hospitals. Now, if beside the cure and medical trearmant, Aliah's
Word and His beautiful names also are made use of, or Allah is mrned
to and invoked for help by means of His Word, Names and Attributes in
a place where no medical aid is available, it would not be against reason
except for the materialists.' However, ir is not right to disregard
intentionally a cure or treatment wher it is available, and recourse had
aonly to enchanting and reciling of charms, and the people should start a

1. Many doctors of the maretialistic world also have admitted that the praver and
recourse to Aflah are efficacious in recovery from disease. I bave had pergonal
experience of this ewice io my life In 1948 when I was interned, a stone passed
into my bladder and blocked the urinary channel so that [ could not pass urine for
I6 hours [ praved to Allah Almiphty for heip, for I did not want to request the

 cruel olers  to arrange medical aid for me. 8o, the stone Teft the urinary channel
and remained away from it till 1968 when agaln it started giving me trouble and
hae b0 be removed by a surgical operation. Apgain, in 1953 when I was arrested, |
hed beeon suffering from ring-worms om the legs for several months, and no
treatment was proving efficacious. After my arrest I again prayed to Allsh
Almighty as 1 had praved in 1948 and my shins were cleansed of the ring-worms
without any treatment and medicine, and T have never suffered from this disease
Again.
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reguiar practice - of granting amulets as a means of earning their
livelihood.

Many people in (his regard argue from Hadrat Abi Sa‘id
Khudri’s tradition which has been reiated in Bukhiri, Muslim, Tirmidhi,
Musnad Ahmad, - Abiz Da’iid and Ibn Majah, and it 15 supparted also by
a tradition related in Bukhiri on the authority of [bn ‘Abbis. According
to i the Holy Pruphr:t semt some of hig Companions including Hadrat
Abl Sa'id Khudn on an expedition. They halted on the way at ‘the
settlement of an Arabian tribe and demanded hospitality rom the prople,
but they refused toextend any hospitality. In the meantime the chief of
the tribe was stung by a scorpion and the people came to the ravellers to
ask if they had any medicine or formuia by which their chief could be
cured. Hadrat Abli Sa‘id said: “Yes, we do have, but since you have
refused us hospitality, we would not treat him unless you promised o
give us something.” They promised to give them a flock of goats
(according to some traditions, 30 goats), and Hadrat Abd Sa‘id went and
started reciting Surah Al-Farihah and rubbing his saliva on the affected
place.” Consequently, the  chief feli relieved of the effect of poison and
the people of the tribe gave them the goats as promised. But the
Companions said (o one another; “Let us not make any use of the goats
untl we have asked the Holy Prophet about it”, for they were not sure
whether it was permissible to accept any reward for what they had done.
50 they cam¢ before the Holy Prophet and related what had happened.
The Holy Prophet smiled and said: “How did vou know that Sdrah Al-
Fatthah could aiso be used for curing such troubles? Take the goats and
allocate my share also i it.”

But before one uses this ffzdreh or permission to adopt a regular
profession of granting amulets and reciting charms, one should keep in
view the conditions under which Hadrat Abi Sa‘id Khudri had-recourse
to it, and the Holy Prophet not only held it as permissible but also said
that a share for him also should be allocated so that there remained no
doubt in the minds of the Companions that such a thing was permissible.
The conditions in Arabia in those days were, as they still are, that

2. There is no mention iy the traditions thar Sirah Al-Fitlhah was recited by Hadrat
Abil Sa‘ld Khudel; - they do ot even mention that Hadrat Ab $a'id himself had
accompanied the expedition, but Tirmsidhi has made mention of both these things.
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settlements were siuated hundreds of miles apart, there were no hotcls
and restaurants where a traveller could buy food when be reached one of
these  after several days’  journcy.  Under such conditions it was
considered a moral duty that whena traveller reached a gettlement the
peaple of the place should exrend hospitality to him. Befusal on their
part in many cases meant death for the travellers, and (his was looked
upon as highly blamewcrthy among the Arabs. That 1s why the Holy
Prophet (upon whom b2 peace) allowed as permiissible the act of his
Companions. Since the people of the ribe had refused them hospitality,
they too refused to treat thewr chief, and hecame ready to treat him only
on the condition that they should promise 0 give them something in
return. Then, when one of them with trust in God recited Surah Al-
Fatihah over the chief and he became well, the people gave the promiscd
wages and the Iloly Prophet allowed that the wages be accepted as
lawful and pure, Tn Bukhari the tradition relatad on the authority of
Hadrar “Abduliah bin ‘Abbas abour this incidemt conrains the Holy
Prophet's words to the effect: “Instead that you should have acted
otherwisge, 1T was betrer that you recited the Book of Allab and accepted
the wages Torit.” He said this in order 10 impress the cuth thac Allah’s
Word 1s superior to every other kind of enchanting and practice of secret
arts. Furthermore, the Message also was ncidentally conveyed to the
Arabian (ribe and s people made aware of the blessings of the Word
that the Holy Prophet {upon whom be peace) had brought from Allah.
This incidemt cannot be cited as a precedent for the people who run
chnics m the cities and towns for the practice of secret arts and have
adopted it as a regular profession for earning livelihood. No precedent of
it is found 1o the lite and practice of the Holy Prophet fupon whom be
peace) or his Companions, their followers and the garlicst Iinams.

Relation between Surah Al-Fatihah
and the Mu'awwidhatayn

The last thing which is noteworthy with repard to the
My wwrdiiarave 15 the relation beowesn the begimning and the end of the
(Qur'an. Although the Qur’an has not been arranged chronologically, the
Holy Prophet {upon whom be peace) arranged in the present order the
verses and Sarah revesled during 23 years on different occasions to meet
different needs and silvations not by himselt but by the command of
Allah Who revealed them. According o this order, the Qurian opens
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with the Siirah Al-Fatihah and ends with the My awwidbatayn. Now, let
us have a took at the two. In the beginning, after praising and glorifying
Allah, Who is Lord of the weorlds, Kind, Merciful and Master of the
Judgement  Day, the servant submits: “Lord, You alone T worship and w
You wone I turn for help, and the most urgent help that [ necd from You
15 to be guided to the Straight Way.” [n answer, he is given by Allah the
whole Qur'an to show him the siraight Way, which is conzluded thus;
Man prays (¢ Allah. Who is Lord of dawn, T.ard of men, King of men,
Deity of men, saying: “T seek refuge only with You for protection from
every evil and mischief of ¢very creature, and in particular, from the
evil whisperings of devils, be they from among men or jinn, for they are
the greatest obstacle in following the Straight Way.” The relation that
the beginning bears with the end. cannot remain hidden from anyone
whe has understanding and insight.
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AL-FALAQ
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Verses: ¥ ' Revealed at Makloah
i1 the name of Alfah, the Compassionate, the Mercifif

Say:' I seek refuge’ with the Lord of the dawn.? from the evil 1.5
of everything He has created,’ and from the evil of the darkness of
night when it everspreads,” and from the evil of the blowers (men or
women) inte knots,® and from the evil of an envious one when he
envies. "’ ' '

1. As gu! (say) is a pest of the message which was conveyed oo the IToly
Pruphet {upon whom tw peace) by Revelation for preaching his prophetic message,
its first addressee is the Huoly Prophet himself but after him every believer oo is its
addressee,

2. The act of seeking refuge necessarily consists of three parts: {13The act
of seeking refuge itsclf, (2) the seeker of refuge, and (3) he whose refuge is
sought. Secking refuge implies feeling fear of something andg seeking proiection of
another, or taking cover of it, or clinging to it, or going uader its sheler for
safefy. The seeker after refuge in any case is the person, who fecls that he cannot
by himself resist and fight e thing that he fears, but stands in need of refuge with
auother for protection. Then the one whose refuge is sought must necessarily be »
person or being about whom the seeker afier refuge believes that he or it alope can
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prawet him from the calamity. Now, one kined of refuge is that which is obtained
accotding to natural laves in the physical world from a perceptible material ohiject
or person of power, for example, taking shelter in a [ort for protection against he
enemy's attack, or taking cover i a trench or hehind 8 heap of earth, or wall, for
protection against a shower of bullets, or taking refuge with a man o guvermhant,
for protection feom a powerful Lyrant or taking refuge in the shade of a tree or
building for protection frum the sun. Contrary W this, the other kind of refoge is
that which is sought in # supernaral Deing rom every Kind of danger and every
kind of material. woral or spirituat harm and injury on the basis of the beliet that
that .DBeing s ruler over the physical world and can protect 1N SUPErSEnsory ways
- the ouc who seeks His refupe. This second kind of refuge is the one thal is implied '
not enly in Shrah Al-Falag and sbrab Au-Nas but wherever i the Qur'an and the
Hadich mention has been made of seeking refuge with Allah, it implies this
particutar kind of refuge. und it is a necessary corollary of the docinime of Tauid
that this kind of refuge should be sought from no one but Allzh. The polythests
sought  this kind of protection, ad seek even today, from ather beings than Allah,
ey the jinm, or gods and goddesses. The materialists mri for this alzo to material
eans and resources. for they do not believe in any superuatural power. Bul il
heliever cnly turns to Allah and sceks refuge only with Him. against all such
calamitics and misfortunes 1o ward off which he feels he has no power, Tor
example, abour the polytheists it has been smd in the Qur'an: *And that from
among men some people used to seek refuge with some people from among the
jiinn (AkJiun: 16)."  And explaining it in E.N. 47 of Sirah Al-Jiun we have cited
[Tacrat ‘Abdullah bin “Abbis's madition (hat when the polyfheistic Arabs had 10
pass a night in an uninhabited valley, they would call our, saying: We seck refuge
of the lom! of this valley ¢f e of the jiun who is ruler and master oof this valley}.”
Contrary to this, about Pharanh it has been said: “When he witnessed the greal
Signs presented by the Prophet Moses, he showed arrogance on account of his
wight,”  (Adn-Dhanyae. 3. As far the -amitude and conduct of lhe Ood-
worshippers the Qurran says rhat they seek Allah's refuge for protection agaius!
the evil of everythipg that they fear, whether it is material or moral or spivimal,
Thus, about Mary it has been said (hat when God's anpel appeared before her
cuddenly i1 human guise (when she did 1ot know that he was an angel), she cried
out: T week the mercifu! God's retuge from you, it ¥ou are o pious man.” (Mary:
t%1. Wihen the Prophet Neah made an nupropet petition to Allah, and was rebuked
by Allsh in response, he immediarely submited: “My Lord, I seck Your proweton
jest 1 shonid ask of You anything of which T have no knowledge. ™ (HOd: 47) When
the Prophet Moses commanded the children of Istael to sacrifice a cow, and ey
said that perhaps he was lhaving a jest with the, he replicd: “T crave Allah’s
protection from behaving like ignorant people.” {Al-Bagarah: 67)
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The same is the case with ail the acts of seeking refuge which have heen
reperted inorespect of the Holy Prophet (upoa whon be peace) in the books of
Haditfi. For instance, consider the tollowing prayers that the Holy Prophet made:

Hadrat *A’ishah has reported that the Holy Prophet {upon whom be prace)
used (o pray, ssaying: "0 God, T oseek Your refuge from the evil of the works
which I did and from the evil of the works which T did wen de. ™ (fe. if T have done
4 wrong, I seek refupe from its evil results, aud it [ have not done a work which I
should bave done, [ seek refuge from the loss that [ have incurred, or from that T
should do whai T should oot dod ™ (Muoshion)

lbn “Limar has reported that one of the supplicalions of the Holy Prophet
(upon whom be peace) was 10 the ettect: “C God, [ seek Your refuge from being
deprived of a blessing that You have bestowed o1 me, and from being deprived of
the well-being that You have pranted me, and T seck rt:fugﬂ lext Your wradh shonld
descend on me suddeniy, and [ seek refuge from every kind of Your displeazore, ™
i Musluw)

Zaid bin Argame bas reporied that the Messenger Of Allah used o pray;
" Grod, | seek Your refuge from the knowledse which is not bevelelal, From the
heart which does oot fear You, from the soul which 15 never satistied, and from
the prayer which is nof answered. ™ (Muslhn)

Hadrat Abt Hutairah has veported that the Holy Messeuper used to pray:
() God, T seek Your refuge trom hunger, for it is a most evil thing with which one
may have to pass a mght, and I seek Your refuge from dishonesty, for it 15 sheer
evil-mindedness. ™ {Abi Da'{id).

Hadrat Anas has reporeed thar the Holy Prophet fupon whom be peace)
- used to pray: O God, [ seek Your refuge from leprosy and madness and all evil
diseases.” {Abu Da'ud).

Hadlrat *A'ishah lus reported that the Holy Propber (upou whom be peace)
used to pray in these words: “C God, T seek Your reluge froan the mmschief of the
fire and from the evil of affluence and poverty.” (Tirmidhi, Abil Da'id)

Shakal bin Huwmnald requested the Holy Propher (upon whom be peacs) o
beach Tin sone prayer, He jold Lim to say "0 God, I seek Your refuge from the
evil of my hearing, from the evil of my sight, from the evil of my tongue, froom the
evil of my heart, and from the evil of my luse,” (Tirmidhi, Abid Da'udh.

Apas bin Malik has reported that the Holy Propher used 1o say: “O God, |
seek Your refuge from helplessacss, indolence, cowardice, old age and stingimaess,

- and | seek Your refuge from the tormenr of the grave znd trom the mischiet of lite
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and death, {and according to a tradition in Muslim also) trom the burden of ﬂﬂbt
and that the people should overpower ne.” (Bukban, Muslim),

Khawla bint Hukaywm Sulamiyyah says  that she heard the Holy Prophet
(upon whom be pear:_e} a5 saying that the one who halts at a new stage (durjj;g_ﬂle
journey) and says: “I seek refuge in the blameless Words of Allah trom the évif of
the creatures”, will not be caused any barm until he deparis from that Et'a'gé_ B
{Muslim)

We have related these few prayers of the Holy Prophet (opon wlhonm by
peace) from the Hadih which show that the believer should seek Allah’s refuge
from every dapger and evil and not the refuge of anyene else, nor he should
hecome self-sufficient of Allah and place reliance only on himself.

3. The word used m the original is Aafdutf fafag. Falag actually imeans 1o
split and to pierce through. A preat majority of the commentators have taken it to
inean bringing out the light of dawn by aplitting  the darkness of night, for in
Arshic falag asl—srmr? is otten used for the breaking ot dawn, and in the Qur'in alse
the words Fafig-ni-isbil (He Who causes the dawn w appear by splitting the
darkness of might} have been uscd for Allah. (Al-An*am: 96). Another uwaning of
fafag also is to create, to bring o being, for everything creaced in the world
appears by splitting something. All vepetation sproutz by splitting open the seed
and (he soak; all animsls come oul elther from the womb of mother or by breaking
open the egg, or soine other obstruction. A1l springs gush out by splitting open the
rock or soil. The day appears by piercing through the curtain of the night. The
drops of rain pierce through the clouds and fall on the earth. In short, everything
i the world comes inte beinp ag a result of breaking and spliting another thing, so
much so that the earth and the heavens also in the beginning were one mass, then
they were broken and parted. (Al-Anbivd’. 30). Thus, according to this meaning
the word #@lag i3 common o all creatnions, Now, H the first meaning is adopeed,
e verse wonld mean: “T seék refuge with the Lord of rising dawn”, and
according to the second meaning, it wowd mean: “I seek refuge with the Lord of
all creation.” Here the atiribute of * #3565 hae been used for Allah instead of His
proper Name, for Allah's atribuie of heing Rabb, fe Master, Sustainer and
Providence, is more relevant to seeking and taking of His refuge. Then, if Kabb-
uf-ffag implies Lord of the rising dawn, seeking His refuge wouid mean: *1 seek
refuge with the Lovd Who brings out the bright daylight from the darkness of might -
s that He may likewise bring well-being for me trom all kinds of physical and
psychical dangers.” 1f it is taken to mean Rabd al-khalag the meaning would be: *[
seek refuge with the Lurd of all creation, so that He may protect me from the evil
of His creation.” '
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4 Tn other words: “T seek His refuge from the evil of all createres.” A
few things in this senence deservé consideration,

First, that the creation of evil has not heen atmributed to Allah, but the
creation  of cresmures has been atiributed o Allah and of evil to the crealures. That
is, it has oot been said: “T seek refuge from the evils that Allah has created” but
that *“I seek refuge from  the evil of the things He has created. ™ This shows that
Allah has oot created anv creamre for the sake of evil, but ali His work is for the
sakke of good and a special purpose. Hiowever,. trom the gualities that He has
created in the creatures to fulfil the purpose of their creation, Aotetimes evil
appears from some kinds of creatures in MOt Cases. -

Second, that even it this one sentence was given and oo mention made of
seeking Allal’'s refuge separately (rom the evils of somk: patticular Kinds of
creatures in the following sentences, this one sentence alone would have sufficed
express the intent, for in it Allah’s refuge has been sought from the evil of all
creawres, After this peneral prayer for refuge making meniion of seeking refuge
from some particular evils by itself gives this sneaning; “Though I seek Allah™s
refuge trom the evil of everything created hy Allah, I' stand in great need of
Allan’s refuge Frcnm the particular evils that have been meuummd in the remaining
verses of Sdrah Al-Falaq and Sitrah An-Mas.”

Third, that the most suitable and effective prayer for seeking refuge from
e evil of the creatutes is that refuge should be sought with their Creator, for He
1% i1 any case daminant over His creatures and is aware of theil ewls which we
koow, as well as of those which wa do not know. Henee, His mfugn: s the refoge
of the supreme Ruler Whom no power can fight and oppose, and w:th His reﬁ,lgﬂ
we  can protect ourselves from every evit of every creature, whether we are aware
of §t or not. Moreover, this contains the prayer for refuge not only from the evils
of the world but also from every evil of the Hereafier,

Fourth, that the word ghamr (ewal) is used fﬂl‘ loss, inijury, trouble and
affliction as well as for the means which cause losses and injuries and affiictions;
tor example, hunger, disease, njury in accident or war, heing burnt by fire, being
stymp o bitten by a scorpion of snake, being involved in the gricf of childten’s
death and similar other evils which are evils in the first sense, for they are by
themselves troubles and afflictions. Contrary to this, unbelief, polytheism and
“every kind of sin and wickedness, for instance, are svits in the second sense, for
ey cause loss and affliction, although apparently they do not cause any trouble at
he moment. rather some sins give pleasure sad bring profit. Thus, secking refuge
from evil comprehends both hese meanings.
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.Fifth, that seekiny. refuge from evil contains two other meanings also.
Firs(, that man is praying to his God to protect-him from the evil that has already
(aken place; second, that man . is praying o his God to protect him from the evil
that has not yet taken place. |

5. After seeking Allah’s refuge generally from e evil of fhe creatures,
now prayer is being taught for seeking refuge from the evii of some special
creamires in particular, The word ghésig im the verse literally means dark. Thus, al
another -place in the Qur'an it has been said: “establish the s263¢ from the declining
of the sun to the darknesa of the night (ifs ghasag-if- faif).” (Bani Isra’il: 78), and
wagab meaps to enter of to overspread. Prayer has been taught to seek refuge in
particular from the evil of the darkness of gight, for most of the crimes and acts of
- wickedness are committed . ac night, harmful animals also come vuf at night, and
the night was a very dreadful thing w the days chacs prevailed in Arabla when
these verses were revealed. Raiders came out in the dark of night and plundered
and destroyed setflements. The people whe were thinking of putting the Holy
Proph&t (upon whom be peace) to death, also rfide their secret plans at pight, se’
that the murder cowld not be detected. Therefore, command was given to seek
Allah’s refuge from the evils and calamitics which descend at night. Here, the
suhtle refation that exists between sceking refuge from the evil of the dark might
with the Lord of breaking dawu caanot remain hidden from anybody having insight
and understanding. '

A difticulty is confronted in the explanation of this verse’ in view of
several authentic traditions. Hadrat ‘& 'ishah has reported: “Onee during 4 noon-lit -,
night, the Holy Propher (upon whom be peace) louk hold of my hand and pointing
to the moon spid: ‘Seck Allah's refuge, for this is alghisiy idhd wagah’ "
{Tirmighi; Afimad, Nasd'i, lbn Jarir, Ion al-Mundhir, Hakim, Ton Mardiyahy. To
explain  this some scholars said that fulhi wagab here means idhd kiasaf, J.e. when
the moon is eclipsed. But in no tradition has it been méntioned that when the T1uly
Praphet pointed -to the imoon, it wis' in eclipse. Inthe Arabic lexicon also /dRa
wiegalcanfiot mean | idps -Klasaf’ Iy ouf * opinion the correct-explanation of this
Hédlth' Is that since’the moun: rises In the night {in the daytine it does not xline
aven if it is therd in the-sky), what the Holy Prophet meant was this: “Seek God's
refupe ftom the might, the time when It (the moon} appears, for the light of the
moon 18 uot as helptul for the ohe who resists as for the one who attacks, and not
a5 helpful tor the victim of the crime as for the culprit.” On this very basis the
Holy ‘Prophet (upon whom be peace) is-reported to have said: “When the sun has
sot. devils -scatter on every side. Therefore, gather your children together i the
house and kesp your animals tied down unhl the darkness of night disappears.”
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§. The word 'wgad in aafiEhit - ‘ugad Is plural of ‘ugdalt, which means

a kool fat i tied on a string or piece of thread. Nafyd meaus to blow. Nafdathat
w plural of naffathad, which may mean the men who blow mueh, and if taken as a
* femlinine gender, women who blow muchy it may as well relate to anffe (human
beings) or to jamd‘ds (groups of men), for both pafas and amid‘ar are
ramunalically  feminine. Blowing upon kaots, accordimg to’ mwat, rather all,

commentators implies magic. for the wagicians uwsuslly tie knots on a string of

thread and blow upon then as they do so. Thus, the verse means: *1 mk--‘réﬁ.lge

with the Lord of rising dawn from the evil of magicians, male and femnaje. ™ This

imeaning is also supported by the traditions which show that when magic ‘was

worked on the Holy Prophet (upon whom be peace), (Gabriel (peace be om him)

had coume and taught him 1o recite the Afeawwidbaizyn, and m the

My awwidhatavitthis s the only sentence which relates directy to magic. Abf

Muslim 1sfahani and Zamakhshari bave given another meaning also of naffathar fif-

woad, which is that it implies the deceitfulness of women and thetr influencing

men's resolutions, views and ideas and this has been compared to a magic apelt,

fur in the love of women, man starts behaving as if he was under a spell. Though
this explanation is inieresting, it runs counter to the commentary given by the

parliest scholars: and it also does not correspond to the conditions in which the

My awwidhatayn were sent down as we have shown in the Introduction,

About magic one should know that in it since help is sought of the satans
and evil spirits or stars 1o influence the other persen evilly, it bas been called iuf
(unbelieh) in the Quar'ia: *Sclomon was not involved in kufr but the satang who
taught magic to the pmp]e " (Al-Bayarah: 102). But even if if does 1ot contain any
word of jufr, or any polytheistic element, it is forbidden and unlawful and the
Holy Prophel (npon whom be peace) has counted it among the seven heinous sins
whicl) ruin the Heresaftsr of man. In Bukhari and Muslim a tradition has been
related from Hadrat Abid Hurairah, saying that the Holy Prophet {upom whom be
peace) said: “Awvnid seven deadly sins: associating another with Allah, magic,
killing a soul, which Aflah has forbidden unjustly, devouring interest, eating the
orphan’s property, fleging from the enemy in the battlefil:ld and slandering sirmple
and chaste Mus!im women with un-chastity.”

7. Haesd means that a person shuuld fee! unhappy at the beger fortune,
superiority ot good quality that Allab has granted to another, and should wish that
it should be taken away from the other person and given o him, or at least the
other one should be deprived of it. However, fasad does not mean that a persoi
should wigh that he too should be blessed with the bounty that the nther one has
heen blessed with, Here, Allal’s refuge has been sought from the evil of the
jealous one - when he feels jealovs, and akes 4 practical step with word or dead w
satisfy his heart. For until e takes a practical step, his bemy unhappy may by
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itself be had but it is not an evil for the gther person so that he may seek refuge
from it. When such an evil appears from a jeaious person the best thing would be
1o seek Allah's refuge from it. Resides thiis, there are a few other things also which
are helpful for obtaining immunity from the evil of the jealous person. First, that
one should have trust in Allah and the faith that unless Allah so wills no one ca
harm him in any way. Second, that one should have patience-over what (he jealous
person says and does amd should not start hehaving impatently so as 1 be
degraded morally to ihe level of the jealous person. Third, that one should in any
case maintain dignity and practise piety sven if the jealous person hehaves

frivotously, being fearless of God and shameless of the people. Fourth, that one
" ghould free-one’s mind of every thought about the jealous person and should
dJisregard him altogether, for making him a subject of one’s thought is-a prelude b
heing imfluenced by him. Fifth, that one should do the jealous person a gocsd oirn
a5 and when one can, oot o speak of treating him evilly, no matter whether this
goowd behaviour mitigates his jealousy o not. Sixth, that one should understand
tightly -and remain steadfast to the doctrine of Tauftid, for the heart which
enshrines Taphid, cannot be affected by anyone elee’s fear except the fear of
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Verses: & | Revealed at Malkkah.
In the name of Allah, the Compassionate, the Mercifiil,

Say: “I seek refuge with the Lord of mankind, the King of 1-6
mankind, the real God of mankind,’ from the evil of the whispeter, who
returns over and over again,® who whispers (cvil) into the hearts of
men, whether he he from among the jinn or mankind. "3

1. Here also. as in Sorah A)-Falag, instead of saying A ‘fefhu-biifahi (1
seek Allahs refupe), a prayer has been taught tv seek Allah's reluge by reference
to His three atirihutes: first, that He is Rabb-un-nis, 1.e. Sustainer, Providence and
Master of all mankind; third, that He is Jai-un-nis, iLe. renl Deity of all mankind,
(Here, one should clearly understand that the word #dft has been used in two
meanings in the Qurran: first for the thing or person who is practically heing
worshipped although it or  he is not entitled to worship: second, for Him Who is
-entitled 0 worship, Who is in fact the Deity whether the people worship Him or
nist, wherever this word is used for Allah, it has been used in the second meaning).
Seeking refuge by means of these three atiributes means: “] geak refupe with that
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God. Who heing the Sustaziner, King and Deity of men, has full power over them,
can fully protect them and cau really save them from the evil, to save mysell and
othets from which T am seeking His refuge. Not only this: since He alone s
Sustainer, King and Delry, therefore, there is no rme begide Him with Whom I
muy seek refuge and he may give real refuge.”

2. The word waswdy u waswds-i-Thannds means the one who whispers
over and over againm, aud weswass mmeans to whisper into someone’s heart an evil
suggestion over and over again in such a way or ways that the one who is being
inspired may not feel thar the whisperer Is whispering an evil suggestion into his
heart. Waswasal by itsell supgesrs repetition just as zafzalaf contains the meaning
of repetitive inovement, Since 1man is not terapted by just ene atempt but effort has
to be niade over and over again to seduce and texnpt. him, such all attermpt is called
waswasalt and the templer waswds As for the word &fhannds, it is derived from
Khusds, which means to hide afier appezring and to retreat after coming nto view.
Since Afiannas s the inrensive form, it would imply the one who behaves thus very
frequently. Now, obviously the whisperer has to approach man for whispering
again and Again, and Desides, when he is-also described as Adpanras, the
combination of the two words by itself gives the meaning that after whispering
once he retreats and then again returns over and over again 1o repeat the act of
whispering. In other words; when once he fails in his attempt to whigper cvil, he
withdraws, then he again retrns 1w make the secomd and the third and the next
attempt over and over again,

After understanding the meaning of weswds-f-idhannas, let us consider
what is meant by seeking refoge from its evil. {ts one meaning 15 that the seeker
after refuge himself secks God's refuge from its evil, fe from the evil lest it
should whisper some evil suggestion mio his own heart. The second meanny is
Ml the caller to ‘Truth secks Ginl’s refuge from the evil of the cne whe whispers
evil suggestions into the hearts of the people againsi himself. It is not in his own
power to approach all the people in whose hearts evil suggestions arc heing
whispered againsi himself individually and remove the misundersiandings of every
person. It is also not right aud proper for him that he should give up his mission of
inviting others 1o Allah and should devote 4ll his time and energy to remaving the
. misunderstanding created by the whisperer and to answering their accusations. It is
alan below  his digoity (hat he should stoop to the level of his opponents.
- Therefore, Allah has instructed the caller to Truth t seek only His refuge from the
evil of the wicked people, and then to attend single-mindedly 1o his work of
tuvitation and mission. For it is not for him to dgﬁl with (hem but for Allah, who 18
Sustainer of men, King of men, God of men,



An-Nas 073

Here, ome should -also underseand thar  an cvil sugpestion is the starting
poiil of evil agt. When it affects a careless or heedless person, it creates in him a
desire for evil. Then, further whisperings change the evil desire into an evil
intention and evil purpose. When the evil sngpestion grows in imwensity, the
mtention becomes a resoluion, which then culmmates in the evil act. Therelore,
e meaning of sesking God's retuge from the evil of the whisperer is that Allah
should nip the evil in the bud.

If seen from another aspect, the order of the evil of the whisperers seeins
to ke this:  forst, they incie ane we apren uatwehiel, polyticisn, or rebellion against
Allal and His Messenger, and ennaty of the vighieous (godly) people. 1t they fail
in this and a person does enrer Alfah’'s religion, they misguide him to some inno-
vation. 10 they Fail in this enr, they tempe hitn aosin. B ey do ool soceeed cven i
this, they inspire the man with the suggestion that there s 10 harm m ndulging in
minor sins, so that if he starts comumithng these freely, he s over burdened with
sin. I6 one escapes from this oo, in the last resort they try that one should keep the
true religion confined o oneself, and should do nothing o make it prevail, but if a
nerson defeats all these plaus, the whole party of the devils from among men and
jin wakes a comman front against him, ineites and stirs up the people and makes
them shower him with - invective and accusation and slander, and defames him as
widely as 1t can. Then, Satan comes to the believer and excites him to anger,
saying: “It is Cowardly of you to have borue 21l this insult: arise and clash with
your opponents.” This s the last and tmal device with Satan by which he tries o
thwart the struggle of the caller to Truth and entanple him in difficulties and
obstructioms. If he suceeeds i escaping from this ton, Satan becomes powerless
before him. About this same thing it has been said in the Qur'an: “1If Satan ever
~ excites you to anger, seek refuge with Allah.” (Al-A’raf: 200, Ha Mim As-Sajdah:

"7 36y “Say: Lord, T seck refupe with You from the prownptings of satans.” (Al-

Mu wdngw: 973 “The facl 1s that il ever an evil suggestion from Satan so muach as
touches those, who are God-fearing people, they immediately get alerted and
clearly see the right course they should adopt.™ (Al-A'ralt 2007, And omthis very
basis about the people whe vseape frown this lase attack of Satan Allah says: “None
can  atiain o this rank except those who are men of great good fortune.” (Ha Mim
As-Sajdah; 350, | | |

In this comweclion, anather thing, also should be kept i1 1nind, aod it is this; .
Evil suggestion is not whispered inro the heart of man only from outside by the
satans trom among men and jinn, tut also by the self of man from within. His own
wrong theories misguide his intellect, his own unlawful motives and desires lead
s pﬂwn.;.r of discrimination, will and power of judgement asiray, and it is oot only
the satans from outside but within man his satan of the scIf also beguiles him. This
same thing has been expressed in the Qur’an, thus: “and We know the evil

-
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sugpestions arising from his self.” (Ol - 16). On this very basis, the Holy Frophet
(upun whom be peace) in his weti-known Sermon sald: *We seek Aldlah’s refuge
from the eviks of our seff.” '

4. According to some scholars, (hese words mea that the whisperer
whispers evil imto (he hearts of two kinds of people: ihe jinn and the meu. If this
neaning 5 admitted, the word nas would apply to both jino and men. They say
that this can he so, for wheu e word rifaf (1nen) in the Jur'an has been used for
the jipn, a8 in A&fipe: 6, and when pafar can be used for (e group of jinn, as in
Al-Ahgif: 29, men and jinn both can he included mutaphorically in the word s
also. But this view is wrong because the words nds, fos and insan are even
lexically contrary in meaning @ te word jind. ‘The actuzl meaning of fm is
hidden: creation and jinn is calied jinn because he is hidden from man’s eye. On the
contrary, the words p2s and s are spoken for fnwdn (man) only on the basis that
he js manifest and visible and percﬂﬁﬁb!e, Tn Strzh Al-Qasas: 29, the word snase
has been used in the meaning of ré’a, 1.e. “the Prophet Moses saw a fire in the
direction of Tér " In Shrah An-Nisa': 6, the ward drastun has been used in the
meaning of sfsastum or ra ‘dyduar (i, if you perceive or see that the orphans have
pecome capable), Thercfore, #4s camaun apply © Jim lexically, and the correct
weaning, of the verse is: “from the evit of the whisperer who whispers evil into the
heatts of wen, whether he he from among fhe jinn or from the men themseives.”
In other words, whispering of evil is done by devils from among jinn as well as by
devils from among men and the prayer in this Sirah has been raught o seek
refuge trom the evil of both. This meaning is sopported by the Quridn as well as
by the Hadith. The Cur'dnsays: “Amd s0 it has always heen that W set against
gvery Prophet enemies from among devils of men and devils of jinn, who have
been  inspiring oot another with charming things to delude the minds.™ (Al-An'am
112 ' '

And in the Hadith, Tmim Afunad. Nasd'i, and Itn Hibban bave related on
the autlln}ity of Hagrat Abit Dharr a tradition, saying: "I sal hefore the Holy
Prophet (upon whome be peace), Who Wwas in e Mosque. He szid: Abi Dlsarr,
lave you performed the Prayer? | replicd in the pegative. He said: Arise and
perform the Prayer. Su, 1 performed ihe Prayer. The Holy Prophet said: O Abil
Dharr, seek  Allah’s refuge from the devils of micn and the devils of jinn. T asked.
are there devils among men also? O Messenger of’ Allah! He replied: Yes.”
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CONCLUSION

I thapk Allah, (he Fxalted, most sincerely that the difficult and
exactng task of writing the Tafhim o-Qur'sm wiich 1. begpan in
Muharram. A Il 1361 (February, 18423, has come o completion today
after 30 years and lour months. This is entirely Allah’s favour and
. beneficence that he hlessed a bamble servanl of Hiz with the LLACE 1O
render this seevice to the cause of His Holy Buok. Whalever is right and
correct 1n it is because of Allah’s guidance, and wherever | have madc a
mistake in the interpretation and explanation of the Qur’in, it is dye o
Ty own incorrect and unsound knowledge and understanding But [ thank
God  that 1 have not committed a mistake deliberarely Therefore, T hape
from Aliah’s beneficence that He will forgive it; and if His servants have
found this work of mine helpful in anv way in attaining to guidance, He
will make it 3 mcans of my [orgivencss in the Hereafrer 1 also request
the lcarned to point out my errors and mistakes. Whatever is proved
wrong to me by argument, I will reetify ir, it Allah so wiils I seek God's
tefuge that 1 should commit a mistake with regard (v Allah™s Book. or
persist in a mistake, deliberately.

As s obvious from the name of rhis Buok, my cifont has been to
lielp the common educated people  to understand the GQur’an as [ have
understood it mysell, o explain its real meaning and intention so that the
peopie mav reach its spirit. to dispel the doubts and suspicions, and to
answer the  questions which arise in the hearts on reading the Qur’an or
only its translations, and to explain in detail the things which have becn
stated and mentioned only briefly in the Qur'an. In the beginning, it was
not my purpose to go into the details; therefore, e notes in the first
volume  (Siirahs Al-Tatihah (o Al-An‘am) remained very bricf. Later, as
the work progressed, | began to feel the necd of writing more detailed
notes. Consequently, the readers of the subsequent volumes now feel
that the first volume has remained somewhat deficient. But an advantage.
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‘of the repetition of themes in the Qur’an alse 1s that since the theme
whosc  explanation has remaincd; deficient at one place has recurred also
in the subsequent Sirahs, its further explanation becomes possible in the
notes 1o the subsequent Surahs, T hope that the people who do not remain
content with reading the Qur'in with the help of the Taffim al-Qur'dn
just onee, would themselves feel when they read the whale hook for the
second time (hat the explanations of the later Strabs prove very heipful
in wulerstanding the opening 5hrahs.

[ AHORE . ABUL A'TA
24 Rahi‘ ath-Thani, 1392 A.H. -
(7 Jung, 1972 A.T))



