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ABSTRACT

This study is about the concept of hukm in the Qur'an. It follows a thematic method
of analysis, collecting the occurrences of the root h-k-m in the Qur'an. Its concern is
to explore the meanings of the root h-k-m and its derivatives as they occur in the
Qur'an.

The thesis consists of two parts, based on the two main meanings of the word
hukm. Part One, which consists of two chapters, discusses the meaning of hukm as
judgement. Chapter One focuses on judgement by God, while Chapter Two centres
on judgement by others. Part Two consists of one chapter (Chapter Three) and aims
at exploring the concept of wisdom as signified by derivatives of the root h-k-m. The
thesis also gives consideration to other elements displayed by the occurrences of the
root h-k-m. It aims to collect scattered information and build up a picture of the
meanings of the word hukm and their interrelationship with the other terms in the
Qur'an. The thesis is thus a contribution towards solving the ambiguities in classical
exegesis with regard to the meanings of the word hukm, as well as correcting
misunderstandings of the implications of this term in some modern scholarship.
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TRANSLITERATION

<y 1 (omitted at the beginning of a word) Jo t

( > b z

Cs t t c

th L gh

XL j c» f

r h (3 q

t kh dJ k

d d l

dh y m

J r o n

z j£> h

s w

sh <5 y

CJ^ s <_)< al-,1-

d

The diphthongs are written: ay

aw(Jj\)

The three short vowels are represented by a for fatha, i for kasra and u for damma.

The long vowels are represented by a, u, i.

The ta' marbuta is represented by at when in construct and omitted at the end of the

word.
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INTRODUCTION

...And We have also sent down unto you the dhikr [the Qur'an], that you
may explain clearly to men what is sent down to them, and that they may
give thought. (Q.16:44)

For Muslims the Qur'an is the eternal and uncreated word of God which was revealed

to the Prophet Muhammad, peace be upon him,1 through the Angel Gabriel.

Muslims are encouraged to devote considerable time to the Qur'an and to extend their

understanding of the Book of God. Thus, studies of the Qur'an are, and always have

been, of great importance.

One way to approach the Qur'an is via thematic structure. In this method, the

interpretation of the Qur'an is not done verse by verse. Instead, the Qur'an is studied

by choosing a particular subject from among the wide range of subjects covered by it.

This method seeks to determine the Qur'anic viewpoint and thus to present the

message of Islam regarding a particular issue. As such it is a medium for a better

understanding of the Qur'an and thus of Islam in general.

In reality, there are many topics and terms occurring in the Qur'an which have

not been considered in this way. This thesis looks at the concept of hukm in the

Qur'an as one of the key terms appearing in the Qur'an. The reasons for choosing this

topic are two-fold. Firstly, no similar work has so far been done, even though some

relevant references can be found in various works. By this we mean that no

systematic effort has been made to explore all the derivatives of the root h-k-m and to

study coherently their occurrences in the Qur'an. Traditional works of exegesis have

attempted to deal analytically with the root h-k-m but have not done so thematically.

1 It is recommended for Muslims to say this phrase - or its equivalent - every time the name of the
Prophet is mentioned. In the rest of this thesis, its expression is assumed although not overly stated.
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In other words, they have dealt with the root as it occurs in Qur'anic verses in order to

comprehend only its literal meaning.

Secondly, there are modern works which refer to the root h-k-m but which do

so without analysing the material carefully enough, thus producing an unsatisfactory

result. The example is clear with regard to the meaning of the root h-k-m as

authority, that is, political authority in the sense of the government and

administration of a state, and in the sense of having control over others. On the one

hand, some writers use the verses in which this root occurs to denote authority,

without any justification for this understanding. On the other hand, there are those

who deny this meaning. Examples of the first are the various books going under the

title Nizam al-hukm fi-l-Islam 2 Examples of the second are Muhammad cAmara's

al-Dawla al-lslamiyya bayna-l-cilmaniyya wa-l-sulta al-diniyya3 and Manzooruddin

Ahmed's Key Political Concepts In The Qur'an,4 Among Western scholars,

Rosenthal,5 for instance, discusses the word hukm together with the word hikma, but

limits his discussion to its meaning of "wisdom". Although reference is made to this

root in both the first and new editions of the Encyclopaedia of Islam,6 the articles

2 This is the title of numerous books such as those written by cArif Khalll and Muhammad Faruq
al-Nabhan. (See bibliography)

3 Muhammad cAmara, 34-35. He denies that the root h-k-m in any sense means authority.

4 Manzooruddin Ahmed, in Islamic Studies, 10, 1971, 92-3. In this article he does not consider the
word hukm in the Quran to refer strictly to the political sense of government, but rather to arbitrary
activities.

5 F. Rosenthal, Knowledge Triumphant. Cf. A. Jeffery's article on "The Qur'an as Scripture" in
Muslim World, 40:1, 1950, 106-134. However, he chooses to say that the word hukm means

judgement instead of its meaning in some verses as wisdom. On the other hand, I also have tried to
trace any other western works which seem related to the subject of this study. However, those works
are regarded not related. They are such as Arnold's The Caliphate; Arnold and Guillaume's The
Legacy of Islam', and Lambton's State and Government in Medieval Islam: An Introduction to the
Study ofIslamic Political Theory; the Jurists.

6 T.H. Weir, 'Hukm', E.I.', 3/332; A.M. Goichon, 'Hukm', E.I.2, 3/549.
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dealing with it (by Weir and Goichon respectively) do not consult all the relevant

verses thoroughly and do not present a coherent framework. Indeed, there is very

little reference at all to the relevant verses.

From this point of view, this thesis attempts to give a comprehensive picture

of what the Qur'an intends to say in the verses where this root appears. Its analysis is

based on the occurrences of the root h-k-m in the Qur'an and seeks to understand their

interrelationship.

The approach taken in this study is to examine this root to discern its

meaning. In doing this, besides regarding the Qur'an as the primary reference, lexical

and exegetical works have also been consulted. The context of the verses also should

not be ignored, for it is important for indicating the exact nature of the intended

meaning of the verses. This means that an understanding of these verses should not

be arrived at on the basis of the apparent meaning of the word but must consider the

contextual situation as well. The occasions of revelation (asbdb al-nuzul) are also

referred to wherever appropriate, as well as the neighbouring verses which help us to

understand the links between the verses and thus give a more vivid picture of them.

This thesis is concerned primarily with the concept of hukm in the Qur'an; it

does not attempt to compare it with the concept of hukm in the hadith literature. This

does not mean that the traditions of the Prophet are not important, but that the subject

of this thesis is confined to an analysis of its Qur'anic aspect.

Background to the word hukm in the Qur an

The root of the word hukm is h-k-m. Its basic meaning is to prevent and to restrain

someone from acting in an evil way. Thus it aims at producing good. The original

meaning can be traced in classical Arabic poems, for example: "O sons of Hanlfa,
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restrain (ahkimu) your foolish ones: verily I fear for you that I may be angry." Here

the intention of the phrase "restrain your foolish ones" is the avoidance of provoking

anger in the speaker and the gaining of his approval. The Prophet is reported to have

said: "Inna ruin al-shicr la-hukman " which conveys the meaning, "Verily, in poetry,

there is that which is profitable discourse [which restrains from ignorance and

stupidity]."8 What can be understood from this is that the use of the word hukm

indicates prevention of and restraint from evil and, at the same time, the creation of

goodness.

According to the Arabic lexicons, hukm, besides having the basic meaning of

prevention, also conveys the technical meanings of cilm (knowledge), fiqh

(understanding), hikma (wisdom) and qada (judgement).9 These meanings can be

assumed to be related to the basic meaning of hukm, that is, prevention. Therefore,

we can expect the technical meanings also to be inter-related by their implication of

preventing and restraining someone from acting in an evil way, thereby generating

goodness. It is our contention that all of these meanings relate to the original

meaning of hukm, which is "prevention."

In view of the different meanings of hukm, we can classify it as a lafz

mushtarak, that is, a word that contains more than one meaning, which, according to

al-Shamma, is one of the factors which complicates an easy understanding of the

Qur'an.10 Assuming that it is mushtarak, it might not have the same meaning when it

appears in different verses in the Qur'an.

Ibn Manzur, Lisdn, 12/141; Lane, Lexicon, 1/616; al-BaghawI, Macalim, 1/62; al-Raghib,
al-Mufradat, 126.

s
Ibn Manzur, Lisdn, 12/141; Lane, Lexicon, 1/616.

9
Ibn Manzur, Lisdn, 12/140-141; Lane, Lexicon, 1/617.

111
Al-Shamma, The Ethical System Underlying The Quran, 137.
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The occurrence of the word hukm in the Qur an

The root h-k-m and its various derivatives appear 210 times in the Qur'an in a total of

191 verses. The derivatives comprise verbal forms, nouns and a superlative. There

are four different verbal forms: form I, hakama; form II, hakkama; form IV, ahkama;

and form VI, tahdkama. The noun forms are as follows: hukm, hikma, hakim, hakam

and hakim. The superlative is ahkam. As will be seen from our survey, the various

uses of the root h-k-m can be divided into two main categories of meanings, namely

judgement and wisdom. A third meaning is prevention. The meaning of

"judgement" and "wisdom" occurs many times in the Qur'an whereas "prevention" is

of limited occurrence.

This thesis is thus divided into two parts, which, broadly speaking, cover the

two main meanings of judgement and wisdom. Part One consists of two chapters,

and studies judgement by God and others. Chapter One focuses on judgement by

God and explores this aspect of the meaning of the root h-k-m. Chapter Two

concentrates on the judgement by others and aims to analyse this aspect of the

meaning of the root. Part Two has only one chapter, Chapter Three, which focuses

on the root's meaning as "wisdom". Its meaning as "prevention" is also included in

this chapter because of its limited occurrence. An attempt is made to harmonise the

different meanings of hukm and to arrive at the best understanding of its meaning in

any one particular instance. Thus the thesis aims to provide both a more accurate and

a more comprehensive analysis of the concept of hukm in the Qur'an than is available

in either classical or modern sources.
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Note

All translations from the Qur'an follow in general the 1984 translation ofMuhammad

Taql-ud-Dln al-Hilall and Muhammad Muhsin Khan, King Fahd Complex for the

Printing of the Holy Qur'an, Medina, although with some light editing.



PART ONE

HUKM AS

JUDGEMENT
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CHAPTER ONE

JUDGEMENT BY GOD

One of the important meanings that the root h-k-m denotes in the Qur'an is

judgement. The subject pronoun of the verb hakama (to judge) mostly refers to God,

which shows that God plays a major part in passing judgement. Its occurrences in

the Qur'an can be categorised according to whether the word refers to judgement in

this world, or in the Hereafter, or in both this world and the Hereafter. We shall first

consider some examples of the first category, that is, judgement by God in this world.

A. Judgement by God in this world

There are twenty-one verses which mention judgement by God on matters in this

world with a total of twenty-six references to hukm. In general, the verb hakama in

these verses means "to judge". A survey has shown that when the subject is God, the

verb in general comprises two groups of meaning: general judgement and legal

judgement. General judgement refers to God's decision and decree, and legal

judgement refers to God's laws. These meanings are understood not only from the

apparent meaning (zahir) of the text, but from the context of the verses. This section

begins with Qur'anic verses regarding general judgement by God. The most

recognisable verses that contain this meaning are the following:

Examples Nos. 1 and 2:

Say: "I take my stand on a clear evidence from my Lord, but you deny it.
I do not have what you are asking for impatiently. The hukm belongs
only to Allah (ini l-hukmu ilia li-llah), He declares the truth, and He is
the Best of judges (khayr al-fasilm)." (Q.6:57)

Apart from him, you serve only names which you and your fathers have
named and for which Allah has sent down no authority. The hukm
belongs only to Allah (ini l-hukmu ilia li-llah); He has commanded that
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you serve none but Himself; that is the eternal religion; but most people
do not know. (Q. 12:40)

The first verse refers to the Prophet's position in this world and expresses his

inability to expedite punishment as his enemies challenged him to do.1 This is

because the right to send down punishment belongs only to God. Thus, the hukm of

God happens in this world. The second verse deals with the concept of belief in God,

which follows from the Prophet Yusuf s proclamation that hukm rests with God. The

basic meaning of hukm here is judgement. What follows the expression "z'w l-hukmu

ilia li-llah" is the command of God to worship only Him, which means that this

command stems from His judgement. Al-RazI uses the word amr (command) for

hukm when commenting on this verse.2 This interpretation suggests that the phrase

"He has commanded" explains judgement by God here. In other words, it could

mean that the assertion that judgement rests with God denotes that command also

rests with Him. Thus, it can be assumed that al-RazI is suggesting that "command"

is a related meaning of hukm based on its contextual meaning in the verse. This is

because the judgement which comes from God generates a sense of command.

Al-RazI, in his interpretation of hukm. is followed by al-Zuhayll who attributes to it

the meanings of tasarruf (control), mashi'a (will) and mulk (dominion). Thus they

treat hukm in its wider context without limiting it to the aspect of judgement. Their

interpretations, therefore, provide precedent for discussion of the word hukm having

broader meaning than simply judgement.

1
Al-Baydawi, Asrar al-tanzil, 1/305.

2
Al-RazI, al-Kablr, 9/60.

3
Al-Zuhayll, TafsTr, 12/265.
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Examples Nos. 3 and 4:

And if there is a party of you who believe in that which I have been sent
with and a party who do not believe, be patient until Allah decides
(yahkum) between us, and He is the Best of judges (khayr al-hakimin).
(Q.7:87)

Follow what has been revealed to you and endure until Allah decides
{yahkum). He is the best of judges (khayr al-hakimin). (Q. 10:109) 4

Q.7:87 refers to the Prophet's struggle in his mission, to which he received both

positive and negative responses. So, the Prophet abdicated his own will and left it to

God to decide the fate of the two sides. The preceding verses refer to God's

punishment of earlier peoples who disobeyed Him and His messengers. The

punishment was imposed in this world. According to al-BaydawI, commenting on

Q.7:87, the decision was that God gives victory to the side of truth and not to those

who are in error, that is, a good end for the believers and a bad end for the

unbelievers/1 The second verse follows the same theme of the patience required by

the Prophet in waiting for God's judgement on those who resisted the message that

the Prophet was trying to convey. The hukm of God in this verse refers, as exegetes

suggest, to the punishment of the unbelievers, that is the Muslims' victory over their

opponents or God's permission to the Muslims to fight their opponents.6 This

interpretation seems plausible, since this verse was revealed during the Prophet's

time in Mecca, and the believers were only allowed to react physically against their

opponents after the hijra to Medina. Thus, permission to fight the unbelievers is

4 See also Q. 11:45; 12:67, 80; 13:41; 18:26; 21:112; 52:48; 68:48; and 76:24.

5
Al-Baydawl, Asrar al-tanzil, 1/349.

6
Al-Tabarl, Jdmf al-bayan, 6/619; al-BaydawI, Asrar al-tanzil, 1/448.
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considered to be a punishment for them as well as a judgement by God. As the

Muslims are on the side of right and the unbelievers are in error, judgement by God

will be in favour of the believers. Therefore, He is recognised as the best of those

who judge because His judgement is fair, in that He gives victory to those who

deserve it.7

From these examples it is obvious that the root h-k-m means judgement.

When it is attributed to God it means a judgement by God which reveals His

determination to act. Thus it includes the sense of His making a decree. As what He

decrees is always executed, this suggests that the judgement by God in this context is

a decisive judgement.

The next example demonstrates another meaning of judgement by God,

which is a legal judgement, that is, His laws. It concerns disputes or His introducing

a specific regulation. The examples are as follows:

Examples Nos. 5, 6 and 7:
O you who believe! Fulfil [your] contracts (al-cuqud). Lawful unto you
(for food) are all the cattle except that which will be announced to you,
animals of the chase are [also] forbidden while you are in ihram.8 Verily
Allah judges (yahkum) that which He wills. (Q.5:l)

O you who believe! When believing women come to you as emigrants,
examine them; Allah knows best as to their faith. Then if you ascertain
that they are true believers send them not back to the unbelievers. They
are not lawful [wives] for the unbelievers nor are the unbelievers lawful
[husbands] for them. But give them [the unbelievers] that [amount of
money] which they have spent [as their dowry] to them. And there will
be no sin on you to marry them if you have paid their dowry to them.
Likewise hold not the disbelieving women as wives, ask for [the return
of] that which you have spent [as dowry] and let them [the unbelievers]
ask for that which they have spent. That is the judgement of Allah, He

7
Al-Tabarl, Jamf al-bayan, 6/619.

s
Ihram is a state in which the Muslim wears a special garment for the purpose of hajj or cumra and is

prohibited from doing certain things.
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judges between you (dhalikum hukmu llahi yahkumu baynakum). And
Allah is All-Knowing, All-Wise (calim hakim). (Q.60:10)

But why do they come to you for decision (yuhakkimunak) when they
have the Torah, wherein is the hukm of Allah; yet even after that, they
would turn away. For they are not people of faith. (Q.5:43)

The context of the first verse is the obligation to fulfil contracts, regulations

concerning cattle and the prohibition of hunting game during ihram. It implies that

the action of deciding is God's, that is, that God can do whatever He wishes.9 In this

context, judgement by God refers to His legal judgement in which His laws are

announced to men. This idea is illustrated briefly by al-Qurtubl when he says that

God establishes what He wants according to that which He wants (yusharrfu mci

yasha' ka-ma yasha').10 This is probably because such a judgement and stipulation

from God can be regarded as His command to His servant. Therefore, the verb

yahkum in this verse means "to judge" and "to make regulations". Al-Khazin

interprets this verse as follows:

God decrees (qadd) to His creation what He wishes, which consists of
making lawful or unlawful, and He imposes ifarada) what He wishes,
consisting of what He wants to stipulate of His regulations which benefit
His creation.11

The second verse concerns the regulations stipulated for the believing

emigrant women who came from Mecca to Medina. They were married to

unbelievers, and so God revealed to the Prophet the law concerning the dispute over

this issue. The last phrase, "That is the judgement of Allah, He judges between you",

emphasises that hukm here, which means legal judgement and regulation, is the only

hukm preferred by God.

9
Al-AlusI, Ruh al-macam, 3/227. This is close in meaning to Q.2:253, which reads: "...But Allah

does what He wishes."

111
Al-Qurtubl, al-Jamic, 6/26; cf. al-Zuhayll, Tafs'ir, 6/70-71.

11
Al-Khazin, Lubab al-tawil, 2/208.
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The third verse clearly states that the Torah contains the hukm of God. This

verse was revealed with regard to the Jews who sought judgement from the Prophet.
12

In fact, they did not intend to accept a true judgement, and so God reproached them.

Thus, though the verse is concerned with disputes, it implies that hukm refers to laws,

for the Torah contains the laws of God for the Jews. Therefore, the hukm of God is

clearly His legal judgement and laws which are applied in this world.

Judgement by God is illustrated in His revelation. Note that in each of the

following examples the subject pronoun of the verb yahkum can be taken to refer to

the divine Book.

Example No. 8:

Mankind was one single nation and Allah sent prophets with glad tidings
and warnings; and with them He sent the book in truth to judge (//-
yahkum) between people in matters wherein they differed. And only
those to whom [the Book] was given differed concerning it after clear
proof had come unto them through transgression one to another. Allah
by His L^ave (bi-idhnih) guided those who believe to the truth of that
wherein they differed. Allah guides whom He wills to the straight path.
(Q.2:213)

Hukm in this verse refers to the disputes which occur in this world, though the verse

does not give any clue to the nature of the dispute. It could be, as al-Tabarl suggests,

religious matters.1'1 Disagreement arises among the exegetes about who or what is

the subject of the verb "judge" (li-yahkuma), and they allow three different

possibilities:

12
Al-Baydawl, Asrar al-tanzil, 1/267; Al-Khazin, Lubab al-ta'wJl, 2121A. See also below, p. 91.

13
Al-Tabarl, Jamf al-bayan, 2/34.
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1. The Book, that is, the revelation. This includes all the divine books that God sent

for each particular period to His prophets. The book is judge because the

judgement made by the prophets is based on the Book, and therefore the real judge

is the Book, not the prophets.14
2. God, for the following two reasons: (a) He sent the Book, that is He judges

according to what is revealed in the Book; and (b) in light of the phrase "and

Allah sent the Prophets."15
3. The prophets, because they judge according to the Book. The verb "to judge" is in

the singular form because it refers to each individual prophet.16
Most exegetes claim that the first is the majority opinion (qawl jumhur) among the

scholars.17 To sum up these differences, we can probably assume that li-yahkum

refers to the Book and specifically to its function as a source of judgement. This

does not deny that God passes judgement because He is the One who sends the Book,

nor does it deny the role of the prophets as judges too, because they judge according

to the Book. These assumptions are based on the following arguments:

1. The pronoun in li-yahkuma normally refers to the closest noun or pronoun unless

the context determines otherwise,18 and in this case the closest noun is "the

Book".

14
Al-Tabari, Jamic al-bayan, 2/349-50; al-Shawkani, Fath al-qadir, 1/282; Abu Hayyan, al-Bahr

al-muhit, 2/146; Rida, al-Manar, 2/284; al-Qurtubl, al-Jamf, 3/23.

15 Abu Hayyan, al-Bahr al-muhit, 2/146; al-AlusI, Rilh al-macdnl, 1/496; al-Khazin, Lubdb al-ta'wll,
1/261.

16
Al-AlusI, Rilh al-mafdril, 1/496; al-Khazin, Lubdb al-ta'wll, 1/261

17 Ibn cAtiyya, al-Muharrar al-wajlz, 1/286; al-Shawkani, Fath al-qadir, 1/282; Abu Hayyan,
al-Bahr al-muhit, 2/146.

18 Cf. Abdul Raouf, Studies in the Quranic Concept ofSins, 269.
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2. After the end of the time of the prophets, the Book becomes the only divine source

of judgement.

Example No. 9:
Have you not turned your vision to those who have been given a portion
of the Book? They are invited to the Book of Allah to judge (,li-yahkum)
between them, but a party of them turn back and decline [the arbitration].
(Q.3:23)

The occasion of the revelation of this verse was, as narrated by Ibn cAbbas, when the

Messenger of Allah entered a Jewish religious school (Bayt al-Midras) to see a group

of Jews and call them to Allah. Nucaym ibn cAmr and al-Harith ibn Zayd said to

him: "Of what religion are you, O Muhammad?" He said: "I am of the religion of

Ibrahim." They said: "Ibrahim was a Jew." The Prophet said: "Now then, go to the

Torah, and it is between us and you." They refused. Then the verse was revealed.19

According to another version, this verse was revealed concerning the Jews when a

man and a woman from among them committed adultery. The Jews brought the case

to the Prophet and he gave judgement that they must be stoned. They protested

against the judgement and the Prophet decided that they ask one of them, cAbd Allah

ibn Suriya, to judge according to the Torah. In the end the judgement was stoning,
90

which caused anger among the Jews, so the verse in question was revealed.

According to these reports, the Book referred to is the Torah. Nonetheless,

al-Tabarl produces a report on the authority of Qatada that the Book refers to the

Qur'an, in which a group of Jews who were invited to go to the Prophet for a

''
Al-Tabari, Jamic al-bayan, 3/217; al-Qurtubl, aI-Jamic, 4/33.

20
Al-Khazin, Lubab al-ta'wll, 1/431.
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91

judgement refused to do so. These reports show that the verb yahkum here means

"to judge" or "to settle a dispute". Therefore, it also implies God's laws as laid down

for men, for the Book of God contains His laws.

From this discussion, we see that "judgement by God" yields two major

meanings: general and legal judgement. These judgements include the decree and

decision of God to do anything that He wishes. However, if we look more deeply at

the contextual meaning of the above verses, the judgement by God includes a third

meaning, that is, authority. What is meant by authority is the power to command
22

others, and this meaning is apparent from the context of the verses. Thus, in

Q. 12:40 (example no. 2, p. 8-9 above), after stating that judgement rests with God, a

verse follows containing the command to worship only God. Though the command

proceeds from His judgement, it demonstrates the authority possessed by God which

enables Him to decree anything. Hence, Q. 12:40 implies that authoritative

judgement belongs only to God, by which He commands people to serve Him only.

Q.5:l (example no. 5, p. 11 above) can be in the same way. The phrase, "Allah

judges that which He wills", itself implies the authority that is His. It means that

God can decide anything for His creation and there is nothing which can prevent Him

from carrying out His decision. Thus, the verse that follows it proceeds with His

laws for man. Since all of these judgements must be followed, it shows the authority

that God possesses, so that the verse implies that God rules what He wills.2'1 On the

21
Al-Tabari, Jamical-bayan, 3/218.

22
For the various meaning of authority, see The Concise Oxford Dictionary of Current English, ed.

Delia Thompson, 83.

23
Rule signifies exercising decisive influence or having sovereign control over others. See

Thompson, The Concise Oxford Dictionary ofCurrent English, 1206.
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other hand, the meaning as "authority" can be related to the basic meaning of the root

h-k-m, that is, prevention, which suggests that it can prevent wrong and decisions by

others. In this context, authority is a related and contextual meaning of hukm.

The next two verses also illustrate the meaning of hukm as authority.

Example No, 10:
"Shall I seek other than Allah as judge (hakam) while it is He Who has
sent down unto you the Book, explained in detail." Those unto whom
We gave the Scripture know that it is revealed from your Lord in truth.
So be not you of those who doubt. (Q.6:114)

The word hakam occurs three times24 in the Qur'an, but is used only once to refer to

God. A hakam is an arbiter who is appointed to settle a dispute. Hakam in Q.6:114,

according to al-RazI quoting al-Waqidl's opinion, is the same as hakim. However,

according to other scholars a hakam is superior to a hakim, because a hakim is one

who passes judgement whereas a hakam is one who only gives the correct

judgement.-1 This view is also held by al-Qurtubl, who says that the title hakam is a

great commendation.-0

The use of the word hakam reflects the pre-Islamic custom of settling disputes

within the Arab community. The word denotes the person to whom disputing parties

go for judgement. In the debate between the Prophet and the unbelievers, which

entailed a dispute about his prophethood as well as belief in God, this practice of

hakam was not applicable since God is the True Judge. There was no need to seek

anyone else for judgement between the Prophet and the unbelievers, since there is no

24 The other place is Q.4:35, where the word hakam occurs twice.

21
Al-RazI, al-KabTr, 4/134; al-Khazin, Lubdb al-ta'wil, 2/432.

26
Al-Qurtubl, aI-Jamic, 7/70.
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authority above that of God. God had ruled that the prophethood of the Prophet was

true and that the Qur'an was clear enough evidence to prove this. What follows

Q.6:l 14 are some laws, including stipulations regarding the eating of that over which

God's name has been pronounced. Thus, the context of this verse suggests that

hakam is someone who exercises authority over others. This authority enables him to

produce regulations which suit the needs of the others.

Example No. 11:
Do they then seek after the hukm of the JahiliyyaP. But who is better in
judgement (hukman) than Allah for a people who certainly believe?
(Q.5:50)

The verse concludes the discussion of the hukm of God, which occurs in a section of

the hukm-verses of Siirat al-Ma'ida. The preceding verses denote, as will be

discussed later, that the hukm of God, including His laws, must be applied to human

society. The application of God's regulations includes a community's system of

government, thereby enforcing God's authority over the people. Thus the context of

the word hukm in this verse signifies authority and ruling.

B. Judgement by God in the Hereafter

The next discussion is about judgement which is passed in the Hereafter, the power

of which belongs only to God. The Qur'an mentions this type of judgement eleven

times in eleven different verses.27 Five of these eleven verses clearly mention

judgement by God in the Hereafter, while the other six mention it indirectly. Four of

27 These verses are Q.2:113; 3:55; 4:141; 6:62; 16:124; 22:56, 69; 27:78; 39:3 40:12, 48. This section
will explore only two verses since the other nine verses give the same meaning for the root h-k-m.
However, the other verses are referred to in Section E. For example, see below, pp. 66, 70, 73.
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the five verses that mention directly judgement by God refer to disputes that happen

in this world. Analysis of these eleven verses shows that the root h-k-m generally

means "judgement". Judgement by God in the Hereafter is different from His

judgement in this world. His judgement in this world lays down His laws, that is,

religious codes of practice. However, His judgement in the Hereafter designates

which party is right, which is wrong and who deserves favour or punishment.

Examples Nos. 1 and 2:

The Jews say: "The Christians have nothing [to stand] upon" and the
Christians say: "The Jews have nothing [to stand] upon." Yet they
[profess to] study the [same] Book. Like unto their word said who know
not, but Allah will judge (yahkum) between them [with regard to what
they were arguing about] on the Day of Judgement. (Q.2:113)

Then they are returned to Allah, their True Master the Just Lord. Surely
for Him is the judgement (hukm) and He is the swiftest in taking account.
(Q.6:62)

The first verse concerns judgement by God in the Hereafter of the disputes between

the Jews and the Christians in this world. As for Q.6:62, its preceding verses discuss

God's power to return everyone to Him, when He will inform each individual of that

which he or she used to do in this world, while Q.6:62 confirms the return of

everyone to God and consequently states that the power of judgement is His only.

The last phrase "He is the swiftest in taking account", deals with judgement and

refers to judgement by God in the Hereafter concerning favour and punishment.

Thus the judgement refers to God's right to make the decision whether to favour or

punish His creation.

C. Judgement by God in both this world and the Hereafter

The following verses discuss God's sole right of judgement concerning matters in

this world and the Hereafter. As such these verses show that judgement by God is



made in this world and the next. The difference between this judgement and the

previous type is that the latter refers to judgement by God in this world and in the

Hereafter, each mentioned in separate verses. However, the judgement that we are

going to discuss is mentioned in the same verses. The following examples are the

only four verses covering this aspect of judgement.

Verses Nos. 1, 2, 3 and 4:

And He is Allah, there is no God but Him all praises and thanks be to
Him in the first and in the last. And for Him is the decision (wa lahu l-
hukm) and to Him you [all] shall be returned. (Q.28:70)

And invoke not any other god along with Allah: there is no God but
Him. Everything will perish save His Face. For Him is the decision
(lahu l-hukm), and to Him you [all] shall be returned. (Q.28:88)

Say: "O Allah! Creator of the Heavens and the earth! All-Knower of the
unseen and the seen! You will judge (,tahkum) between your slaves about
that wherein they used to differ." (Q.39:46)

And in whatsoever you differ, the judgement (hukmuh) thereof is with
Allah. Such is Allah, my Ford, in Whom I put my trust and to Him I turn
in repentance. (Q.42:10)

The verses preceding the first verse are concerned with the Hereafter, and the verses

following it refer to God's sublime power in the world. Q.28:70, between these two,

indicates that hukm belongs to God only. Al-AlusI and al-BiqacI refer to

"judgement" here as a general judgement which covers everything.28 Ibn cAbbas
29

interprets it as judgement by God of the obedient and disobedient servants. Ibn

cAbbas's opinion refers only to judgement in the Hereafter. However, if we look at

the phrases "the first", which could refer to the world, and "the last", which could

Al-AlusI, Ruh al-macani, 10/313; al-Biqaci, Nazm al-durar, 5/513.

29
Al-AlusT, Rith al-macani, 10/313; al-Khazin, Lubab al-ta'wll, 5/30.
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refer to the Hereafter;'0 we can say these are praises for God which imply that He

judges in both this world and the Hereafter. This shows a concordance between the

praises and the rights of God, which confirms this implication. His judgement in

this world refers to His decision to take the soul from man, whereas His judgement in

the Hereafter refers to His bestowing of bounty and punishment.

The second verse has an ending similar to that of Q.28:70, "For Him is the

decision, and to Him you [all] shall be returned." It can refer to matters in this world,

from which it is the decision of God to bring everything back to Himself.

Nonetheless, it can also be interpreted as referring to the judgement made by God and
31

it results after everything has been returned to Him brought to the Hereafter. In

these two verses, hukm refers to God's decision on everything, and this includes His

decision to bring everything back to Him.

The third verse concerns the Prophet's acknowledgement of God's

judgement. The connection of this verse to that preceding it is the Prophet's sadness

about his reception by the unbelievers. It is reported that when the Prophet stood up

at night to start his night prayer, he would rephrase the verse and pray: "Guide me to

the truth in the matter of the disagreement by your permission. You are the One who

guides whom you wish to the straight path."32 This indicates that the verb tahkum

here signifies "you judge" which refers to a judgement in a matter of disagreement.
33This judgement can result in punishment in both this world and the Hereafter.

30
Al-Tabarl, Jamical-bavan, 10/97.

31 Cf. Ibn cAtiyya, al-Muharrar al-wajlz, 4/304.
'2
Al-Khazin, Lubdb al-ta'wll, 5/315.

33 Abu al-Su'Qd, Irshad, 4/472; al-AlusI, Ruh al-macarii, 12/267; al-Biqal, Nazm al-durar, 6/457.
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Regarding the fourth verse, the exegetes disagree about the meaning of the

phrase "fi-hi" (therein). According to them it refers either to religious matters34 or to

both this world and the Hereafter.35 Judgement belongs to God, and according to

some exegetes this is executed in the Hereafter, where it consists of His bounty and

punishment.36 Nevertheless, al-Shawkanl says that it could refer to the Qur'an for it

contains judgement by God for men.37 Qutb argues that this verse refers to

revelation, which is also the subject of the preceding verses. Thus "judgement"

refers to the Qur'an, for it contains the decisive word of God regarding matters of this

world and the Hereafter.38 This can mean that judgement by God is revealed in this

world through revelation, which refers in turn to His judgement in this world and the

Hereafter. The view of Qutb seems more reasonable, for it clarifies the relationship

to the preceding verses and resolves the disagreement among the earlier exegetes.

From this discussion we see that judgement by God in the Hereafter and His

judgement in both this world and the Hereafter mean general judgement by Him.

Nevertheless, the context of the verses quoted above implies God's authority over

mankind, that everyone is subject to His judgement, and He is the only one who

possesses the right to favour or punish His servants. Thus, the contextual verses

suggest that hukm means "authority".

34
Al-Khazin, Lubab al-ta'wil, 5/375; al-Shawkanl, Fath al-qadir, 4/506.

35
Al-Baydawl, Asrar al-tanzil, 2/359; al-Zuhayll, Tafslr, 25/30.

3fi
Al-Khazin, Lubab al-ta'wil, 5/375; al-Shawkanl, Fath al-qadir, 4/506.

37
Al-Shawkani, Fath al-qadir, 4/507.

38
Qutb, Zilal, 5/3137.
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D. Related terms

In the previous discussion it has been suggested that the root h-k-m signifies

"authority" as well as "judgement". The discussion cannot be complete unless the

links between the other related terms to the meaning of hukm as "judgement" and

"authority" are clarified.39 If other terms related to "judgement" and "authority" are

explored, they can be used to give a full understanding of the concepts of

"judgement" and "authority".40 These related terms will be discussed in this section.

1. Qada'

The word qadd means the cutting off (qaf), completion (itmam) and finishing

(faragh) [of something]. Thus, qada' is the completion of doing something resulting

from a particular performance. In other words, it means the completion of something

resulting in the cutting off and terminating of the action.41 The other meanings

arising from this root are "to accomplish", "to fulfil", "to perform", and "to decree"

or "to decide judicially".42 The last meaning is also understood as a definite

decision. Another meaning denoted by the word qada' is hukm, in the sense that both

of them mean "judgement". This is because a judge gives a definite decision by

which he completes a judgement, and so he cuts off the quarrel between two

39 Izutsu regards this method as a semantic field. See Thoshihiko Izutsu, Ethico-Religious Concepts,
156.

40 Cf. Izutsu who emphasises that "the relational meaning is something connotative that comes to be
attached and added to the former by the word's having taken a particular position in a particular field,
standing in diverse relations to all other important words". Toshihiko Izutsu, God and Man in the
Koran, 20.

41
Al-Raghib, al-Mufradat, 416; al-Tabari, Jamic al-bayan, 8/20; al-RazI, al-Kabir, 2/370-1, 10/18-

19; Daud Rahbar, God ofJustice, 97; D.B. MacDonald, 'Qada',' E.I1, 2/603; G.Y. Kaldy, 'Qada',' E.I2,
4/34.

42
Rahbar, God ofJustice, 97.
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43
parties. " Qacla , therefore, encompasses various meanings, all of which relate to the

basic meaning of qada'.

These various meanings of qada' are applied in the Qur'an, and several

Qur'anic verses will be studied to explore this application.

Example No. 1:

In the Qur'an, qada' generally means "decree", in the sense of the predetermined

purpose of God. It also means a "decree" or "decision" by God and the Prophet as in

Q.33:36, which reads:

It is not for a believer, man and woman, when Allah and His messenger
have decreed (qada) a matter that they should have any option in their
decision. And whoever disobeys Allah and His messenger, he has indeed
strayed into a plain error.

Example No. 2:

The originator (badlc) of the heavens and the earth; when He decrees
(qada) a matter, He only says, "Be!" And it is. (Q.2:117)

The verse refers to God's decree.44 It deals here with the divine decision, which

might be referred to as predestination, implying that qada.' deals here with the

theological issue of predestination. Al-AlusI suggests that qada' here is related to the

will (irada) of God because will is the impulse of the decree to create something.43
The following examples show that qada' has different meanings.

43
Al-Razi, al-Kabir, 2/370-1.

44
Al-Tabarl, Jamic al-bavdn, 1/536.

45
Al-AlusI, Ruh al-macdni, 1/366; cf. Al-Qurtubl, al-Jdmf, 2/60; al-Zuhayll, Tafsir, 1/291.
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Example No. 3:

And We gave information of our decree (qadayna ila) to the children of
Israel in the Book, that you will do mischief in the land twice and you will
become tyrants and extremely arrogant. (Q. 17:4)

According to most exegetes, the verb qada here effectively means "to inform and

reveal". In this context, the verb qada is combined with the preposition ila46 Its

connection to the original meaning of "completion" (faragh) [of something], is that

in this case God informs the children of Israel about His decision which He has

completely decided.47 This indicates that the children of Israel have been informed
• • 48

of something that will certainly happen. This implies beyond doubt that God knew

in advance that the children of Israel would do evil actions on the earth twice, and so

it is understood that the passage stands as "a record of God's foreknowledge of

people's conduct".49

Example No. 4:
And Your Lord has ordered {qada) that you worship none but Him and that
you be kind to parents. If one or both of them attain old age in your life,
say not to them a word of disrespect nor shout at them but address them in
terms ofhonour. (Q.17:23)

46
Al-Tabari, Jamf al-bayan, 8/20; al-RazI, al-Kabir, 10/18; al-Qurtubi, al-Jamic, 10/141; al-AlusI,

Iiiih al-Mafani, 8/17; al-Zuhayll, Tafsir, 15/20.

47
Al-Tabarl, Jamf al-bayan, 8/20.

48
Al-RazI, al-Kabir, 10/19. Al-Baydawl uses the phrase "And We revealed to them a decisive

revelation (wa awhayna ilayhim wahyan maqdiyyan mabtutan)." See al-BaydawI, Asrar al-tanzll,
1/564.

49 Cf. Rahbar, God ofJustice, 100.
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According to most commentators, the verb qada means "to order and to command".30

This command, when referred to by the verb qada in the sense of its original

meaning, is a command that must be carried out.31

Example No. 5:

They said: "We prefer you not over what have come to us of the clear signs
and to Him [Allah] Who created us! So judge whatever you desire to
judge, for you can only decree [regarding] this life of the world.52
(Q.20:72)

The verse narrates the words of Pharaoh's magicians when they refused to continue

to be part of his court. According to some commentators, the verb fa-qdi here means

"judge", its verbal noun being qada', which is similar in meaning to hukm.33 Some

exegetes suggest another possible meaning, that is, "to do" (sanacd)?4 This meaning

possibly arises from the fact that judgement precedes action. Here, the judgement of

Pharaoh refers to his threatening to put the magicians to death. If he had carried out

his threat this could be considered as his action.

Example No. 6:
Now when Musa had completed (qada) the term and was travelling with
his family, he saw a fire in the direction of [Mount] Tur. He said to his
family: "You wait; I have seen a fire; perhaps I can bring you from there
some information, or a burning firebrand that you may warm yourselves."
(Q.28:29)

50
Al-Tabarf, Jamic al-bayan, 8/7-8; al-Qurtubi, al-Jamic, 10/155; al-Alusi, Ruh al-macani, 8/53.

51
Al-RazT, al-Kabir, 10/54; al-Alusi, Ruh al-macam, 8/53. Al-Baydawl uses the phrase, wa amara

amran maqtifan bih. See al-BaydawI, Asrar al-tanzil, 1/568.

52
Fa-qdi ma anta qadin innama taqdi hadhihi al-haya al-dunya.

"'3
Al-Qurtubi, al-Jamf, 11/150; al-Alusi, Ruh al-macam, 8/543.

54
Al-Tabarl, Jdmf al-bayan, 8/436; cf. al-Alusi, Ruh al-macam, 8/543.
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According to most commentators, the verb qada here means "to complete",55 which

contains the basic meaning of qada' as cutting off.

Example No. 7:

Then He completed their creation (fa-qadahunna) [as] seven heavens
(samawaf) in two days and He assigned to each heaven its affair. And We
adorned the nearest [lowest] heaven with lamps and as a guard. Such is a
degree of the All-Mighty, All-Knower. (Q.41:12)

According to some commentators, the verb qada here means "to complete [the act of

creating]",56 because the verse is describing God's creation of the heavens.

Another possible meaning is "to decree". These two meanings can be related by

connecting them to the basic meaning of the word qada:, which is "completion".

Thus, qada1 here implies the completion of the creation of the heavens following their

having been decreed.

Example No. 8:

In the Qur'an we find the terms hukm and qada' used together in the following

verse:

But by your Lord they can have no [real] faith until they make you judge
(yuhakkimuk) in all disputes between them and find in their souls no
resistance against your decision (qadayta) but accept [it] with full
submission. (Q.4:65)

The verb yuhakkim is a derivative of the verb hakama, which in this context refers to

judgement. Thus hakkama means "to make someone judge". The occurrence of both

55
Al-Tabarl, Jamf al-bayan, 10/65; al-Qurtubl, al-Jamf, 13/185; al-Alusi, Ruh al-macani, 10/279.

56
Al-Tabarf, Jamf al-bayan, 11/92; al-RazI, al-Kabir, 13/610-11; al-Qurtubl, al-Jamf, 5/225. Other

commentators say that the verb qada here means "to create". See al-Alusi, Ruh al-macam, 12/356;
al-BaydawI, Asrar al-tanzll, 2/350.
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hakama and qadd in the same verse might have some significance. However, we

find that in general the commentators are silent regarding this assumption. If we look

carefully at this verse we see that hukm occurs before qada', the first being used

before passing a judgement, whereas the second is used afterward. It suggests that

the decision made by the Prophet had to be carried out and that no intervention was

possible. This is an interpretation of the basic meaning of qadd' which means "the

cutting off and completion [of something.]". Schacht suggests that the first refers to

"the arbitrating aspect of the Prophet's activity, whereas the second emphasises the

authoritative character of his decision."57

Another occurrence of qadd' and hukm in the same verse is Q.27:78, which

reads: "Verily your Lord will decide {yaqdi) between them by His judgement

(bi-hukmih) and He is the All-Mighty, the All-Knowing." In this verse, we see that

the verb yaqdi refers to the word hukmih. Thus it can be said that hukm implies a

definite decision, whereas qadd' is its implementation.38 If we consider the original

meaning of the words hukm and qadd1, we can conclude that once a decision has been

made on a matter, then that is final. This definite decision is the only one which will

take effect. Thus the word qadd' is used to confirm the effectiveness of the decision

{hukm).

Q.6:57-58 alludes to the same thing. Q.6:57 (see example no.l, p. 8 above)

mentions that judgement {hukm) belongs only to God, and Q.6:58 says that if the

Prophet had the power [to bring down the punishment] the matter would be settled

[completed] {la-qudiya l-amr). The verse reads:

"7
Joseph Schacht, An Introduction To Islamic Law, 10.

Some exegetes define the word hukm here as cadl (justice). See al-RazI, al-Kabir, 12/235;
al-Zuhayll, Tafsir, 20/30.
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Say: "If I had that which you are asking for impatiently (the torment), the
matter would have been settled at once (la-qudiya l-amr) between me and
you, but Allah knows best the wrong-doers."

The verb qada is used to impart a sense of the effectiveness of the judgement when it

has been passed.

From this discussion on the use of qada1 in the Qur'an, we see that this word

has several meanings, all of which refer to its basic sense of the cutting off and

completion of something. One of these meanings is judgement, which is

synonymous with hukm, to the extent that both of them mean "judgement". On the

basis of the close relationship between these two meanings, we can assume that qada'

can be used to imply the restraining of someone from evil, that is, by means of a

judgement. It also can deny the possibilities of other judgements. In addition, we

can assume from the verses quoted above where the subject of the verb qada is God,

that it signifies the authority which He exercises in what He decides will happen.59
Thus in the conversation between Pharaoh and his magicians (example no.5, p. 26

above), the latter assert that Pharaoh's authority is limited to this world, implying that

in the Hereafter absolute authority belongs only to God. The following Qur'anic

verses give a clearer picture of God's authority.

Q.40:20 states, "And Allah judges {yaqdi) with truth, while those whom they

invoke besides Him cannot judge anything. Certainly Allah is the All-Hearer, the

All-Seeing." This verse and Q.33:36 above (example No. 1, p. 24) in which the

verbs yaqdi and qada occur, indicate the superiority of God in making decisions:

Q.40:20 denies the validity of a judgement by anyone other than God; while Q.33:36

shows that men have no option but to bow to His decision.

59 Cf. Kaldy, 'Qada", E.I2, 4/365.
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2. Fasl

The word fasl occurs forty three times in the Qur'an. Its original meaning is "cutting

off' (qaf),60 specifically cutting off or separating two things from each other. It also

means "judgement" (,qada.').61 This is derived from the basic meaning of fasl in the

sense that judgement in one respect is the cutting between two things, that is truth

and falsehood. According to al-Raghib, the word means the separation of two things

until there is a gap between them.62 Fasl can also carry the meaning of

"explanation".6j In this context, the verbal noun tafsil is generally used. In the

Qur'an fasl has several meanings which do not differ from those given above. All of

them refer to the basic meaning of fasl, that is, qaf. Some examples of Qur'anic

verses that employ the root f-s-l shall be studied.

Example No. 1:

"Verily it is the word that separates (qawl fasl) [the truth from
falsehood]." (Q.86:13)

Fasl in this verse is used with its basic meaning of cutting off (qaf). It indicates the

function of the Qur'an as a divider between truth and falsehood.64 We can assume

here that the word fasl carries a meaning that is shared by qada', which usually refers

to a judgement that separates truth from falsehood (al-fasil bayna l-haqq wa-l-batil).

60
Al-Tabari, Jamic al-bayan, 2/631; al-RazI. al-Kablr, 3/496.

61 Tahdhib al-lisan, 2/320; cf. Anawati, 'Fast', E.I2, 2/836.
62
Al-Raghib, al-Mufradat, 381.

63 Tahdhib al-lisan, 2/320; cf. Lane, Lexicon, 2/2406.

64
Al-Tabarl, Jamic al-baydn, 12/540; al-RazI, al-Kabir, 16/341; Abu al-Subid, Irshad, 5/859;

al-AlusI, Riih al-macani, 15/311.
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Examples Nos. 2, 3 and 4:

The following verse employs cutting off and judgement as the meanings of

the verb yafsil from which fasl is derived. Thus, in Q.22:17 we read:

Verily, those who believed, and those who are Jews, and the Sabians
(Sabi'In), and the Christians (Nasara), and the Majus, and the polytheists,
truly Allah will judge (yafsil) between them on the Day of Resurrection.
Verily Allah is over all thing is Witness.

In this verse the verb yafsil denotes both "to cut off'65 and "to judge" (qada).66 The

cutting off is done to segregate two groups, believers and unbelievers,67 or indeed

divide those groups68 mentioned in the verse. This division happens as a result of

God's judgement (qada') of these groups. This judgement implies an element of

decisiveness (al-qadd' al-fasil). Similar to this verse is Q.32:25, which reads:

Verily your Lord will judge (yafsilu) between them on the Day of
Resurrection concerning that wherein they used to differ.

Here al-Tabarl, for example, interprets the verb yafsil as indicating a division

between them according to His judgement, so that the judgement effectively causes a

division between them.69 According to others, yafsil here means "to judge" (yaqdi).70
Another verse which conveys a similar expression is Q.37:21, which reads:

71This is the Day of Distinction [Judgement], which you used to deny.

65
Al-Tabarl, Jamic al-bayan, 9/121; al-RazI, al-Kabir, 11/251-2.

66
Al-AlusI, Ruh al-macam, 9/124; Abu al-Sucud, Irshad, 4/12.

67
Al-Tabarl, Jtimf al-bayan, 9/121.

6H
Al-RazI, al-Kabir, 11/251-2.

69
Yufarriq baynahum bi-qada'fasil. Al-Tabarl, Jamic al-bayan, 10/251.

7(1
Al-AlusI, Ruh al-macarii, 11/136; Abu al-Sucud, Irshad, 4/304.

71 Abu al-Sucud interprets it as qada' or farq. See Abu al-Sucud, Irshad, 4/405.
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Examples Nos. 5 and 6:

Then when Talut set out (fasala) with the army, he said: "Verily! Allah
will try you by a river; so whoever drinks thereof he is not of me, and
whoever tastes it not he is of me, except he who takes it in the hollow of his
hand." They [all] drank of it except a few. So when he and those who
believed with him had crossed it, they said: "We have no power this day
against Jalut and his hosts." But those who knew that they were to meet
Allah said: "How often has a small group, by permission of Allah,
overcome a mighty host?" And Allah is with the patient. (Q.2:249)

The verb fasala bears a different meaning from those given earlier, for here it means

to "set out". Its verbal noun is fusul. In this context fusiil is used to mean "to leave

[heading to another place]", which also implies "cutting off [a stay at] a place". For

example, al-Tabarl interprets the verb fasala as "to set out [leaving a place heading to

72another place]". Similar to this verse is Q.12:94, which reads:
When the caravan departed (fasalat), their father said: "I do indeed feel
the smell of Yusuf, if only you think me not a dotard.

Examples Nos. 7 and 8:

And why should you not eat of that on which Allah's name has been
pronounced, while He has explained (fassala) what is forbidden to you,
except under compulsion of necessity? And, surely, many do lead astray by
their own desires through lack of knowledge; your Lord knows best the
transgressors. (Q.6:119)

In this verse fast occurs in the form of fassala, which is different in meaning from the

above examples. Its verbal noun is tafsll. Here the verb means "to explain"

(bayyana).73 Similar to this verse is Q.6:126, which reads:
This is the path of your Lord, a straight way. We have made the signs
distinct (fassalna) for a people who let themselves be reminded.

7~ This interpretation is implied from the phrase shakhasa bi-l-jund wa rahala bi-him. Al-Tabari,
Jamic al-bayan, 2/631.

73
Al-Tabarl, Jamf al-bayan, 5/322.
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In this verse the explanation of ayat (signs) indicates that they come one after

another, with none of them mingling.74 Here too, tafsil does contain the basic

meaning offast, that is, cutting off.

To sum up this discussion of fast, we see that the basic meaning of the word

is "cutting off', and also that judgement is one of the meanings indicated by the verb

fasala. Thus, fasl can be considered to be one of the meanings of qada 1 when the

latter signifies judgement. Nevertheless, the semantic relationship between these

words suggests that when fasl is used in connection with qada', the latter implies that

the result of the judgement will separate two litigants. So again, we find that fasl is

one of the meanings of hukm when the latter signifies qada'. This can be seen in

Q.6:57.75 First the verse says that "...the judgement (hukm) belongs only to Allah"

and then it says that "He is the Best of those who judge (al-fasilin)" (ini l-hukm ilia

li-llahi yaqussu l-haqq wa huwa khayru l-fasilui). The root f-s-l is also used to

signify God's authority. This occurs when God is the subject of the verb fasala.

Q.22:17 and Q.32:25 (examples nos. 2 and 3, p. 31), mentioned above, refer to the

judgement by God in the Hereafter. His authority will be displayed before His

creation when it is all brought together in the Hereafter, thus indicating that on that

day everyone will be subject to His judgement.

3. MashTa

The word mashi'a is a derivative of the verb sha'a and literally means "will".76 In

this sense, it is a synonym of the Arabic word ircida, which also means will.

74
Al-RazI, al-Kabir, 6/570.

75 See example no.l, p. 8 above.

76 Lisdn al-cArab, 1/103.



However, Lane quotes the opinion which says that mashi'a is fundamentally different

from irada\ for the former signifies causing to be or exist, which is a synonym of the

Arabic word, ijad. Irada, however, signifies willing, wishing or desiring and is a

synonym of the Arabic word, talab.'1 This function of the word mashi'a is identified
78

by al-Alusi, who says that mashi'a originally refers to the creation of something. It

could be assumed, therefore, that mashi'a is "the will to create something". Mashi'a

in the Quran is mostly attributed to God and generally means His will to create.

Example No. 1:
The lightning almost snatches away their sight; whenever it flashes for
them, they walk therein, when darkness covers them, they stand still; if
Allah willed (wa law sha'a), He could take away their hearing and their
sight; Allah has power over all things. (Q.2:20)

This verse which relates to the will of God indicates that everything relies on His will

and decision. It also shows the relationship between mashi'a and power (qudra).

What this relationship really seems to convey is that God can do anything He wishes,

there is no force above God that might stop Him from accomplishing what He wishes

to accomplish.79

Example No. 2:

Those messengers, We gave pre-eminence to some of them over others:
among them are some to whom Allah spoke and He raised some of them in
rank. We gave cIsa, son of Maryam, the evidence and supported him with
the Holy Spirit. If Allah so willed {sha'a), those who came after them
would not have fought against each other after the evidence had come to
them; but they differed, some of them believed and some of them

77
Lane, Lexicon, 2/1625.

7S
Al-Alusi, Rfth al-macdni, 1/178.

79
Rahbar, God ofJustice, 70.



35

disbelieved, and if Allah had willed (shaa) they would have not fought, but
Allah does what He wishes (yurld). (Q.2:253)

This verse clearly states that the quarrel which happened was connected to the

mashi'a of God, and that is stated twice here.80 It shows that the occurrence of an

event depends on God's will, a point which is emphasised at the end of this verse by

the phrase, "...but Allah does what He wishes", signifying that everything relies on

His will. This also implies that God's might is insuperable and that when He desires
• ••81

something, He has the resources and the power to accomplish it.

Example No. 3:

The following verse, Q.30:54, shows that mashi'a means "will". It is,

however, connected with the knowledge and power of God. The combination of

power, knowledge and will is indicated in this one verse. Thus, we read:
Allah it is who has created you of weakness, then after weakness [has
created] strength, then after strength [has created] weakness and grey hair;
He creates what He wills (yakhluqu ma yasha'), He is the All-Knowing, the
Ail-Powerful.

From this discussion ofmashi'a, we see that the Qur'an uses this word to refer

to God's will to create things where existence depends completely on His will. We

also see that the Qur'an relates this will (mashi'a) to knowledge and power, thereby

indicating that knowledge and power are essential elements of mashi'a. Mashi'a is

related to qada' on the basis that the latter relies on the former, that is, on the will to

decide and to judge. This implies that qada' denotes the element of will (mashi'a) in

making a judgement and decision. Mashi'a is not a direct but a relational meaning of

qada'. It can be assumed, therefore, that there is a connection between mashi'a and

s"
Al-Razi, al-Kabir, 3/528-9; al-Alusi, Ruh al-macam, 2/5.

81
Rahbar, God ofJustice, 70.



hukm on the basis that the latter includes the element of will. The word hukm in the

phrase "Hukm belongs only to Allah" implies that "the will to [produce] hukm

belongs only to Allah." This means that the idea of God's authority to produce hukm

is comparable to the idea of God's will to create things. Therefore, the latter should

signify God's authority to create anything He wishes. The following examples

confirm this assumption.
"And ordain for us good in this world, and in the Hereafter. Certainly we
have turned unto you." He [God] said: "I will inflict punishment on
whom I will (asha') and My mercy embraces all things...." (Q.7:156)

In this verse the statement of God - that the punishment will afflict whom He wills -

implies that authority is important to ensure the carrying out of His will, for His will

cannot be executed if there is no authority to support it. This means, in turn, that

judgement, which entails will, is related to authority to ensure the effect of the

judgement. As God's word and judgement will certainly happen, therefore His

judgement is related to His authority, and so judgement by God includes mashi'a and

authority. The relation between mashi'a and authority is also implied in Q.28:68,

which reads:

And your Lord creates whatsoever He wills and chooses (yakhluqu ma
yasha'u wa yakhtar); no choice have they [in any matter]. Glorified is
Allah, and exalted above all that they associate (as partners with Him).

The phrase "no choice have therein" implies God's authority to do whatever He

wills, which refers to the idea of His freedom to judge.
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4. Qadar
• 87

The word qadar normally deals with the question of destiny. According to Ibn

Manzur, qadar means "destiny that accords to a decree" (al-qada' al-muwaffaq)." It

also means "a quantity or measure [of something]" (miqyas).s3 The use of qadar in

the Qur'an is mostly related to God and mostly means that "God fixes a destiny and

measure or quantity". It can also indicate power in the sense of demonstrating God's

capability to do something.84 This section investigates the meaning of qadar as used

in the Qur'an.85

Qadar appears frequently in the Qur'an. Sometimes qadr is used instead of
• • 8f\

qadar, indeed it is said that both words have the same meaning.

Example No. 1:

The first verse to consider is Q.10:5, which reads:

It is He who made the sun a shining thing and the moon light and has
decreed (qaddara) for it stages that you may know the number of the years,
and the reckoning [of time]. Allah did not create this but in truth. He
explains the signs in detail for people who know.

The verb qaddara, the verbal noun of which is taqdir, refers in this verse to the

decree by which God has determined the phases of the moon. Most commentators

retain the verb qaddara without giving its definition, and some use the verb qada. In

82
MacDonald, Duncan B., Development of Muslim Theology, Jurisprudence and Constitutional

Theory, 28.

83 Tahdhib al-lisdn, 2/361; cf. Rahbar, God ofJustice, 108.

84 Tahdhib al-lisdn, 2/361.

85 This section excludes the meaning of power, as used, for example in Q.6:37: which reads: "...Say:
"Allah is certainly able [has power] (qadir) to send down a sign.

86 For example see, Tahdhib al-lisdn, 2/361.



this situation, qaddara is affiliated to qadci. They also suggest that qaddara means

07
"to form" (hayycia), from the root li-y-'. Another meaning of qaddara in this verse

as suggested by exegetes, is "to transfer to a new form" (sayyara), its verbal noun
00

being tasyir, that is in a sense of gaining a new image. Although all three meanings

are possible here, it seems that qaddara implies the aspect of decree and

determination by God, and in this case, since qaddara proceeds from God, it implies

a divine decree. However, if this decree is related to the meaning of qadar as a

measure, we then define qaddara in this verse as "decreed according to a measure".

This interpretation seems preferable because not only does it combine two important

elements of qadar [decree and measure] but it is also appropriate in the context of

this verse, which speaks of the phases and order of the sun and moon.

Example No. 2:

The commentators relate the meaning of qaddara in Q.10:5 to Q.36:38-39,

which reads:

And the sun runs on its fixed course (mustaqarr) that is the decree of the
Sublime, the all-Knowing. And the moon; We have decreed [for] it
(.qaddamah) mansions, until it returns like the old dried curved date stalk.

The verb qaddarnah has the same meaning as in Q.10:5, and therefore, qaddara

means "decreed according to a measure".

87
Al-Tabarl, Jamic al-bayan, 6/532; al-AlusI, Riih al-macani, 6/67.

88 Abu al-Sucud, Irshdd, 2/446.



Example No. 3:

The following verses use the same meaning for qadar. Thus, we read in

Q.33:38:

There is no blame on the Prophet in the matter in that which Allah has
made legal for him. That has been Allah's way with those who have
passed away before and the command of Allah is a decree determined (wa
kana amru llahi qadaran maqduran).

Most commentators interpret qadar here as qada', and so they consider these words

to be synonyms where they express God's decree and decision. Al-AlusI, for

example, says that the meaning of qadar in the context of qacla' is a predetermined

will which is related to the present state of something. It can also mean the creation

of something based on a certain measure. Some exegetes try to differentiate between

qada' and qadar. What can be summarised from their arguments is that qada' is what
89has been decided from the very beginning (azali), and qadar is what follows qada'.

Al-RazI makes the same comment but with the additional point that qada' is

something which happens, the significance of which the human mind can grasp,

whereas qadar is what the mind fails to grasp.90 However, if we look at the literal

meaning of qada1 and qadar we can discern the difference between them. The former

is decisive, denoting "cutting off," the latter denotes measurement, but both are

interdependent in playing an effective role in any act. Therefore the phrase wa kana

amru llahi qadaran maqduran, which refers to this interdependence, can be

translated as "the command of God which accords to its measure and definitely

happens". This assumption is comparable to what al-Raghib says in his Mufradat.

According to him, qada' is more specific than qadar. qadar is a measure and qada1

S9
Al-AlusI, Ruh al-macam, 11/206.

90
Al-RazI, al-Kabir, 12/599.
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is cutting off. He quotes that Abu cUbayda said to the caliph cUmar: "Are you

running away from qada'T' cUmar replied: "I am fleeing from the qadci' of Allah to

His qadar." This means that one can hope that God may cancel qada1 as long as it

has not been measured but if qada' has been measured there is no way to cancel it.91
The following verses illustrate the meaning of the word qadar as "measure".

Examples Nos. 4 and 5:
He sends down water from the sky, and valleys (wddis) flow according to
their measure (qadar), and the flood bears away the foam that mounts up to
the surface and also from that [ore] which they heat in fire to make
ornament or utensils, rises a foam like unto it... (Q. 13:17)

92The commentators agree that qadar in this verse means "measure". Similarly is:
There is not a thins but with Us are the store thereof. And We send it not

— 93
down except in known measure (bi-qadar rruflum). (Q. 15:21)

Example No. 7:

The following verse shows us the possibility of two meanings of qadar. In

Q.20:40, qadar deals with the specified time decreed by God for the Prophet Musa.

The verse reads:

When your sister was walking and saying: "Shall I direct you to one who
will take charge of him?" So We returned you to your mother that she
might cool her eyes and she should not grieve. Then you did kill a person,
and We saved you from great distress and tested you with a heavy trial.
Then you stayed a number of years with the people of Midian (Madyan),
then you did come according to a decree (qadar), O Musa.

91
Al-Raghib, al-Mufradat, 407.

g2
Al-Tabarl, Jdmfal-baydn, 7/368; al-RazI, al-Kabir, 9/228; al-AlusI, Ruh al-macanl, 7/123.

93 See al-Tabarl, Jdmfal-baydn, 7/503.



Qaclar in this verse means "a certain point in time" decreed by God. However, there

is another possible meaning of qadar, that is, "a measure" (miqdcir), especially a

measure of time which is determined by God.94 There seems to be a minor difference

between these meanings, but they both convey the idea of time being preordained.

We suggest that here qadar is the decree of God concerning measurements of time.95
To sum up, we see that qadar has the basic meaning of "measurement". The

idea of decree is employed in the Qur'an when the active subject of qadar is God.

The inclusion of decree as a meaning of qadar should be associated with

measurement, in which qaddara means "to decree according to a measure". So we

can say that qada' contains an element of qadar, in that the former is made according

to its measure. Qadar is related to hukm through the latter's meaning as qada!. This

facts suggests that hukm is made according to the measure dictated by it. Hence the

phrase "hukm belongs only to Allah" includes the sense of the measure of hukm

belonging to God. On the other hand, when the subject of the verb qaddara is God,

the verb implies the authority of God. It can be assumed that judgement, since it

includes the concept of authority, incorporates authority to measure the thing in

question. Q.25:2 is probably the best example demonstrating this assumption. The

verse reads:

He to Whom belongs the dominion (mulk) of the Heavens and the earth,
and Who has begotten no son and for Whom there is no partner in the
dominion. He has created everything, and has measured it exactly
according to its due measurements (fa-qaddarahu taqdiran).

The verse starts with the statement of God's authority and follows with an

affirmation of His power to create and consequently to determine the measure of

94
Al-Razi, al-Kabir, 10/608; al-AltisI, Ruh al-macam, 8/506.

95 Cf. Abdul Raouf, Studies in The Quranic Concept ofSin, 209.



things. It implies God's judgement to create which includes the determining of the

measure of the object of the judgement, implying that judgement determines not just

the existence of the created things but also its physical size. Since this verse

indicates God's authority, it implies His authority of measuring the thing. Another

verse: "We have decreed (qaddarna) death to you all, and We are not outstripped"

(Q.56:60), states God's power to decree death. If God's authority of hukm includes

authority to decree death, then this emphasises that hukm includes authority of

measurement, in this case measuring the duration of life.

5, Mulk

The verb malaka and its derivatives appear in the Qur'an 118 times, excluding the

words malak and mala'ika. It has several meanings but the underlying sense is

"possession" or "property". Other meanings include "dominion", "lordship",

"sovereignty", "rule" and "kingdom", yielding the meaning of "authority". Thus it is

similar to the term sultan, which denotes authority over others. There are two words

dealing with the concept of mulk which are also derivatives of malaka: milk and

malk. According to Ibn Manzur, mulk, malk and milk all imply possession of

something and power.96 As for mulk, it is well known as meaning "sovereignty" and

"dominion" (sultan),97 and mcilik (king) denotes someone who possesses absolute

power of administration in a community. According to al-Raghib, mulk is having the
no

power to exercise command or authority. He considers milk to be a synonym of

96 Tahdhib al-lisan, 2/573.

97 Tahdhib al-lisan, 2/573; cf. M. Plessner, 'Mulk', E.I2, 2/7546.
WK
Al-Mufradat, 472; cf. Lane, Lexicon, 2/3028.



mulk when he states that milk is of two types: possession and power of management;

and possession regardless of whether there is power of management or not." Here

we see that these words [mulk, milk, and malk] are based on the meaning of

"possession", and ancillary to this is the meaning of "power" because a possessor can

show his absolute authority over his property only when he has power.

In this section, some Qur'anic verses will be investigated to discern the

meaning of mulk.

Example No. 1:
And they followed what the Satans used to recite [gave out falsely of the
magic] in the reign (mulk) of Sulayman, Sulayman did not disbelieve, but
the Satans disbelieved, teaching the people magic and what had been
sent down in Babylon (Babil) to the two angels, Harut and Marut; they do
not teach anyone without first saying: "We are only for trial, so do not
disbelieve"; so they leam from them by which they separate man and
wife; but they do not harm anyone except by the permission of Allah; and
they learn what harms them and does not profit them. And indeed they
knew that he who buys it has no share in the Hereafter. And how bad
indeed was that for which they sold their own selves if they had known.
(Q.2:102)

Mulk refers to the period of the reign of the Prophet Sulayman. Most commentators

do not comment on the meaning of mulk, but retain the original word mulk in their

commentaries,100 thereby implying that its meaning is well known to everyone.

Since this verse deals with the kingship of the Prophet Sulayman, it certainly

suggests that mulk means "kingdom" in the sense of "reign", in which it includes the

meaning of sovereignty, power and dominion.

99
Al-Mufraddt, 472.

100
Al-Tabarl, Jamic al-bayan, 1/493; Al-Razi, al-Kablr, 2/278.
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Example No. 2:

The following verse maintains the same idea of mulk. We read in Q.2:107:
Do you not know that to Allah belongs the dominion {mulk) of the heavens
and the earth? And besides Allah you have neither protector nor helper.

This verse asserts the sovereignty of God in the heavens and on the earth. Al-Tabarl

interprets mulk here as "dominion", "power" {sultan) and "kingdom" {mamlaka),

though he excludes its meaning of milk (possession, that is, of property).101 Mulk

also denotes powerful dominance {al-sultan al-qahir) and brilliant commanding

{<al-istila' al-bahir), which in turn refer to complete power {al-qudra al-tamma) in

comprehensive administration [of creation, abolition, command and prohibition]

according to His will.102 Mulk shows the greatness of God's kingdom: in this sense

it is related to power, and it is said that Allah is the Most Powerful of everything.

Other verses which mention mulk include the following examples.

Example No. 3:
The sovereignty {mulk) on that day belongs [only] to Allah; He will decide
(yahkum) between them, and those who believed and did the righteous
deeds will be in Gardens of delight. (Q.22:56)

In this verse mulk is mentioned concerning the Day of Judgement and it is stated that

mulk belongs only to God. This phrase indicates not only sovereignty but also power

and dominion.10. The verse implies that judgement by God is a part of His

sovereignty. If this part of the verse is excluded, judgement by God still implies His

sovereignty for there is no other judgement that can prevail in the Hereafter.

101
Al-TabarT, Jamic al-bayan, 1/529.

1(0
Al-AlusI, Rilh al-macanl, 1/353. Cf. al-Shawkanl, Fath al-qadir, 1/191; al-Khazin, Lubab

al-ta'wil, 1/126. Both of them interpret mulk as "administration" {tasarruf).
1113

Al-Tabarl, Jamic al-bayan, 9/181; al-AlusI, Ruin al-macarii, 9/177.
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Thus judgement by God stands as the manifestation of His sovereignty, that is, His

authority.

Example No. 4:
The day when they will come out, nothing of them will be hidden from
Allah. "To whom belongs the kingdom (mulk) this day? To Allah, the
One, the Irresistible". (Q.40:16)

In this verse, besides the meaning of kingdom, mulk also implies dominion and

power (sultan). It also indicates that God, Who is the ruler and judge on this day, is

the All-Powerful.104

Example No. 5:

Say: "I have no power (la-amlik) over benefit or hurt to myself except as
Allah wills. If I had the knowledge of the unseen, I should have secured for
myself an abundance of wealth, and no evil should have touched me; I am
only a waraer and a bringer of glad tidings to people who believe."
(Q.7:188)

In this verse the verb amlik gives two possible verbal nouns: mulk and milk. Amlik

literally means "I possess", which renders "possession (milk) [of something]".

However, commentators like al-Tabarl and Abu al-Sucud interpret it as power

(qudra). They say that milk conveys a particular meaning that implies a sort of power

or ability, leading to the association of possession (milk) with power or ability.105 If

we say that the verb amlik here reflects mulk, it leads us to its associated meaning,

which is power, that is, having control.

104
Al-Taban, Jamf al-bayan, 11/48; al-Razi, al-Kabir, 13/524; al-Alusi, Ruh al-macam, 12/310.

11,5
Al-Tabarl, Jamf al-bayan, 6/140-1; Abu al-Sucud, Irshad, 2/329.
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Example No. 6:

...except the saying of Ibrahim to his father: "Verily I will ask
forgiveness for you but I have no power to do anything for you before
Allah (la amliku la-ka mina llahi min shay')..." (Q.60:4)

In this verse amlik indicates power and shows the authority of God over the Prophet

Ibrahim, whose prayer is subject to judgement by Him.

Example No. 7:
Thus do We show Ibrahim the kingdom (malakut) of the heavens and the
earth that he be one of those who have faith with certainty. (Q.6:75)

Here the Qur'an uses the word malakut instead of mulk, both of which mean

kingdom. According to some commentators, malakut is an exaggeration

(.mubalagha) of mulk, which indicates that this kingdom has a great and powerful

dominion.106

Example No. 8:

Our last example is the Qur'an's use of malk which occurs in Q.20:87. The

verse reads:

They said: "We broke not the promise to you of our own dominion
(bi-malkina), but we were made to carry the weight of the ornaments of the
people, then we cast them down, and that was what al-Samirl suggested."

The word malk is also read as mulk and milk. Most commentators interpret it to

mean dominion (sultan), which includes power (qudra) and potency (taqa). Al-RazI

and Abu Hayyan claim that all three readings have the same meaning, that is,

sultan}01

106
Al-Taban, Jamical-bayan, 5/243; al-RazI, al-Kabir, 6/386; al-Alusi, Ruh al-macanl, 4/187.

107
Al-Tabarl, Jamic al-bayan, 8/444-5; al-RazI, al-Kabir, 11/22; al-Alusi, Ruh al-macani, 8/555; Abu

Hayyan, al-Bahr al-muhit, 6/249.
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To sum up, mulk basically means possession, which in Qur'anic usage is

normally associated with the idea of authority, power and kingship. Its relation to

hukm consists of the element of authority in mulk, which associates it with hukm.
10R

Both mulk and hukm, meaning authority, occur in Q.22:56, which mentions that

God as the king on the Day of Judgement will decide between His servants. Mulk is

not a direct meaning of hukm, but a relational meaning, and its association with hukm

is that of authority.

6. Tasarruf

The word tasarruf comes from sarrafa which literally means "to turn" or "to turn

away" (radd).xm According to al-Raghib, sarf from which tasarruf is derived,

means "turning away" [from one condition or type to another].110 Thus tasarruf

indicates [the right of] turning away". According to Wehr, it can also mean

"disposal" [that is, placement or arrangement in a particular order], "administration",

"action" and "discharge"111 implying the meaning of "control". Tasarruf does not

exist in the Qur'an although we do find sarafa, sarrafa and masrif The root ,v-r-/and

its derivatives appear thirty times in the Qur'an and all of them indicate turning away.

The following examples highlight the Qur'anic usage of the verb sarafa.

"IX
The verse reads: "The Sovereignty on that Day will be that of Allah. He will judge between

them.. .{al-mulkyawma'idhin li-llahiyahkumu bavnahum). See example no. 3, p. 44 above.

109 Tahdhlb al-lisan, 2/17.

"°
Al-Raghib, al-Mufradat, 279; cf. al-RazI, al-Kabir, 10/97-98; al-AlusI, Riih al-macarii, 9/441.

111 Hans Wehr, A Dictionary ofModern Written Arabic, 513.
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Examples Nos. 1, 2 and 3:

The first is Q.3:152, which reads:

And Allah indeed fulfilled His promise to you when you were killing them
with His permission, until when you lost your courage and fell to disputing
about the order, and disobeyed after He showed you what you love. Some
of you wish this world and some of you wish the Hereafter. Then He
turned you (sarafakum) from them that He might try you but He forgave
you, and Allah is Most Gracious to the Believers.

The commentators interpret sarafa in this verse as "to turn", that is, to turn the

Muslims away from one condition to another, in which they had suffered defeat after

initially vanquishing their enemies.112 Similarly are:

See you not that Allah drives the clouds gently, then joins them together,
then makes them into a layered heap, and you see the rain comes forth from
between them; and He sends down from the sky hail [like] mountains, and
strikes therewith whom He wills, and averts iyasrif) it from whom He
wills. The vivid flash of its [clouds] lightning nearly blinds the sight.
(Q.24:43)113
And in the alternation of night and day, and the provision [rain] that Allah
has sent down from the sky, and revived therewith the earth after its death,
and in the turning (tasrif) about of the winds are signs for a people who
understand (ycfiqiluri). (Q.45:5)114

The following verses show the other meanings of sarf which appear in the

Quran.

Example No. 4:
I shall turn away (sa-asrif) from my signs those who behave arrogantly on
the earth without a right, and [even] if they see all the signs they will not
believe in them. And if they see the way of righteousness they will not
adopt it as a way; but if they see the way of error, they will adopt it as a
way. That is because they have rejected Our signs, and were heedless of
them. (Q.7:146)

112
Al-Tabari, Jamf al-bayan, 3/474; al-RazT, al-Kabir, 4/494; al-Qurtubl, al-Jamic, 4/153; Abu

al-Sucud, Irshad, 1/432; al-AlusI, Ruh al-macarii, 2/302; al-Shawkanl, Path al-qadir, 1/472.

1,3 See al-RazI, al-Kabir, 11/611; Abu al-SuTid. Irshad, 4/101; al-AlusI, Ruh al-macanl, 9/441.

114 See al-Tabari, Jamical-bayan, 11/253; al-AlusI, Ruh al-macam, 13/138.
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In this verse, most commentators interpret sarafa as "to prevent".113 Here,

prevention (man?) is not the direct meaning of sarafa, but a relational meaning as

understood by the commentators.

Examples Nos. 5 and 6:
And surely We have turned (sarrafna) things [explained] in this Qur'an,
that they may take heed, but it increases them in naught save aversion.
(Q.17:41)

The verb sarrafa, according to the commentators, means "to explain".116 According

to al-RazT, this meaning is a metonymy or an indirect expression (kinaya) of sarf on

the basis that one who tries to explain something must to an extent change his words
117from one type to another in order to perfect his explanation. Similar to this verse

is Q.6:46, which reads:

Say: "Think you, if Allah took away your hearing and your sight and
sealed up your hearts, what god is there other than Allah who could restore
them to you?" See how We turn [explain] (nusarrif) the signs, yet they
turn aside.118

From this discussion we see that the basic meaning of sarf is turning. This

word also carries the related meaning of "explanation". When it is used with God as

its subject, it shows God's authority to turn away and change the condition of His

creation. Thus it implies God's authority to make any change He wishes, which

suggests His authority to make decisions and to judge. This notion implies a link

between tasarruf and hukm owing to their both signifying "authority". Therefore, as

Al-Qurtubl, al-Jdmf, 7/180; al-Alusi, Ruh al-macani, 5/58; al-Zuhayll, Tafs'ir, 9/90-91.

116
Al-Qurtubl, al-Jamf, 10/172; al-Alusi, Ruh al-macarii, 8/78.

117
Al-Razi, al-Kablr, 10/98.

118 See al-Zuhayll, Tafsir, 7/203-4. Al-Qurtubl elucidates this explanation; these ayat contain many
aspects including attraction (targhib) and intimidation (tarhib). See al-Qurtubl, al-Jamic, 6/276.
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we saw before, the verses in which God is the subject of the verb sarafa describe His

control and authority over the universe.

7. cAdl

The word cadl appears twenty eight times in the Quran. Its basic meaning is

"equalisation" (taswiya).119 According to Ibn Manzur, cadl is a thing that is

established in the intellect as being right (mustaqim), that is, the opposite of unjust

(jawr). cAdl also means "judgement according to the truth".120 This leads to the idea

that a just man among the people is one whose speech and judgement are acceptable

and so whose evidence is acceptable.121 In this context cadl has been developed as a

legal term which designates a just and therefore acceptable witness.

In the Qur'an, cadl normally means "equalisation", usually understood as

justice.

Example No. 1:
O you who believe, when you contract a debt one to the other for a fixed
period, write it down; let a scribe write it down in justice (bi-l-cadl)
between you and let not the scribe refuse to write as Allah has taught him,
so let him write. Let him [the debtor] who incurs the liability dictate, and
he must fear Allah, his Lord and diminish not ofwhat he owes. (Q.2:282)

cAdl here means equalisation, which is normally interpreted as justice, in the sense of

equalisation between two parties. According to some exegetes, cadl means truth
• • 199

(ial-haqq) and justice (al-insaf), both of which imply that there should be no

119
Al-Raghlb, al-Mufradat, 325; cf. Huart, 'cAdl\ E.I1, 1/142.

120 Tahdhib al-lisan, 2/145; Lane, Lexicon, 2/1974.

121 Tahdhib al-lisan, 2/145.

122
Al-Tabarf, Jamfal-bayan, 3/118.
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leniency towards either of the two parties, such as giving more consideration to one

party or ignoring its rights.123 Thus cadl as "equalisation" (taswiyo) means giving

Example No. 2:
And fear a Day [of Judgement] when one person shall not avail another nor
will intercession be accepted from him, nor any equivalent [compensation]
(cadl) be taken, nor will they be helped. (Q.2:48)

The word cadl here means ransom (fidya) or compensation (badal) because it is

equivalent to the object of compensation. According to some scholars, this

equivalence has value and is measurable, even though the replacement is not
1 9 S

identical to the original.

Example No. 3:

Verily Allah enjoins justice (cadl) and kindness, and giving to kindred, and
He forbids abomination, disapproved conduct and wrong. He admonishes
you that you may take heed. (Q. 16:90)

In this verse, the word cadl again means equalisation (taswiya). Most commentators

define equalisation here as "intermediateness" (tawassut), meaning moderation
196

between deficiency (tafrit) and extravagance (ifrat).

123 Abu Hayyan, al-Bahr al-muhit, 2/359; al-AlusI, Ruh al-macani, 2/54.
124 Cf. al-BaydawlM^rar al-tanzil, 1/144.

125
Al-Tabarl, Jamical-bayan, 1/308; al-AlusI, Ruh al-macaiil, 1/253.

126
Al-RazI, al-Kabir, 9/620; al-AlusI, Ruh al-macam, 7/454; al-BaydawI, Asrar al-tanzll, 1/554;

al-Shawkanl, Path al-qadir, 3/192-2.

both parties the same rights.124
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Example No. 4:

In Q.4:58, cadl is translated as "justice". The verse reads:
Allah commands you to render back your trusts to those to whom they are
due and when you judge (wa idha hakamtum) between the people that
you judge (tahkum) with justice (cadl): Verily how excellent is the
teaching which Allah gives you. Truly, Allah is ever All-Hearing, All-
Seeing. (Q.4:58)

Al-Khazin says that cadl means equity in distributing something where any

stipulation which is not oppressive (fxulm) is considered to be just. He furthermore

states that cadl here means giving someone his right.1-7 He seems to relate this

meaning to the obligation of holding a trust (am«na). The occasion of the revelation

of this verse shows that cadl here is the act of giving someone what is due to him,

since the verse concerns the Prophet being ordered to return the key of the Kacba to

its original owner.128 The original meaning of cadl, "equalisation", is altered to a

technical meaning, that is, "to give someone what is due to him".

Here it can be assumed that cadl in the Qur'«n has the basic meaning of

"equalisation" (taswiyci). However, in some verses it is used differently to mean

"ransom" (fidya) and an "intermediate position" (tawassu3), for example, though

these meanings are still based on the concept of equalisation. cAdl also means to give

someone what is due to him. cAdI can be stated as an abstract concept because it is

dealt with case by case and therefore cannot be fixed. It can also stand as the

opposite of injustice (/lulm), therefore implying the element of restraint and

prevention from doing injustice. This idea of prevention could be related to the

original meaning of ~ukm. Its relation with ~ukm, for example, is that when the

decision ("ukm or qa±«') is made according to the truth [which restrains from

l2'
Al-Khazin, Lubdb al-ta'wll, 2/99; cf. al-AlusT, Ruh al-macarii, 3/62.

I2ti For details see below, p. 86.
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injustice], this decision is referred to as cadl. 129 Therefore, it can be suggested that

cadl is not an actual but only a relational meaning of ~ukm. This is because of their

shared functional meaning of "prevention", and also their connection in fail-

judgement (.hukm cadl). Judgement by God is just because He judges according to

the truth and He also characterises Himself as the best judge.1-10 Thus, His hukm is

regarded as perfect and just, and the wisdom behind His hukm is known only to Him.

cAdl, as noted above, is not a meaning of hukm. It is related to hukm through

the characteristic of hukm as being just. This means that if such hukm is unjust, it is

not in fact related to cadl.

8. Amr

The word amr has two basic meanings: "a matter" or "a command" [that is, the

opposite of interdiction].111 It appears 167 times in the Quran and some examples

are presented below.

Example No. 1:
The originator of the heavens and the earth. When He decrees a matter
(amran), He only says: "Be!" and it is. (Q.2:117)

Most commentators do not give any explanation of amr. Here its basic

meaning is "a matter" or "a thing".Ij2

129
Yuqdl huwa yaqdi bi-l-haqq wa yacdil. See Tahdhlb al-lisan, 2/146.

130
Q.21:112 (see below, p. 68); Q. 12:80 (see below, p. 62)

131 Tahdhib al-lisan, 1/43; S. Pines, 'Amr', E.I2, 1/449.
L'2

Al-Baydawl, Asrar al-tanzll, 1/84; al-Shawkanl, Path al-qadir, 1/198.
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Example No. 2:

Verily your Lord is Allah, Who created the heavens and the earth in six
days, then He rose over the throne. He causes the night to cover the day,
seeking it rapidly, and [He created] the sun and the moon and the stars
subjected to His command (bi-amrihi). Surely, His is the Creation and
Commandment (cil-amr). Blessed is Allah, the Lord of the universe.
(Q.7:54)

In this verse, amr appears twice: Firstly, to state that the things mentioned are

according to God's amr, and secondly, that the right of amr belongs to Him only. In

this context, both of them can mean "decision" (qada'), "will" (irada),

"administration" (tadbir) and "command". Most commentators interpret the word

amr in this verse in these senses.13"1

Example No. 3:

Verily they have plotted sedition before, and have upset matters for you,
until the truth came and the decision {amr) of Allah became manifest in
spite of their hatred. (Q.9:48)

In this verse amr can be inteipreted as "decision" (qada') and "command".

However, some commentators interpret it as having another meaning, namely that it

refers to the religion of Islam.1"14 What can be said here is that "the religion of Islam"

is neither a direct nor an indirect meaning of amr but rather an explanation of what

this word refers to. This means that the phrase "the decision of Allah" refers to the

command and decision by Allah concerning the emergence and victory of Islam.

133
Al-AlusI, Ruh al-macam, 4/377-8; al-Baydawi, Asrar al-tanzil, 1/342; al-Khazin, Lubab al-ta'wil,

2/519-20; Abu Hayyan, al-Bahr al-muhit, 4/311-12.

134
Al-AlusI, Ruh al-macarii, 5/304; al-BaydawI, Asrar al-tanzll, 1/407; Ibn cAtiyya, al-Muharrar

al-wafiz, 3/4; Abu Hayyan, al-Bahr al-muhit, 5/52.
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Example No. 4:
We informed him [of our decision] regarding that matter (amr) that the roof
of those [sinners] would to be torn in the early morning. (Q. 15:66)

In this verse, the word amr means matter, which refers to God's decision to punish

the sinners among the Prophet Lut's people. Therefore it can be assumed to mean a

"decided matter".

Example No. 5:
The matter (amr) of Allah will come to pass, so seek not to hasten it; glory
be to Him and exalted be He above all that they associate [as partners with
Him], (Q. 16:1)

Most of the commentators give various meanings for amr, such as "principle

obligations" (fara'id), "the Hereafter" and "punishment".135 However, al-AlusI

wisely notes that amr here means "a matter" and therefore can refer to any of these

meanings.136

Example No. 6:
And recall when We said to the angels: "Prostrate yourselves unto Adam,"
and they prostrated themselves except Iblls; he was one of the jinn and
disobeyed the command (amr) of his Lord. Will you then take him and his
progeny as protectors apart from Me while they are enemies to you? What
an evil is the exchange for the wrongdoers. (Q. 18:50)

Here amr means "command".

To sum up, it is clear that amr means mainly a "matter" and "command",

both meanings, when related to God, being associated with decision and judgement

(qada'). According to the commentators, amr in the Quran has several meanings

135
Al-Taban, Jamf al-bayan, 7/556-7; Abu Hayyan, al-Bahr al-muhit, 5/458; Ibn cAtiyya,

al-Muharrar al-wafiz, 3/377.

136
Al-AlusI, Ruh al-macanl, 1/334.
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because it can refer to any one of a number of particular things. This is why Muslim
— 137

scholars called it one of the homonyms (wujuh) of the Qur'an. In its meaning as

qada1, which is one of the meanings of the word hukm, it can be related to irada,

tasarruf and tadbir. In some verses amr can also include decision and judgement,

and here its translation as "matter" can indicate a decided or a decisive matter.

Hence amr is related to hukm through the latter meaning of qada1, and when God is

the subject it shows His authority. Thus it implies that the command of God is

something which must be executed, and this idea is supported in Q.4:47, which

reads:

O you who have been given the Scripture! Believe in what We have
revealed confirming what is with you before We obliterate faces and turn
them inwards or curse them as We cursed the Sabbath-breakers. And the
commandment of Allah is surely executed (wa kana amru llahi
mafulan).

9. Sharfa

The word sharfa is derived from the root sh-r-c, and in the Qur'an it appears five

times in different forms: sharaca, sharacu, shurraf, shir0a and sharfa. The verb

sharafa literally means "to make a clear path".138 According to the Arabs' use of
139

sharfa, it means a place where people go to drink and to draw water or a path

leading to such water.140 This place is called mashracat al-ma!. According to Lane,

such a source of water is "permanent and apparent to the eye like the water of rivers,

lj7
For the introduction to this aspect of hymonyms, see A.J. Arberry, 'Synonyms and Homonyms in

the Quran', Islamic Quarterly, 13, 1969, pp. 135-9.

138
Tahdhib al-lisan, 1/665; al-Raghib, al-Mufradat, 258; Lane, Lexicon, 2/1535.

139 Tahdhib al-lisan, 1/665; Lane, Lexicon, 2/1535.

140
Al-AlusI, Ruh al-macani, 3/321; al-Shawkanl, Fath al-qadir, 2/51.
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not water from which one draws with the well-rope."141 This means that the place is

obvious and known to everyone,142 which suggests that the verb sharaca means "to

set a clear trail that someone can follow."

The root sh-r-c occurs five times in the Qur'an all of which are presented

below.

Example No. 1:
And ask them about the town that was by the sea when they trangressed in
the matter of the Sabbath (sabt) when fish came openly (shurracan) to
them on the Sabbath day, but on the day when they had no Sabbath, they
did not come to them. Thus, do We made a trial of them for they used to
rebel [against Allah's Command]. (Q.7:163)

The verse uses shurrac according to its basic meaning, "a clear path". Its use

indicates that the fish came too close to the people on the Sabbath, so that they could

easily catch them.

Example No. 2:
Or have they partners [with God] who have instituted isharcfu) for them a
religion which Allah has not ordained? And had it not been for a decisive
word the matter would have been judged between them. And verily for the
wrong-doers is a painful torment. (Q.42:21)

The verb sharacu here can mean "they made a clear path"143 for these people to

follow which is rejected by God.

141
Lane, Lexicon, 2/1535.

142
Lane, Lexicon, 2/1535.

143
Al-TabarT, Jamic al-bayan, 11/141; Ibn cAtiyya, al-Muharrar al-wajiz, 5/33; al-BiqacI, Nazm al-

durar, 6/21.
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Example No. 3:
He has [set] a clear path (sharaca) to you in religion which He ordained for
Nuh and that which We have revealed to you, and which We ordained for
Ibrahim, Musa and cIsa saying you should establish the religion and do not
make division in it... (Q.42:13)

The use of the verb sharaPa in this verse, referring to religious obligations, suggests

the meaning "to set a clear path".

Example No. 4:
Then We have put you on a clear path (sharfa) of [Our] commandment;
follow you that, and follow not the desires of those who do not know.
(Q.45:18)

Though sharica basically means a clear path, its use here to mean the way that the

Prophet should follow suggests that it refers to religion. Sharica is used in this way

because it is a place where people can take in the command of God.144

Example No. 5:
And We have sent down to you the Book [the Qur 'anj in truth confirming
the Book which was before it and as protector over it. So judge between
them by what Allah has sent down and follow not their vain desires
diverging from the truth that has come to you. To each among you We
have prescribed a law (shirca) and a clear way (minhaj). Had Allah so
willed He would have made you one nation, but [He has not done so] in
order that He may test you in what He has given you; so compete in good
deeds. The return of you all is to Allah, then He will inform you of that in
which you used to differ. (Q.5:48)

Al-Tabarl says that shirca in this verse is identical to sharpa} 45 The exegetes says

that the shirca here is used metaphorically in two ways: the first is a way that leads

to religion;146 the second is the religion because the latter is the way that leads to

144 Abu Hayyan, al-Bahr al-muhit, 8/47.

145
Al-Tabarl, Jamic al-bayan, 4/609.

146
Al-Khazin, Lubab al-ta'wil, 2/280.



eternal life [happiness in the Hereafter].14' The beginning of this verse is concerned

with three important elements: the sending down of the Book; the judgement by

what God has sent down; and the introduction of the shirca, each of which leads to

the other. These three elements comprise one idea; the revelation from God by

which men must judge. This means that shirca refers to what God has sent down,

that is, the Book. The original meaning of shirca, a clear path, suggests that what

God has sent down - the Book - is a clear path that men must follow. This means

that shirca can refer to the religion itself as something that men must follow, or to the

laws of the religion, which men must also follow. This is supported by the context of

the verse, which is related to legal judgement [judgement by what God has sent

down]. This implies that shirca is referred to, in this verse, as what God has

commanded that judgement should be made according to what He has sent down:

thus, shirca manifests this judgement.

In conclusion, we find that the verb sharaca and its derivatives mean "a clear

path". Its usage in the Qur'an shows that shar'fa means a path which has been

decreed and formed by God.148 This implies that what God judges for men

concerning His laws can be termed sharica. Thus it can be assumed that sharica and

hukm are interrelated on the basis that both are related to judgement.

147
Al-Alusi, Ruh al-macani, 3/321; al-Shawkanl, Fath al-qadlr, 2/51.

148
Q.5:48 and Q.45:18.
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10. Minhaj

The word minhaj is derived from the root n-h-j, which means "a clear or straight

path".149 It appears only once in the Qur'an, in Q.5:48,150 next to the word shirca.

Shirca, which also means "a clear path", has been discussed above. Thus it seems

that shirca and minhaj have very similar meanings. Some commentators consider

them to be identical in meaning, but others say that there is a difference between

them. Shirca is "a clear path" and minhaj is "a path that leads to the sharfa or

shirca".151 It can certainly be concluded that these two words are closely related.

Therefore, if shirca or sharica is related to hukm, then minhaj is also related to hukm.

The above discussion shows that the terms examined can be related to the

word hukm through two meanings: judgement and authority. It elucidates the

integrity of the relevant Quranic verses in demonstrating this idea.

E. Further considerations

In the foregoing discussion some Qur'anic verses have been explored in which the

root h-k-m occurs. Two important meanings of judgement by God have been

identified: the general and the legal. However, the contextual verses suggest that

these two meanings allude to another meaning, namely "authority". It can be

assumed from the presentation in these verses that authority is the hidden meaning of

judgement by God. Therefore, it can be said that the authority of God underpins His

149 Tahdhib al-lisan, 2/652; al-Raghib, al-Mufradat, 506.

150 See above, p. 58.

151
Al-AlusI, Ruh al-macam, 3/321; cf. al-Khazin, Lubab al-ta'wil, 2/280.
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decision and judgement. We also discussed some terms related to the root h-k-m

showing its connotations of "authority" and "judgement".

This section is an examination of the ideas that the Qur'an tries to establish:

ideas derived from the verses in which the root h-k-m occurs. This can be achieved

partly through analysing the contextual meaning comprehended by the verses.

Reference will be made to previous verses as well as other verses that have not yet

been mentioned.

Analysis has shown that discussion on judgement by God highlights His

authority which itself becomes an important element of belief in God, indeed it is a

requirement of a believer. The verses in which the root h-k-m occurs are divided into

two phases of revelation, that is Meccan and Medinan. Most of the ideas of

judgement by God are presented in the Meccan verses.

1. Judgement as God's prerogative

The central idea of the verses is that judgement is God's prerogative without any

interference from others. Meccan verses underline this idea in several ways. The

first is by using the phrase ini-l-hukmu ilia li-llah (The judgement belongs only to

Allah), which occurs in four Meccan verses: Q.6:57, Q. 12:40, Q. 12:67 and Q. 18:26.

The first two have been previously quoted.152 Q.6:57 refers to God's decision to

send down punishment on the Prophet's enemies. Q. 12:40 is concerned with

obedience, which is due only to God. In these two verses the phrase above is used to

emphasise God's authority to judge, and show that judgement is His prerogative.

152 See above, pp. 8-9.
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Q. 12:67 refers to Yacqub's plan for his children to enter Egypt. Even though

he devised the plan, he realised that God's decision was above everything. The verse

reads:

And he said: "O my son! Do not enter by one gate, but enter by different
gates, and I cannot avail you against Allah at all. Verily the judgement
belongs only to Allah (ini-l-hukmu ilia li-llah). In him I put my trust and
let all those that trust put their trust in Him."

The phrase "I cannot avail you against Allah at all" implies that Yacqub's plan was

subject to God's decision. He stated that judgement belonged only to God, and that

the final decision and plan were His alone. Al-RazI relates the word hukm to its

primary meaning, "prevention", which he describes as meaning to "maintain a single

decision preventing the other possible decisions", and when it is used in connection
.1

with God, it shows that all possible things depend on God's will. Therefore,

Yacqub reminds his children that they should be mentally prepared when they are

about to enter Egypt, though the plan would be worked out carefully in advance.

This implies that man's plan is in competition with God's plan, and the latter

overwhelms the former.

Q. 12:80 refers to the judgement by God as an authoritative judgement. The

verse reads:

When they despaired of him, they held a conference in private. The eldest
among them said: "Know you not that your father did take an oath from
you in Allah's Name, and before this you did fail in your duty with Yusuf?
Therefore I will not leave this land until my father permits me, or Allah
decides my case (yahkuma llahu IT) and He is the Best of the judges
(wa huwa khayru l-hakimin).

The verse concerns Yusuf s brother after the "stolen bowl" was found in Binyamln's

[= Benjamin] bag, which caused his detention, as a result of which the eldest among

them refused to go back. He saw himself as having two options: obtaining his

153
Al-RazI, al-Kabir, 9/105.



father's permission to leave Egypt; or God deciding another course which would

bring about his brother's release.134 The first option seemed to be the more

preferable to him. Though his referral to God's decision suggests an excuse for his

failure in protecting his brother, in effect it means that he refers to the One Who

originally possessed the right of judgement, while at the same time implying that his

father's permission was itself one of the judgements by God.135
In Q. 18:26, the phrase above does not occur, instead the expression "He

makes none to share in His Judgement" is used to maintain God's prerogative of

judgement. The verse reads:

Say: "Allah knows best how long they stayed. With Him is [the
knowledge of] the unseen of the heavens and the earth. How clearly He
sees, and hears (everything). They have no helpers (wall) other than Him,
and He makes none to share in His Judgement (wa la yushriku fi hukmihi
ahadan)."

The verse concerns the length of time spent by the companions of the cave (ashab

al-kahf) in sleep. God gives a clear answer that the exact time is known only by Him.

The reasons given here are His knowledge of the unseen; His being the only helper of

the people; and the fact that none can share in His decision. Hence, the verse

consists of two parts: the settlement of the dispute and an assertion of God's

greatness.

The use of hakam and the phrase khayru l-hakimin conform to the idea of

God's prerogative of judgement. Hakam, as seen before, occurs in Q.6:114 (see

Example No. 10, p. 17) and refers to God as the only judge while showing the

supremacy of God as a decision-maker. The verse reminds mankind that belief in

154 God's decision here is referred to as either leaving the land; releasing his brother from detainment
or fighting those who would come between him and his brother. See al-Tabarl, Jamical-bayan, 7/81.

155 Cf. Abu IJayyan, al-Bahr al-muhit, 5/322; Ibn cAtiyya refers to it as general judgement. See Ibn
cAtiyya, al-Muharrar al-wajiz, 3/270.



God includes belief in His perfect ability to pass judgement and establish the rules. It

implies that one cannot disobey God's judgement and validly search for someone

other than God as an arbiter.156 The use of hakam instead of hakim in this verse is

significant because hakam denotes someone who is fully qualified to be a judge and

who is certainly fair in his judgement, whereas hakim is applicable to someone who
• 1S7

passes judgement whether or not he is qualified.

In Q.6:l 14 it is stated that the Book stands together with the statement of God

in being a hakam. It can be rendered as "God has sent down the Book and He is the

only hakam", which implies submission to God's decision. This shows that

submission to God's judgement is an important element of revelation. The verse also

implies that following God's judgement stems from following the revelation.

The assertion that God is the best judge occurs in another Meccan verse,

Q.10:109, which ends with the phrase, "He is the Best of those who judge" (wa huwa

khayru l-hakimin). The phrase should be read with the other phrases, wa man ahsanu

mina llahi hukman and ahkamu l-hakimin. These phrases function to emphasise the

supremacy of God as a judge. All of them occur in Meccan verses except the phrase

wa man ahsanu mina llahi hukman which occurs in the Medinan verse, Q.5:50. This

shows that the concept of belief in God's judgement and authority was foundational

to the early revelation. The phrases khayru l-hakimin and wa man ahsanu mina llahi
1 SR

hukman give an understanding of the phrase ahkamu l-hakimin. The latter phrase

occurs in Q.l 1:45 and Q.95:8. These verses read:

156
Al-Tabarl, Jamf al-bayan, 5/318; al-Khazin, Lubab al-ta'wil, 2/432; Ibn cAtiyya, al-Muharrar

al-wajiz, 2/337.

157
See, for example al-RazI, al-Kabir, 6/534; Ibn cAtiyya, al-Muharrar al-wajiz, 2/337; Abu Hayyan,

al-Bahr al-muhit, 4/211; al-Khazin, Lubab al-ta'wil, 2/432, and above, p. 17.

158
Rida, al-Manar, 12/83-4.
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Nuh called to his Lord and said: "O my Lord, my son is one of my
household, and verily your promise is the truth, You are the Wisest [to
judge] of those who judge (ahkamu l-hakimin). (Q. 11:45)

Is not Allah the Wisest of those who judge (bi-ahkami l-hakimin).
(Q.95:8)

Q. 11:45 which is the Meccan verse is preceded by verses concerning the Prophet

Nuh and his son, the latter having refused to follow the former. Instead, the son

decided to choose his own way by fleeing to the hill which, he learnt, could deliver

him from the flood, though Nuh told him that nobody could escape from God's

command except those on whom God had mercy. Following his son's refusal, Nuh

appealed to God to have mercy on his son. However, he acknowledged that whatever

God's judgement might be, he would accept it, since God was the Best Judge and

nobody was capable of saving his son other than Him.

Q.95:8 which is also the Meccan verse is preceded by the verses about the

creation of man at his best, physically and mentally followed by his demotion to the

lowest of the low. Judgement by God, therefore, not only refers to His decision in

creating man here, but also to His control and action. The exegetes interpret ahkam

as the Most Knowledgeable (cflarri) and the Most Just (cfclal), based on the fact that

the Best Judgement comes from the best knowledge and justice.139 Another

interpretation, "is the Wisest", is derived from wisdom (hikma).160 Ahkam is a

superlative of the verb hakama or hakuma.Xb] The first refers to judgement and the

second to judgement and wisdom. The meaning of "wisdom" is more sensible

because it acts as a basis for judgement. The phrase ahkamu l-hakimin can be

159 See al-Zamakhsharl, al-Kashshaf 3/383-4; Abu Hayyan, al-Bahr al-muhit, 5/229; al-AlusI, Ruh
al-macarii, 6/265; al-BaydawI, Asrar al-tanzil, 1/458.

160
Al-Zamakhsharl, al-Kashshaf, 3/383-4; al-BaydawI, Asrar al-tanzil, 1/458.

161 See also al-AlusI, Ruh al-macarii, 6/266.



translated as "the wisest of those who judge", and so justice and the best judgement

are expected. God's judgement can be said to be based on the perfection of

knowledge and wisdom and therefore no error or injustice can occur.162 On the other

hand, the verses imply the integration of the main meanings of the root h-k-m, that is

wisdom and judgement. It would be mere inference to suggest that these qualities of

knowledge and justice are important to qualify someone to be the best judge. So

where the word khayr is used to say that God is the best judge, it refers to His

wisdom and knowledge of what is the best judgement. Hence, the verses imply that

God's judgement is absolutely true, whereas that of others is not necessarily true.16''

Judgement as God's prerogative is also emphasised in the verses referring to

His judgement in the Hereafter, the aim of which is to stress that God is a true Lord

of men. Q.6.62 which is the Meccan verse (see example No. 2, p. 19) for example

states that hukm is the prerogative of God, the reason being His swiftness in taking

account, which implies greatness and power.

The position of God as the true and supreme judge, by whose decision others

must therefore abide, is emphasised too by another Meccan verse, Q.40:48, which

reads:

But those who assumed greatness say: "Lo, we are all in it; Allah has
given judgement (qacl hakama) amongst [His] servants."

Here, the Qur'an shows that God has absolute authority in judgement and His

servants have no power to argue or alter His decision. This verse is a statement by

Rida, al-Manar, 12/84; cf. al-Shawkani, Fath al-qadir, 2/515; Abu al-Sucud, Irshad, 3/36.

163 Cf. Al-AltisI, Riih al-macani, 6/188; Rida, al-Manar, 11/493.
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the Qur'an about the great people of this world who were followed by others during

their lifetimes and will be gathered with them on the Day of Judgement.164

2. Underlying reasons for God's prerogative of judgement

Besides stating that judgement is God's prerogative, the Qur'an supports this

statement with justification. The fact that God is the Creator and Lord of the

universe does not need to be justified, although the justification is important to man

to strengthen his belief in God as the True Judge. Eliminating doubt leaves man with

no choice but to accept judgement by God. On the other hand, justification can

highlight the requirements that someone needs to qualify as an authoritative judge.

The first verse to be considered is Q.6:57.16? It includes three phrases that

refer to judgement by God in this world: ini l-hukmu ilia li-llah (the judgement

belongs only to Allah); yaquss al-haqq (He declares the truth); and wa huwa khayru

l-fasilin (and He is the Best of those who judge). The first phrase denotes the right

of God to judge whereas the second functions as a justification for His Judgement.

The last phrase attributes God as the best judge. Thus, the verse can be translated as

"the judgement belongs only to God; He is the best of those who judge for He

declares the truth." The declaration of the truth is an important element ofjudgement

by God and it justifies judgement being His prerogative. This is supported by

reading yaqdi al-haqq in place ofyaquss al-haqq,166 which describes God as judging

according to the truth.

164 Cf. Q.39:46.

165 For the quotation of the verse, see above, p. 8.

166
See, for example, al-Tabari, Jamic al-bayan, 5/209.
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Q.21:112 shows that judgement by God is based on truth and at the same time

it implies God's control over His creation. This Meccan verse reads:

Say: "O my Lord! Judge with the truth (wa qui rabbi hkum bi-l-haqq)\ and
our Lord is the Merciful, whose help is to be sought against that which you
attribute."

The verse concerns the Prophet's duca'. There are two different readings: qala and

qui. The first narrates the ducd' from the Prophet, whereas the second shows that

God ordered the Prophet to recite the duca'. The truth is the basis of judgement by
1 f\l • • •

God. Al-AlusI interprets al-haqq here as justice (cadl). This interpretation is

probably based on the fact that judgement by God is fair. The use of al-haqq implies

that it is a basis of judgement by God, and justice is its outcome. The truth naturally

should be in favour of right and against wrong, as represented by the believers and

the unbelievers respectively. If God's word and promise are to help the believers and

humiliate the unbelievers, the word "truth" can be referred to as helping the former

against the latter. This suggestion is akin to the views of the exegetes who refer

al-haqq to God's punishment of the unbelievers. There are two reasons for this

interpretation. The first is the preceding verse which refers to the deferring of the

punishment: "I know not whether that which you are promised is near or far"

(Q.21:109). The second reason is Q.21:112 can be compared to Q.7:89 which reads:
Our Lord! Judge between us and our people in truth (iftah baynana bi-l-
haqq), you are the Best of those who give judgement.

The verb iftah is translated as "judge", which seems to be based on the contextual

verse concerning the debate between unbelievers and the Prophet Shucayb and his

followers. The truth refers to punishment, based on the following verse, Q.7:91,

which reads: "So the earthquake seized them and they lay prostrate in their homes."

167
Al-Alusi, Ruh al-macam, 9/102.
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The exegetes quote what the Prophet Muhammad used to say when he was launching

a raid: "0 my Lord! Judge with truth" (rabbi hkum bi-l-haqq).168

Nonetheless, the verse implies that the idea behind this duca' is a relationship

between man and God, which in fact shows that God has control over His creatures.

The use of the word rabb (Lord) shows the power and authority possessesed by God.

Thus the verse ends with the phrase "whose help is to be sought against that which

you attribute."

Q.60:10169 which is the Medinan shows that knowledge and wisdom are

important for passing judgement. After mentioning God's rule the verse ends with

the phrase dhalikum hukmu llahi yahkumu baynakum wa llahu calim hakim. cAlim

hakim which is translated as "All-Knowing, All-Wise" proves this point. This verse

also implies the integration of the two meanings of the word hukm, that is wisdom

and judgement. The former shown by the phrase All-Wise, the latter by the context

of the verse. The importance of wisdom in this verse as a requirement of judgement

can be compared to Q.27:78,170 which uses the verb yaqdi instead of yahkum. The

final phrase of Q.27:78, wa llahu caziz calim (He is the Sublime, the Knowing),

conveys the idea that God has freedom in passing judgement because He possesses

power and knowledge. Having power means that His judgement cannot be

repudiated, and having knowledge means the capability to make the right decision

168
Al-Tabm, Jamic al-bayan, 9/102; al-RazI, al-Kab'ir, 11/223-4; cf. al-Khazin, Lubab al-tawil,

4/331; Ibn cAtiyya, al-Muharrar al-wajiz, 4/104.

169 See example no. 6, pp. 11-2 above.

170 See above, p. 28.
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about His servant.171 This implies that an effective judgement requires the capacity
172

to implement a decision and the knowledge of how to judge in a specific case.

Q. 13:41, also the Medinan, refers to judgement by God as a decision which

nobody can revise. This implies the authority of God in making judgement, which

shows that authority is essential to make judgement effective. Otherwise, it will not

be respected and cannot be enforced. The verse reads:
See they not that We gradually reduce the land from its outlying borders.
And Allah judges (yahkum), there is none to put back His Judgement (la
mucaqqiba li-hukmih) and He is Swift at reckoning. (Q. 13:41)

The verse consists of three parts: God's power, no reviser of His judgement, and His

swiftness in reckoning. It is preceded by verses which mention His power to send

messengers; to destroy and to create anything He wishes; to show the punishment to

the unbelievers; or to cause the Prophet to die. This verse continues to speak of

God's power in reducing the outlying borders by giving victory to the Muslims over

the unbelievers. Following this, the phrase la mucaqqiba li-hukmih shows that what

He has judged cannot be revised by anyone, and so proves His power and authority.

The phrase implies, therefore, that an authoritative judge is someone whose

judgement cannot be revised.173

The following verses refer to judgement by God in the Hereafter, and

underline some reasons for His being an authoritative judge. An example is the

Meccan verse, Q.40:12, which reads:

[It will be said]: "This is because when Allah Alone was invoked [in
worship] you disbelieved, but when partners were joined to Him you

171
Al-AlusI, Ruh al-macam, 10/230; Al-ShawkanI, Fath al-qadir, 4/146.

172 Abu Hayyan, al-Bahr al-muhit, 7/91.

173 Al-Biqaf, Nazm al-durar, 4/162-3.
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believed! So the judgement is only with Allah, the Most High, the Most
Great (fa-l-hukmu li-lldhi l-caliyyi l-kabir)."

174
The judgement refem to God's decision to put the unbelievers in Hell. They

deserve this because they have failed to follow God's rule in this world, in which He

has commanded that He alone should be worshipped. The two attributes of God,

Eminence and Greatness serve to show the Greatness of God. This satisfies the soul

so it can submit to the judgement by God in the Hereafter.

Q.22:56, which is the Medinan, gives the reason as being that God possesses

an authority which nobody can dispute: The verse reads:
The sovereignty on that Day will be that of Allah. He will judge between
them (al-mulk yawma'idhin li-llahi yahkumu baynahum)..."

The authority gives God an absolute control implied by the word mulk in the

Hereafter.176 Some exegetes say that the situation in the Hereafter is different since

nobody other than God can claim to be a judge, whereas in this world there are also

human judges who exercise their judgement for the people.I7/
The Meccan verse, Q.39:46 (see example No. 3, p. 20), which we categorised

as referring to the judgement by God in both this world and the Hereafter, describes

God as the Creator of the heavens and the earth. This not only implies His

dominance but His power and might. The verse also refers to His right to judge,

which is due to His absolute knowledge [Knower of the hidden and the revealed].

174
Al-ShawkanI, Fath al-qadir, 4/466.

175 For full quotation, see above, p. 44.

176 Cf. al-AlusI, Riih al-macanl, 9/177.

177
Al-AlusI, Riih al-macdni, 9/177; Abu al-Sucud, Irshad, 4/28; al-RazT, al-Kabir, 11/309.
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3. Types of judgement by God

In our analysis, the main idea of the judgement by God is His authority and His will,

which govern man's activity. This does not mean that this section will discuss

whether God's judgement predetermines man's actions. Rather, God's judgement

implies that God has underlined certain rules that man must follow as his way of life.

This understanding can be derived from the verses discussed above, in which one of

the important rules that God has commanded man to follow is to worship only Him

[Q. 12:40], Worshipping God means that man must follow God's judgement, which

comprises requital and laws.

God's requital is divided into two categories, bounty and punishment, the

dispensing of which depends on man's acceptance to follow God's judgement or his

failure to comply with it. God's judgement may be executed in this world and the

Hereafter, and also refers to worldly disputes. Verses concerning God's judgement

in the Hereafter contain more references to the wordly disputes. Here some of the

verses which relate to the above ideas will be explored.

Some of the verses already discussed show that God's judgement favouring

or punishing His servants is executed in this world. Q.7:87 refers to God's

punishment of the unbelievers, which can be interpreted as a victory for the believers

over the unbelievers.178 This can be compared with Q.21:112, which also refers to
1 -1Q

God's punishment of the unbelievers.

178 For a quotation, see above, p. 10.

179 For a quotation, see above, p. 68.



The following Meccan verses refer to God's judgement in the Hereafter

regarding disputes between men which took place during their lives on earth. This is

shown in Q.16:124 and Q.39:3 which read:

The Sabbath (Sabt) was only prescribed for those who differed
concerning it, and verily, your Lord will judge between them (inna
rabbaka yahkum) on the Day of Resurrection about that wherein they
used to differ. (Q. 16:124)

Surely the religion is for Allah only. And those who took protectors
besides Him [say]: "We worship them only that they may bring us near
to Allah." Verily Allah will judge between them (inna llaha yahkumu
baynahum) concerning that wherein they differ. Truly Allah guides not
him who is a liar and an unbeliever. (Q.39:3)

Q. 16:124 consists of two parts: the legislation of the Sabbath for the Jews after they

disputed over whether fishing was permitted on that day; and God's judgement,

namely His Bounty for those who obeyed Him and His punishment for those who

disobeyed Him.180 Q.39:3 refers to those who worshipped idols as a means to bring

them close to God, and so the disagreement is about the different approaches taken

by these people and by those who worship only God. In this verse there is no

statement of when the judgement will be executed. Al-Tabari suggests that it is

executed in the Hereafter,181 which seems plausible since there is no mention of the

consequences of this disagreement. The people are left in their belief and the truth

will be demonstrated to them in the Hereafter.

God's judgement in the Hereafter concerning wordly disputes is also stressed

in Medinan verses, for example, Q.2:113 which reads:
...Allah will judge between them (fa-llahu yahkumu baynahum) on the
Day of Resurrection about that wherein they have been differing."

180 See al-Zamakhsharl, al-Kashshaf 2/618.

181
Al-Tabarl, Jamic al-bayan, 10/612.

182 For full quotation, see above p. 19.
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The verse refers to the dispute between the Jews and the Christians, who each

claimed that they were the right group.

Q.3:55-57 give a clearer picture of God's judgement in the Hereafter. These

verses reads:

...Then you will return to Me and I will judge between you (fa-ahkumu
baynakum) in the matters in which you used to dispute. As those who
disbelieve, I will punish them with a severe torment in this world and in
the Hereafter, and they will have no helpers. And as for those who
believe and do righteous deeds, Allah will pay them their reward in full.
And Allah does not like the wrong-doers.

The verses concern the return to the Hereafter of the Prophet cIsa, his followers and
1 RT

his rejectors. The dispute, as al-BaydawI suggests, is about religion, ~ including the

Prophet cIsa.184 This is followed by the above verses which give the result of God's

judgement, which is that God will punish those who disbelieve and reward those

"who believe and do righteous deeds." Q.3:56 states that punishment will be

imposed in this world and the Hereafter, whereas Q.3:55 refers to God's judgement

being executed in the Hereafter. There should be no conflict between them because

the judgement here refers to the final judgement that differentiates between believers

and unbelievers and determines their fate. This means that the punishment that they

deserve in this world is not the final one and it does not differentiate exactly between

the believers and unbelievers. Thus, it can be assumed that one reason for

mentioning the worldly punishment together with the punishment in the Hereafter is

to emphasise the double punishment suffered by the unbelievers. However, the final

judgement and punishment are definitely carried out in the Hereafter. It also can be

183
Al-Baydawl, Asrar al-tanzll, 1/162.

184
Al-TabarT, Jamic al-bayan, 3/291.



assumed that the other reason is to show that the punishment in the Hereafter is more
1 8S

severe than that in this world.

The second category of God's judgement is His laws which govern human

conduct. This also includes rituals, which are regarded as God's judgement since

they come from Him. This is covered by Medinan verses. Q.5:l (see example no. 5,

p. 11) deals with the food that is either permissible or prohibited depending on the

judgement of God as expressed in the Qur'an. It is a ruling which differs from the

practice of the Arabs before the emergence of Islam.186 The phrase "Allah decides

(yahkum) what He wills" implies three important points:

1. God has the authority to permit or prohibit anything. This principle underpins the

lifestyle and legal system from which a complete set of rules is extrapolated.

2. Even though God's judgement pertains to establishing laws about what food is

allowable, the phrase may imply His wider activity, including making decrees, for

example, about the physical ordering of the universe.

3. Judgement comes from God alone, implying that there is no intervention in His

work and therefore that He has absolute freedom when making a decision.187

God's judgement concerning His laws is widely explained to men through the

revelation. This means that the laws that men take from the revelation are the divine

laws. In other words it means that judgement by the divine Book is judgement by

God. Thus there is a need for man to follow and accept God's ruling. The example

is Q.5:43: "But why do they come to you for decision (yuhakkimunak) when they

185 Cf. Al-AlusI, Ruh al-macam, 1/76-7.

186 Cf. Al-ShawkanI, Fath al-qadir, 2/7; Ibn cAtiyya, al-Muharrar al-wajiz, 2/145.
187 Cf. Ibn cAtiyya, al-Muharrar al-wajiz, 2/145; Qutb, Zilal, 2/644.



have the Torah, wherein is the hukm of Allah", whereas in Q.5:50 hukmu lldh is

implied as the best and perfect: "But who is better in judgement ('hukman) than Allah

for a people who certainly believe?" However, these verses refer not only to the

perfection of God's judgement but also to His authority to do what He wants.

Another verse which refers to judgement by the Book is Q. 13:37, which

reads:

And thus have We sent it [the Qur'an] down to be a judgement in Arabic
(,hukman carabiyyan). Were you [O Muhammad] to follow their [vain]
desires after the knowledge that has come to you, then you will not have
any protector or defender against Allah.

The revelation refers to the Qur'an because the revelation is mentioned as having

been given to the Prophet Muhammad. All these verses [Q.5:l, 43, 50; Q. 13:37] are

Medinan, and since the Prophet exercised adjudication in Medina, these verses state

that the divine Book, in particular the Qur'an, should be a basis of judgement by the

Prophet.

From this discussion on God's judgement, we can see that it constitutes His

authority over the universe including its human population. This in turn requires His

creation to follow and obey the laws that He has laid down for it. This authority of

God as manifested by His judgement is further illustrated by Quranic verses which

discuss judgement by others, the subject of study in the next chapter.



CHAPTER TWO

77

JUDGEMENT BY OTHERS

This chapter will study judgement by those other than God, which, in the Qur'anic

view, occurs only in this world. The Qur'an mentions this kind of judgement thirty-

nine times in thirty-two verses, of which twenty-one are Medinan. This type of

judgement can be divided into two categories: judgement in accordance with the

Qur'an and judgement not in accordance with the Qur'an.

A. Judgement in accordance with the Qur'an

If the Qur'anic verses containing the root h-k-m are examined, it is clear that many of

them refer to judgement by those other than God. What is meant by judgement in

accordance with the Qur'an is that the Qur'an commands them to judge in a certain

way or that such judgement by them does not receive any negative remark from the

Qur'an. In relation to this, the Qur'an refers to the judgement of prophets and ofmen

in general. "Prophets" includes Dawud, Sulayman and Muhammad; "men" includes

the people of the Injll and just men. Each will be studied to understand the meanings

of the root h-k-m in this context.

1. Judgement by prophets

The judgement by the prophets can be traced in Q.5:44. The verse reads:

Verily We did send down the Torah, therein was guidance and light, by
which the prophets, who submitted themselves [to Allah's Will], judge
(yahkum) for the Jews. And the rabbis and the priests [too judged for the
Jews], for to them was entrusted the protection of Allah's Book, and
there were witnesses thereto. Therefore fear not men but fear Me and sell
not My verses for a miserable price. And whoever does not judge
(yahkum) by what Allah has sent down such are the kafirun.



The verse occurs in the middle of the verses in Sural al-Ma'ida which refer to

judgement by the Prophet Muhammad. The preceding verse, Q.5:43,' reproaches the
Jews who were pretending to seek judgement from the Prophet, when in fact they did

not want to do so. Since they possessed the Torah containing the hukm of God and

they did not want to submit to it, the verse questions their sincerity in seeking the

Prophet's judgement.2 Q.5:44 begins with an acknowledgement of the Torah, which

is described as having guidance and light.3 According to al-RazI, the verse is a

reminder from God to the Jews, who had refused the penalty of stoning, to encourage

them to follow their predecessors, the priests and the prophets.4 The prophets

referred to here are those who came after Musa.5 This verse means that the Jews

were given the Torah by which the prophets of the children of Israel, the rabbis and

the priests judged for them. Thus the verb yahkum means "to judge." The rabbis and

the priests6 can be said to refer to the scholars and those among the Jews who

practised the law of the Torah. This means that the prophets were the leading

examples to those who followed the revelation and who were knowledgeable men.

Therefore, the ordinary people who claim that they are the followers of such

revelation should adhere to it. The phrase "who submitted themselves to [Allah's

Will] (alladhina aslamu)" implies submission to and belief in the Torah as a

1 This verse has been quoted above, p. 12.

2 Cf. al-Biqal, Nazm al-durar, 2/458.

3 Al-Biqaf, Nazm al-durar, 2/459.

4
Al-RazI, al-Kabir, 6/29.

5 Some exegetes refer it to the Prophet Muhammad where the plural form (al-nabiyyiin) is a sound of
greatness (li-l-taczim). For example see al-Khazin, Lubab al-ta'wll, 2/275.

6 The exegetes have different opinions of what is meant by the rabbis and the priests. See, for
example, al-RazI, al-Kablr, 6/31; al-Khazin, Lubab al-ta'wll, 2/275.
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revelation from God, and so the followers of the Torah should submit themselves to

it as a manifestation of their belief in it.7

2. Judgement by the Prophets Dawud and Sulayman

There are three Qur'anic verses that refer to judgement by the Prophet Dawud, one of

which includes a reference to judgement by the Prophet Sulayman. These Meccan

verses are Q.21:78, Q.38:21-22 and Q.38:26.

Verse No. 1:

And Dawud and Sulayman, when they give judgement (yahkumani) in
the case of the field where the sheep of certain people had pastured at
night; and We were witness to their judgement (li-hukmihim shahidin).
(Q.21:78)

The verse is about a dispute between the owner of a field and the owners of sheep

over the fact that the sheep had pastured in the field at night. The Prophets Dawud

and Sulayman each gave a different judgement.8 The Prophet Dawud judged that the

sheep should be handed over to the owner of the field. However, the Prophet

Sulayman had a different opinion and suggested that the sheep should be lent to the

owner of the field until he recovered the loss from the damage that the sheep had

caused.9 The judgement refers to legal judgement which produces case law. Thus,

the verb yahkumani means "they give judgement", that is, a legal judgement.

This verse is important in Islamic law for jurists have drawn from it at least

three significant points. The first is compensation allowed in law for damage to the

7 Cf. al-RazI, al-KabTr, 6/30-31.

8
Al-Tabarl, Jamfal-bayan, 9/51; al-KMzin, Lubdb al-ta'wil, 4/303.

9
Al-Zuhayll, Tafsir, 17/98-9.



80

field done by another person. The second is possibility of ijtihdd by the prophets.

The third is a permission for a judge to reconsider his previous verdict if it seems

incorrect.10

Verse No. 2:

And has the news of the litigants reached you? When they climbed over
the wall into [Dawud] Mihrdb.u When they entered upon Dawud, he
was terrified of them. They said: "Fear not! [We are] two litigants, one
of whom has wronged the other, therefore judge (fa-hkum) between us
with truth, and treat us not with injustice, and guide us to the right way."
(Q.38:21-22)

In these verses only the Prophet Dawud is mentioned as exercising judgement on two

12 13
litigants who went to him to settle the disputes between them. " This was a legal

judgement. The jurists have derived from these verses the ruling that a judge must

listen to the other litigant after the first has completed his claim. This conforms to

the tradition which says: "If two litigants sit before you, do not judge either of them
1 A

until you have listened to the other."

Verse No. 3:

O Dawud! We have made you a vicegerent on the earth, so judge
between people in truth (fa-hkum bciyna l-nasi bi-l-haqq) and do not
follow desire so that it leads you astray from the way of Allah. Verily for
those who go astray from the way of Allah shall have a severe
punishment because they forgot the Day of Reckoning. (Q.38:26)

111
See, for example Ibn Abl al-Dam, Adab al-qada1, 77; al-Zuhayll, Tafsir, 17/104-106.

11 Mihrcib is a praying place or a private room.

12 Some sources say that they are the Angels. See al-Tabari, Jamic al-bayan, 10/566; al-BaydawI,
Asrdr al-tanzll, 2/210.

13 The disputes are, according to Q.38:20: "Verily, this my brother [in religion] has ninety-nine ewes,
while I have [only] one ewe, and he says: "Hand it over to me, and he overpowered me in speech."
14
Al-ZuhaylT, Tafsir, 23/190.
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The verse refers to the Prophet Dawud. It is preceded by Q.38:21-22 which

mention two disputing men who climbed over a wall to seek Dawud's judgement.

Q.38:21-22 help one to understand Q.38:26 in which the verb fa-hkum means to

judge. Nevertheless, it can mean more than just a judgement. The command

fa-hkum in this verse is related to the word khalifa]5 which is mentioned as the role of

Dawud. It is important to study the Qur'anic use of khalifa to understand the Prophet

Dawud's role.

The root of khalifa is kh-l-f which means succession. Khalafa means to

succeed someone who came earlier, not only holding the same position but also in

bearing the same responsibilities of that person. Thus khalifa is the person who is

appointed to that role.16

Example No. 1:

Khalifa in its singular form appears twice in the Qur'an in Q.2:30 and Q.38:26.

Q.2:30 reads:

And remember when your Lord said to the angels: "Verily I am going to
appoint a vicegerent (khalifa) on earth." They said: "Will you place
therein those who will make mischief therein and shed blood while we

glorify you with praises and thanks and sanctify you." He said: "I know
that which you do not know."

Khalifa in this verse means a successor to someone. Exegetes are divided into

groups over the identity of the khalifa here and his predecessor:

' The meaning of khalifa is a topic of debate in Qur anic studies, both classical and modern. One of
the latest articles written on this subject is 'The Term "Khalifa" in Early Exegetical Literature' by
Wadad al-Qadi in Die Welt des Islams 28 (1988), pp. 392-411.

'h
Al-Baydawl says that a khatifa is one who succeeds another and replaces his [position],

Al-Baydawl, Asrar al-tanzil, 1/49; cf. cAbd al-Tawwab, al-Dawla al-Islamiyya, 28.
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1. The khalifa here was Adam, who succeeded the generation before him. Adam

was either a reproduction of man which was different from the previous

generation in some way or he was a new creation by God to replace a generation

that went before him on the earth.

2. The khalifa here was the children of Adam who replaced their father.17
As for Adam, the exegetes differ over whom Adam replaced when he was appointed

khalifa. Some say that he was the khalifa of a previous generation on the earth and

some say that he was khalifa of God to implement His law.18 Al-BiqacI harmonises

these two opinions by saying that both are acceptable where the khalifa of God is one

who implements the law entrusted by Him, and khalifa of the generation before him

where he succeeds them.19

Example No. 2:

Another derivation of kh-l-f is khala'if which appears in Q.6:165. The verse

reads:

And it is He Who has made you successors on the earth (khala'ifa l-ard),
and He has raised you in ranks, some above others that He may try you in
that which He has bestowed on you. Surely your Lord is Swift in
retribution, and certainly He is Oft-Forgiving, Most Merciful.

Ibn cAtiyya says that khala'if plural of khalifa, can be applied to any generation,

because each generation replaces another generation."0 This verse implies that this

generation not only replaces the previous generation but it also continues to carry out

17 See for example al-Tabarl, Jdmf al-baydn, 1/237; Rida, al-Manar, 1/258.

ls
Al-TabarT, Jdmf al-baydn, 1/237; al-ZamakhsharT, al-Kashshaf, 1/128.

19 Al-BiqaT Nazm al-durar, 1/87.

20 Ibn cAtiyya, al-Muharrar al-wajlz, 2/370.
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the same responsibilities. If it is assumed that the responsibility of the generation on

the earth is to maintain the earth's development, the responsibility of the new

generation is continue that policy. If the previous generation fails to fulfil this

responsibility, it lays a burden on the new generation to redevelop its own

civilisation. If this function of khalifa in this verse is related to that in Q.2:30, it can

be seen that the khalifa is an important position in society for its development.

Example No. 3:

Khalifa appears a second time in Q.38:26, where it is related to the obligation

of passing judgement. Dawud is appointed as khalifa', he is the khalifa of either the

people or the prophets who came before him.21 Some exegetes say that Dawud was

22
appointed to the position of ruler to administer the people's affairs. This view is

93
possibly more acceptable because it shows the great bounty of God to Dawud."

The role of Dawud as khalifa can be related to kingship (mulk), which is

mentioned earlier in Q.38:20, which reads: "We made his kingdom (mulkahu) strong

and gave him wisdom (hikma) and sound judgement in speech and decision (fasl

al-khitab)." This verse can be related to Q.2:251, which reads:

So they routed them by Allah's leave and Dawud killed Jalut, and Allah
gave him [Dawud] the kingdom (mulk) and hikma, and taught him of that
which He willed. And if Allah did not check one set of people by means
of another, the earth would indeed be full of mischief. But Allah is full
of bounty to the universe.

These verses mention that Dawud was given the kingdom (mulk). Mulk is used to

refer to a kingdom or the power of government. If this verse is related to Q.38:26,

21 This is a view of some exegetes. See al-Tabarl, Jamf al-havan, 1/237; al-RazI, al-Kabir, 13/316.

22
Al-Zamakhsharl, al-Kashshaf 1/128; al-RazI, al-Kabir, 13/316.

23
Al-RazI, al-Kabir, 13/316.



then mulk is related to being khalifa. Therefore, Dawud's being a khalifa can be

described as his possession of power, that is, he was a ruler. Being a khalifa implies

the authority of government, of which Q.38:26 mentions that judging is one of the

main functions. However, to limit the position of Dawud's ruling only to the passing

of judgement is to limit the scope of his authority. Therefore, fa-hkum here can

imply the exercise of government which includes the office of judge as part of the

khalifa s duties.24 Thus a semantic meaning of ruler (hakim) in the light of the word

khalifa is to oversee the matters of the people, and he can be succeeded by others for

this is implied in the meaning of khalifa. Based on this, khalifa here refers to the

authority which Dawud enjoyed, and thus the activity of hukm here is one of the roles
25

of the khalifa. The activity of hukm also can be said to be an explanation of the

term khalifa which, in this context, is designated as a hakim. The occurrence of

khalifa in this verse indicates that hakim here could mean a ruler, who, according to

this verse, must rule in truth, and so it signifies authority. On the other hand, this

verse is, as noted, also related to the preceding verse, which deals with a dispute in

which Dawud gave his judgement (qada'). Therefore, hukm here can mean

judgement as well as authority, the former being a direct meaning whereas the latter

is a related meaning connoted by the context of the verse. Consequently, fa-hkum

means "to judge" and "to rule". The latter can be related to the basic meaning of

hukm, prevention, for it can be used to prevent wrong or prevent the action of other

24 Cf. Al-Zuhayll, Tafs'ir, 23/187. He says that God appointed Dawud as khatlfa to judge between the
people to whom God has given power (sulfa) and hukm.

25 This is called al-tafsir or al-jumla al-tafsiriyya (explanatory clause). Cf. al-Zarkashl, al-Burhan fi
culum al-Quran, 3/36-38.
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authorities. Furthermore, Dawiid enjoyed a position that gave him authority over

others.

3. Judgement by the Prophet Muhammad

The Quran refers to judgement by the Prophet Muhammad in ten verses, all of which

are Medinan. One is in Sural al-Baqara, three in Surat al-Nisa', four in Sural

al-Ma'ida and two in Surat al-Niir. In al-Nisa', the relevant verses are mentioned

separately from one another whereas in Surat al-Maida and in Surat al-Niir they

appear closely to one another.

Verse No. 1:

And do not eat up others' property unjustly, nor give bribery to the judges
(.hukkam) that you may knowingly eat up a part of the property of others
sinfully. (Q.2:188)

The Qur'an uses the word hukkam to refer to those who pass a legal judgement.

According to the occasion of the revelation, hukkcim refers to the Prophet

Muhammad. Q.2:188 was revealed in connection with Imru al-Qays ibn cAbis

al-Kindl, who was called by Rablca ibn cAbdan al-Hadraml to see the Prophet

regarding a piece of land. The Prophet said to al-Hadraml: "Do you have any

proof?" He said: "No." The Prophet said: "Then you should have his oath." He

went away to make him swear an oath. The Prophet said: "If he swore that the land

is his in order to obtain it unjustly, he will meet Allah in a way that Allah will reject

him."-6 Hukkcim therefore denotes those who pass legal judgement.

"

Al-Khazin, Lubdb al-ta'wil, 1/217; al-Nisabtirl, Asbab al-nuzul, 51; cf. al-Baydawi, Asrar al-tanzil,
1/107.
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Verse. No. 2:

Allah commands you to render back your trusts to those to whom they are
due, and when you judge (wa idhci hakamtum) between the people that
you judge (,tahkum) with justice: Verily how excellent is the teaching
which Allah gives you. Truly, Allah is Ever All-Hearing, All-Seeing.
(Q.4:58)

Q.4:58 was revealed after the Prophet entered Mecca in 8 AH/630 CE. When the

Prophet wanted to enter the Kacba, cUthman ibn Talha ibn cAbd al-Dar, who held the

key to it, refused to allow him to enter. CA1I ibn Abl Talib took the key and opened

the door of the Kacba. The Prophet entered and performed a prayer (saldt). When

the Prophet came out, al-cAbbas ibn cAbd al-Mutallib asked for the key. The verse

was revealed in which God commanded the Prophet to return the key to HJthman.27

According to the occasion of the revelation of this verse, it refers to a judgement by

the Prophet. However, this does not limit the application of the verse to him, for its

reference is general and could apply to other people. This is understood not only

because he was an example to the believers, but also because the word "you", in the

plural form, refers generally to all believers. Therefore, if the Prophet is ordered to

do something, his followers are expected to follow him. On the other hand the

exegetes disagree over whom the verse refers to. Al-Tabarl cites three different

opinions: the first is those in charge of the affairs of the Muslims (wulat umiir

al-muslimin)', the second is the ruler (sultan)-, the third is the Prophet. Al-Tabarl

concludes by saying that the verse is general, referring to those in charge of the

affairs of the Muslims.28

2' There are many versions of the occasion of the revelation of this verse. What is given here is a
summary of those versions. For details see al-BaydawI, Asrar al-tanzil, 1/220; al-Khazin, Lubdb
al-ta'wll, 2/98; cf. al-Tabarl, Jamic, 4/148-9.

2X
Al-Tabarl, Jamic al-bayan, 4/147-9.
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The relationship between this verse and those preceding it is, according to

al-BiqacT, that in the previous verses God has mentioned the granting of mulk to the

family of the Prophet Ibrahim and in this verse God mentions the role that the

believers should play.29 On the other hand, al-RazI says that the preceding verses

refer to the attitude of the people of the Book who concealed the truth, and the

believers and their rewards. Thus, this verse condemns the people of the Book and
30

stipulates another responsibility for the believers, that is, to render the trusts.

This verse contains two obligations: the first is the rendering of trusts to

those to whom they are due; and the second is judging with justice. The significance

of mentioning trusts before the judging with justice is, according to some exegetes,

that the Qur'an begins with the responsibility towards one's own self before that

towards others. '1 Accordingly, the combination of trusts and judgement is to state

the function of people as the servants of God.'2 The Qur'an uses the expression

"verily Allah" to stress the importance of the obligations in this verse. '''

Verse No. 3:

But by your Lord they can have no faith until they make you judge
(yuhakkimuk) in all disputes between them and find in their souls no

29 Al-Biqaf, Nazm al-durar, 2/270. This is understood from the word mulk which is given to the
family of the Prophet Ibrahim. The verse that al-Biqa0! relates to Q.4:58 is Q.4:54: "Or do they envy
men (the Prophet Muhammad) for what Allah has given them of His bounty? Then We have already
given the family of Ibrahim the Book and hikma and conferred upon them a great kingdom."
30
Al-RazI, al-Kabir, 5/259.

31
Al-RazI, al-Kablr, 5/262; Abu Hayyan, al-Bahr al-muhlt, 3/289; al-Biqal, Nazm al-durar, 2/270-

271.

32 Cf. Kamali says that the concept of trusts in the first part of this verse is given a concrete expression
in the second part [justice]. See Mohd Hashim Kamali, 'The Limit of Power in an Islamic State' in
Islamic Studies, 28:4, 1989, 327.

33 Abu al-Su'tid, Irshad, 1/539; al-AIusI, Ruh al-macarii, 3/62.
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resistance against your decisions (qadayta) but accept them with the
fullest conviction. (Q.4:65)"'4

The verb yuhakkim is form II of the verb hakama, that is, hakkama. It means to seek

a judgement from a person regarding a dispute in which the seeker is involved. The

verbal noun is tahkim. The person who is appointed to judge is called a hakam.

Tahkim was the practice of the Arabs before the coming of the Prophet. It was "the

sole judicial procedure available to individuals who did not wish to exercise their

right of private justice or who were unable to settle their differences by means of a

direct friendly agreement."35 This semantic meaning is preserved in this verse.

According to one version, the verse was revealed regarding a dispute between al-

Zubayr ibn al-cAwwam and a man of al-Ansar over a stream which both of them used

for irrigation. The Prophet gave a judgement that al-Zubayr should irrigate his land

fi-st and then let the water go to the man from al-Ansar. However, the man became

angry and said: "Is it because he [al-Zubayr] is the Prophet's cousin." The Prophet's

face coloured and he said to al-Zubayr: "Irrigate your land, then withhold the water

until it reaches the wall." Al-Zubayr claimed that this verse was revealed regarding

this matter."'6 Another version is a quarrel between a hypocrite and a Jew. The Jew

wanted to seek a judgement from the Prophet but the hypocrite was unwilling. Some

reports say that both of them were Jews, of whom one became Muslim and the other

a hypocrite. There are different versions of the dispute. Nevertheless, al-Tabarl and

al-RazI say'7 that the quarrel between the hypocrite and the Jew, is more likely than

34 This verse was previously quoted. See above, p. 27.

35 E. Tyan, 'Hakam', E.I2, hill. Cf. Moktar Djebli, 'Tahklm', E.I2, 10/107.
36 Al-Tabarl, Jamical-bayan, 4/161-2; al-Khazin, Lubab al-ta'wil, 2/106.
37
Al-Tabarl, Jamic al-bayan, 4/161-162; al-RazT, al-Kabir, 5/290; cf. al-Khazin, Lubab al-ta'wil,

2/106-107.
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al-Zubayr's version because of its relationship with the preceding verse, Q.4:60,

which discusses those who seek judgement from taghut: It was revealed

concerning the dispute between a Muslim and a Jew or a hypocrite who refused to

seek judgement from the Prophet. Q.4:65 explains that one of the Prophet's

responsibilities was to be a judge. This judgement is related to the word shajr, which

literally means dispute.

Verse No. 4:

We have sent down to you the Book in truth that you might judge
(,li-tahkum) between men as guided by Allah (bi-ma araka llah) so be not
[used] as an advocate by those who betray their trust. (Q.4:105)

The preceding verse speaks of fighting unbelievers, and this verse follows to remind
39the Prophet not to betray the unbelievers and wrongly accuse them.' The verse was

revealed concerning Tucma ibn Ubayriq who had committed a theft, and to conceal

the evidence he entrusted the stolen goods to a Jew to keep them for him.

Investigations focused suspicion on him and the Jew, and eventually the stolen goods

were retrieved from the Jew's house. The Jew said that Tucma had placed them in

his custody. However, Tucma denied this and pointed to the Jew as a culprit.

Tucma's clan interfered, defending Tucma. The Prophet, basing his judgement on

their report, showed a certain inclination to believe Tucma and his people. The verse

was revealed to intervene in the case and put the matter right 40 The verb tahkum

means "to judge."

This verse will be discussed later. See below, p. 117.

3g
Al-RazI, al-Kabir, 5/431.

411
Al-Nlsaburl, Asbab al-nuzul, 147; Muhammad al-Ghazall, A Thematic Commentary on the Quran,

1/76.
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The following verses are from Surat al-Ma'ida . They appear in succession

and are related to hukm, whose the root h-k-m occurs in eight of the verses. All the

verses are directly related to the judgement by the Prophet Muhammad except Q.5:44

and Q.5:45, which refer to the judgement by prophets in general who came after the

Prophet Musa; Q.5:46 and Q.5:47 which refer to the people of Injll; and Q.5:50

which concludes the discussion of the verses.

Verse No. 5:

[They like to] listen to falsehood, to devour anything forbidden. So if
they come to you [O Muhammad], either judge (fa-hkum) between them,
or turn away from them. If you turn away from them, they cannot hurt
you in the least. And if you judge, judge (wa in hakamta fa-hkum) with
justice between them. Verily, Allah loves those who act justly. (Q.5:42)

The occasion of the revelation of the verse is related to the preceding verse, Q.5:41,

which tells of the Jews who went to the Prophet to seek his judgement. There are

two different occasions of the revelation of the verse: the first is the differential

retaliation (diya) that existed among the Banu al-Nadlr and the Banu Qurayza; the

second is the punishment for the adultery committed by a Jewish man and woman.

Al-Qurtubl and al-RazI prefer the second version.41 According to the verse, the Jews

did not want to suffer the true punishment; rather they intended to obtain a lighter

punishment from the Prophet. This is narrated in the following phrase: "They say:

'If you are given this, take it, but if you are not given this, then beware!'" So when

the representative of the Jews came to the Prophet, God revealed their intention to

41
Al-Qurtubl, al-Jamic, 6/115; al-RazI, al-Kablr, 6/23-24.
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him and gave him the choice of either to judge or not.42 The verse, however, asks the

Prophet to judge with justice if he chooses to judge between them.

Verse No. 6:

Commenting on the attitude of the Jews, Q.5:43 reproaches them, questioning

their sincerity in seeking judgement though they already have their own judgement in

the Torah. This means that if they refused the judgement by the Torah, whose

followers they claimed to be, how would they accommodate themselves to accept the

judgement of the Prophet. The verse reads:
But how do they come to you for judgement (yuhakkimunak) while they
have the Torah in which is the judgement of Allah (hukmu llah); yet even
after that, they turn away. For they are not believers.43

Verses Nos. 7 and 8:

The following verses, Q.5:48 and Q.5:49 end the Qur'anic series of

judgements by the Prophet Muhammad. The verses focus on him to judge according

to what God has sent down. In this regard, the Qur'an was revealed to him as the last

revelation. It is described as confirming the previous Books of God, signifying that

the Qur'an is the final Book of God. Q.5:48 reads:
And We have sent down to you the Book [the Qur'an] in truth,
confirming the scripture that came before it and as protector (muhaymin)
over it. So judge ifa-hkum) among them by what Allah has sent down,
and follow not their vain desires away from the truth that has come to
you. To each among you We have prescribed a law and a clear way
(shircatan wa minhajan)...

42 The jurists have drawn some legal implications from Q.5:42. Can Muslims judge non-Muslims? If
so, should they be judged according to Islamic law or not? Another implication is about bribery,
understood from "to devour anything forbidden". See, for example, al-Qurtubl, al-Jamic, 6/119-121

43 This verse has also been quoted when discussing judgement by God, see above, p. 12.
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The phrase "To each among you We have prescribed a law and a clear way (shir°atan

wa minhdjan)" reminds us that to each of the prophets God has given laws and

judgement for them to follow. This means that there is no alternative but to refer to

the judgement by the prophets, who in turn judge according to the judgement by God.

In Q.5:49, the Prophet is again asked to judge by what God has sent down. The verse

reads:

And so judge (wa ani hkum) among them by what Allah has sent down
and follow not their vain desires but beware of them lest they turn you far
away from some of that which Allah has sent down to you. And if they
turn away, then know that Allah's Will is to punish them for some sins of
theirs. And truly, most men are disobedient.

The verse again stresses from the very beginning the importance of the judgement by

the Prophet according to what God has sent down. In the previous verse, it states that

every prophet [including his followers] is given his own laws. However, in this

verse, the importance of judgement is followed by a reminder that the Prophet should

not overwhelmed by those who do not want the judgement by God to be

implemented.

Verses Nos. 9 and 10:

And when they are called to Allah and His Messenger to judge
(li-yahkum) between them, lo, a party of them refuses (to come) and turns
away. (Q.24:48)

The only saying of the faithful when they are called to Allah and His
Messenger to judge (li-yahkum) between them, is that they say: "We hear
and we obey." And such are the successful. (Q.24:51)

These two verses, are in Surat al-Nur, represent two different attitudes of men

towards seeking judgement from the Prophet: that of the hypocrites and that of the

believers. Both of them are required to follow the judgement given by the Prophet.

The reason for the revelation, so it is said, was that al-Mughlra had an argument with

CA1I over water rights. CA1T asked him to seek judgement from the Prophet. He
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refused and said: "I shall neither go to him nor I shall seek judgement from him."44
The subject of the verb yahkum in both verses refers to the Prophet because,

according to al-BaydawI, the Prophet was a judge for the people and the one from

whom the people were asked to seek judgement. The mention of God's name is used

to exalt Him and to indicate that judgement by the Prophet is indeed judgement by

God.46 Q.24:48 shows the negative attitude of those who refuse to submit to the

Prophet's judgement. The reasons are given afterward in Q.24:50: "Is there a

disease in their hearts or do they doubt or fear lest Allah and His Messenger should

wrong them in judgement?"

Q.24:51 shows the positive attitude of the believers who willingly submit to

his judgement, whether it is in their favour or not. Thus, the jurists deduce the rule

that it is important for someone, when he is called, to present himself in the court

before a judge.46

From the discussion on the Prophet Muhammad's judgement it is clear that

the root h-k-m denotes a "legal judgement" which consequently produces laws.

However, it can be argued that h-k-m in the verses quoted above denotes "authority".

In arguing this two aspects need to be considered: the context of the verses, and the

background to the verses which refer to his judgement. The second aspect will be

examined first.

All the verses quoted above are Medinan, that is, they were revealed after the

hijra of the Prophet from Mecca to Medina. The Meccan and Medinan periods

44
Al-Razl, al-Kablr, 11/618; al-Zuhayll, Tafsir, 18/270.

45
Al-Baydawl, Asrar al-tanzil, 2/128.

46 See Ibn Farhun, Tabsirat al-hukkam, 1/257.
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display two different aspects of the Prophet's struggle in establishing his mission,

and are summarised below.

When the Prophet was in Mecca, he received a revelation, after which he

started his call (da°wa) secretly for three years. At that time, a very small number of

people accepted Islam. Then, there came the revelation ordering him to preach

publicly to his people about Islam, and he started by proclaiming his faith to his kin.

However, the Prophet faced much resistance and provocation from his people.

In the fifth year of his mission, the Prophet sent some of his followers to

Abyssinia. Then he took step to expand his da°wa to the tribes who came on the

pilgrimage. He met, for example, the Banu cAmir, the Banu Fazara, the Band Murra

and the Band Hanlfa, but they rejected him.

In the eleventh year, he went out to the tribes during the pilgrimage and met

six youths of Khazraj from Medina who accepted his dacwa. The next year, twelve

men of Aws and Khazraj came to Mecca during the pilgrimage and gave their oath of

obedience to the Prophet. This agreement was a starting-point for the Prophet to

consider a new place for the Muslims to practise their religion after Mecca and

Abyssinia had proved to be unsuitable. In the following year, a group consisting of

about seventy people from Medina came and swore the oath of obedience to the

Prophet during the pilgrimage. These oaths of obedience at least made a basis for a

new land for Muslims, where the people of Medina agreed to obey and assist the

Prophet. Following this event he gave permission to his followers to emigrate to

Medina and he followed them later.47

47 See al-Nabhan, Nizam al-hukm, 85-6; Khalll, Nizam al-hukm, 21-7.
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After the Prophet arrived in Medina, he built a mosque which later became a

place not only for the rituals but also for administration, discussion and teaching. He

joined the Muhajirun (the emigrants) to the Ansar (the helpers, i.e. the people of

Medina) and made them into a brotherhood. He made an agreement with the people

of Medina, consisting of Muslims and non-Muslims (especially the Jews), which

could be regarded as a sound guideline binding all the inhabitants. The Prophet took

charge of internal affairs like settling disputes, giving a fatwa and collecting alms

(zakat), and he also took charge of external affairs like sending letters to foreign

leaders and rulers. All these things were achieved gradually. Thus the Prophet

became experienced as a ruler in this new land for the Muslims49 and Medina

gradually became a strong centre for Islamic political authority at that time. Medina

also became a model for a new state in Arabia in which three fundamental elements

of a state were exercised: nation, region and political authority.50

Throughout his rule in Medina, the Qur'anic verses containing laws and

rulings were revealed, including Suras al-Nisa' and al-Ma'ida. Judgement by the

Prophet not only shows that he was a judge for the people of Medina but also that it

was one of the important duties carried out by him as a ruler in Medina. Those

verses, therefore, reveal a particular aspect adjudication of the authority that the

Prophet enjoyed in Medina. If the Prophet Dawud was a ruler [king] and a judge

48 See Khalil, Nizam al-hukm, 27; °Abd al-Tawwab, al-Dawla al-Islamiyya, 12.

49 Cf. Duncan B. MacDonald, Development ofMuslim Theology, Jurisprudence and Constitutional
Theory, 9; John L. Esposito, Islam The Straight Path, 8-11.

50 See for example al-Nabhan, Nizam al-hukm, 87,139,144; cf. Yusuf al-QaradawT, Min fiqh
al-dawla fi-l-Islam, 16; cf. MacDonald, Development of Muslim Theology, Jurisprudence and
Constitutional Theory, 67. Classical Muslim scholars did not concern themselves about the definition
of a state and this attitude is followed by some modern scholars. Only a small group of the latter even
define state according to its principles. See cAlI Muhammad Hasanayn, Riqabat al-umma, 44-45.
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whose judgement was a part of his rule, so too was the judgement by the Prophet

Muhammad a part of his rule. Even though he was not a king like the Prophet

Dawiid, both of them possessed the authority to give judgement. Therefore, there

does not seem to be an obstacle to suggesting that the root h-k-m, in the verses

referring to judgement by the Prophet, denotes authority. Furthermore, the meaning

of hukm as authority is not a remote meaning of the root h-k-m because it can be

related to the basic meaning of hukm, prevention. If judgement is used to prevent

injustice, authority can also be used for the same purpose.

The two recognisable contextual verses are considered next. As stated above,

Q.4:58 was revealed in the year of 8 AH/630 CE. In this year the authority of the

Prophet had increased after the conquest of Mecca, as shown by his judgement that

the key to Kacba should be handed over to its original owner. Clearly the Prophet was

exercising his authority to give a judgement. The verse reminds him to be fair in

ruling his people and this requires him to be fair in using his authority to give

judgement. Hence the phrase "and when you judge between the people" refers to the

authority exercised by those who judge. This, as al-BiqacI expresses above regarding

the relationship of Q.4:58 to the verses preceding it, signifies that hukm denotes

"authority of ruling", not simply "judgement". This verse is relevant not only in

particular judgements (qada'), but also in the wider context of establishing the ideals

of a community and the principles by which it might be ruled.31

Q.4:59 shows a strong relationship to the preceding verse. The verse reads:
O you who believe! Obey Allah and obey the Messenger and those who
are in charge of you. And if you differ in anything amongst yourselves,
refer it to Allah and His Messenger, if you believe in Allah and in the
Last Day. That is better and more suitable for final determination.

51 Cf. Al-Zuhayll, Tafs'ir, 5/120, 124. Al-Zuhayh accepts this verse as part of the Islamic system of
governance (nizam al-hukm fi-l-Islam).
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Q.4:58 reflects the responsibility of those who exercise authority whereas Q.4:59

points out the duty of the ruled. This duty is to obey those who are in charge of the

affairs of the people. The verse refers to cAbd Allah ibn Hudhafa ibn Qays ibn cAdI,

whom the Prophet sent to lead the Muslim army. During the night he ordered the

army to throw themselves into the fire and they refused to do so.5" Though it refers

to the troop leader, the term ulu -l-amr, which denotes those who are in charge of

the affairs, includes also rulers and religious scholars: for instance, al-Zajjaj is

reported as saying that ulu-l-amr is a general expression which includes those who
53

are in charge of religious affairs and the welfare of the people. The exegetes have

therefore derived from this verse the fact that it is targeted at the majority of the

community (jumhur al-umma), which includes rulers (hukkam), governors (wulat),

administrators and judges (quda).54 Al-RazI tries to establish the idea of authority, as

understood from his statement:55

This verse is a statement of the fact that not all men are responsible for
taking charge of the implementation of hukm, but this responsibility is
carried by some of them. The verse functions as a general concept
(mujmal) that someone becomes a hakim. Other verses indicate that it is
inevitable that the community must have a leader {imam) and that he is
responsible for appointing judges (al-quda) and administrators (al-wula)
in a country. These indications (dala.il) are an explanation of the general
concept [of leadership] in this verse.

Al-RazI relates Q.4:58 to other verses which discuss leadership in a community. He

also seems to relate hakim to imam. The latter, as understood from the statement

~2 Al-Biqaf Nazm al-durar, 2/272.

53
Al-Khazin, Lubab al-ta'wll, 2/102. Cf. cAbd al-Tawwab, al-Dawla al-Islamiyya, 26.

54
Al-Zuhayll, Tafs'ir, 5/124. See also al-Tabarl, Jamf al-bayan, 4/149; al-Qurtubl, al-Jumic, 5/167.

Ibn aDArabl says that hukm in this verse concerns generally those who hold the rule and people. See
Ibn al-cArabI, 1/572.

"5
Al-RazI, al-Kabir, 5/265.
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above, denotes authority to rule. However, he does not mention which verses in his

view support Q.4:58. Perhaps what he means by "other verses" is Q.4:59, which

discusses the need for the community to obey God, the Prophet and those who take

charge of their affairs. This verse implies that if the Qur'an has imposed obedience to

rulers, this shows that there is an obligation to produce rulers who with their fellows,

take charge of the affairs of the people. Otherwise this imposition by the Qur'an

would have no meaning. Hence, Q.4:59, which refers to the aspect of government,

elucidates the idea of government implied in Q.4:58.

The second verse is Q.4:65, which is more explicit, in emphasising the

Prophet's status as someone who has the authority to adjudicate in disputes. The

verse forces the people of Medina to go to the Prophet for his judgement, for they

have no choice but to submit to him. The verb "yuhakkimiik" indicates his

authoritative status in Medina at that time. The judgement by the Prophet was

authoritative and required implementation. So judgement is closely related to

"authority", which denotes "the power or right to enforce obedience". Authority in

turn is related to "ruling", which includes "an authoritative decision".36 It is argued,

therefore, that the Prophet not only acted as a judge but was also a ruler and leader in

Medina, and one of his duties was to adjudicate cases. The authority of the Prophet

not only emerges from the knowledge of his practice but is also confirmed by the

Qur'an. Thus, Q.4:65 emphasises the need to make the Prophet a judge

(yuhakkimiik), and there is no escape from his judgement. The phrase "By your

Lord", an oath in the name of God, strengthens the force of the ideas in this verse.

56 Q- Thompson, Oxford Dictionary, 42.



99

The application of this verse is general.57 It applied not only to the believers

but also to everyone who was under the Prophet's authority as understood from the

occasion of the revelation. The verse underlines three fundamentals of belief: the

seeking of judgement from the Prophet; satisfaction with the judgement; and

acceptance of the judgement without any doubt.5S The verse denies the status of a

believer to those who do not exhibit these characteristics.

To sum up, judgement by the Prophet Muhammad usually means legal

judgement. However, contextual considerations indicate that the Qur'an tries to

emphasise another meaning of judgement, namely "authority". Q.2:188, Q.4:58, 105,

Q.5:42, 48 and 49 command the Prophet to judge, whereas Q.4:65, Q.5:43, Q.24:48

and Q.24:51 discuss the people's response to the Prophet's judgement. The fact that

Muslims cannot flee from his judgement is proof of the "authority" which is

manifested in it.

4. Judgement by people in general

There are two verses, Q.4:35 and Q.5:95, which refer to judgement by men in

general. The verses read:
But if you fear a breach between the two, set up an arbiter (hakam) from
his people and an arbiter {hakam) from her people; if they desire to set
the matter right, Allah will bring agreement between them; verily Allah is
Ever All-Knowing, Well-Acquainted. (Q.4:35)

O you who believe! Do not kill the game [wild animals] while you are in
a state of ihrdm, and whosoever of you kills it intentionally, the penalty is
an offering, brought to the Ka°ba, of an edible animal equivalent to the
one he killed, as adjudged (yahkum) by two just men among you.
(Q.5:95)

'7
Al-Tabarl, Jamf al-bayan, 4/161-162; al-RazI, al-Kabir, 5/290; al-Khazin, Lubab al-ta'wil, 2/106-

107.

58 Al-RazT, al-Kabir, 5/292-293; al-Zuhayll, Tafsir, 5/139.
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Hakam signifies an arbiter who is appointed to settle a dispute. In this case, it seems

that the position of arbiter does not exist permanently but only when there is a

dispute and someone is chosen. The verse concerns marital discord and in this

context a legal judgement because it deals with the legal aspect of marriage and thus

gives the idea of hakam as someone who passes judgement.

This verse can also be compared to Q.4:65. Both verses point out the

function of tahkim, that is, the appointment of an arbiter, who is sought by two

disputing parties to give a judgement and settle their differences.59 Q.4:35 refers to

the appointed hakam, but Q.4:65 refers to the Prophet as an existing hakam.60
In Q.5:95, the verb yahkum refers to two just men, who are required to act as

judges, in a case of killing animals during ihram. It is narrated that a Bedouin came

to see Abu Bakr and said: "I have done such and such to the game." Abu Bakr asked

Ubay ibn Kacb about it. The Bedouin said: "I came and asked you but you are

asking another person." Abu Bakr said: "You cannot object to that. Allah has said:

'as adjudged by two just men among you,' so I discussed it with my companion. If

we agree on something [decision], we will order it [to be executed]."61 The verse

shows the necessity of a judge being just (cadil)62
As for the root h-k-m, in these two verses it denotes "judgement", that is legal

judgement. The verses above point out the necessity of adjudication in Muslim

"9 See Ibn Farhun, Tabsirat al-hukkam, 1/50; al-Zuhayll, al-Fiqh al-Isldmi wa adillatuh, 6/756;
Shawkat MuhammadlJlyan. al-Sulta al-qadaivya, 460.

60 The jurists draw various implications from these verses. For their discussion see for example Ibn
Farhun. Tabsirat al-hukkam, 1/50; cUlyan, al-Sulta al-qadd 'ivya, 462; cf. Ibn Abl al-Dam, Adab
al-qadd, 122-3.

61
Al-RazT, al-Kabir, 6/145; cf. al-Qurtubl, al-Jamic, 6/201.

62 The jurists have deduced from this verse the rules for witnesses. See, for example, Ibn Abl al-Dam,
Adab al-qadd1, 313.
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communities. In short, the judgement shows that the Qur'an is concerned with

maintaining a just social order.

5. Judgement by the people of the Injll.

Q.5:46 and Q.5:47 refer to the people of the Injll. The verses read:
And in their footsteps, We sent cIsa son of Maryam, confirming the
Torah that had come before him and We gave him the Injll, in which
were guidance and light and confirmation of the Torah that had come
before it, a guidance and an admonition for the pious. Let the people of
the Injll judge (wa-l-ycihkum) by what Allah has sent down therein, and
whoever does not judge (yahkum) by what Allah has sent down, such
people are the disobedient (fasiqun).

These verses follow the one which mentions that in the Torah God has laid down the

law of retaliation. The verses continue to speak of the Injll, for Q.5:46 acknowledges

that the Injll has guidance and light, and gives admonition to the pious as well as

being a confirmation of the Torah. Consequently, Q.5:47 commands the people of

the Injll to judge by what Allah has sent down. Hence the verb wa-l-yahkum means

to "judge".63

B. Judgement not in accordance with the Qur an

Judgement not in accordance with the Qur'an, which is in contrast to what the Qur'an

seeks to uphold, is referred to in the Qur'an in four different ways: The first is

illustrated by the phrases "evil is the way they judge" (sa'a ma yahkumun) and "How

do you judge" (kayfa tahkumun). The second is the hukm of the Jahiliyya, the third is

the hukm of tagliut and the fourth is the phrase "whoever does not judge by what God

has sent down..." The first of these is judgement by wrongdoers.

63 The last phrase "whoever does not judge by what Allah has sent down" will be discussed later. See
below pp. 119, 128, 131.
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1. Judgement by wrongdoers

There are eight verses pertaining to judgement by wrongdoers, all of which are

Meccan. This wrong judgement is represented not by innocent believers but by

disobedient men, in particular unbelievers. Judgement in this context means "general

judgement" rather than "legal judgement".

Examples Nos.l and 2:
And they assign to Allah a share of the tilth and cattle which He has
created and they say: "This is for Allah according to their claim, and this
is for our partners." But the share of their partners reaches not Allah,
while the share of Allah reaches their partners. Evil is that which they
judge (yahkumun). (Q.6:136)

Say: "Is there of your partners one that guides to the truth?" Say: "Is it
Allah Who guides to the truth more worthy to be followed, or he who
finds not guidance unless he is guided? Then what is the matter? How
do you judge (tahkumun)? (Q. 10:35)64

The men referred to here are those who indulge in mischief and disobedience,

including unbelievers. The first verse describes unbelievers who made idols as

partners of God and on which they spent their wealth. The Quran blames them and

regards their judgement as an evil judgement. Therefore, the verb yahkumun means

"they judge". This judgement emerges from their view that what they were doing

was right.

Q. 10:35 also carries the same idea since the verse implies that it was a wrong

judgement that the unbelievers made in having partners with God as a means of

guidance. Following God is stated as following the guidance, and following idols is

stated as following those who have no guidance. So, the judgement of the

64 See also Q.16:59; 29:4; 37:154; 45:21; 68:36, 39.
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unbelievers to follow those who had no guidance is regarded as evil. These two

verses stress that it is wrong and misguided to oppose what God has decided for men,

by following something else. This contrasts with the practice of the believers who

follow what God has laid down.

Other verses also state this, albeit in different ways.

Example No. 3:
He hides himself from the people because of the evil of that whereof he
has been informed. Shall he keep her with dishonour or bury her in the
earth? Certainly evil is that which they judge (yahkumun). (Q. 16:59)

Though this was a practice of the unbelievers before the advent of Islam, the verse

highlights the criminality of those who rejected the decision of God to give them

daughters and reacted by burying the babies alive.

Example No. 4:
Or think those who do evil deeds that they can outstrip Us [i.e. escape
Our punishment]?63 Evil is that which they judge (yahkumun)\ (Q.29:4)

The Qur'an points out to those who disbelieve in God and work mischief that nobody

can be delivered from God's judgement either in this world or in the Hereafter. Since

disbelief and mischief are the result of not following what God has decided, such an

attitude is regarded as wrong.

The above verses demonstrate that a judgement which defies God's

commands is wrong. The only right choice available to humankind is to follow the

judgement by God. This suggests that people's thinking must conform to God's

decision.

65 See al-BaydawI, Asrar al-tanzil, 2/201.
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2. The hukm of the jahiliyya

In determining the application of the law of God, the Quran raises the issue of the

hukm of the Jahiliyya. This occurs in Q.5:50, which reads:66
Do they then seek the hukm of the Jdhiliyyal But who is better in
judgement (hukman) than Allah for a people who certainly believe.

This verse follows a series of hukm-verses, which classify those who refuse to accept

the law of God as kafirun, zalimun, &n<\ fasiqiin, and command the Prophet to judge

according to what God has sent down. Q.5:50 classifies seeking judgement outside

the law of God as the hukm of the Jahiliyya. To understand this classification fully,

it is necessary to examine the meaning of Jahiliyya in the Qur'an.

The word jahiliyya67 comes from the root Jim, ha' and lam, which literally

means "ignorance", being the opposite of knowledge.68 Al-Raghib al-Isfahanl says

that jahl, the verbal noun of the verb jahala, has three meanings: lack of knowledge;

believing something to be different from what it is; and doing something in a manner

different from that in which it ought to be done.69 Jahl also denotes a sense of

negligence which contrasts with knowledge, and is therefore related to another term,

safah. Safah contrasts with hilm for the former signifies lightness and is related to

jahl in its sense of a deficiency in intellect or understanding which induces someone

to act unreasonably and unlawfully. Safah is the opposite of forbearance, which is

66 This verse has also been quoted before when discussing judgement by God, see above, p. 18.

"7
One of the earliest discussions in a European language of Jahiliyya is Ignaz Goldziher 'Muslim

Studies', Vol. 1, trans, from Muhamedanische Studien, 201-8. For details of the occurrences of the
root j-h-l in the Quran, see al-Shamma, The Ethical System, 11.

68 Tahdhib al-lisan, 1/213; Lane, Lexicon, 1/477.

69
Al-Raghib, al-Mufradat, 102; Lane, Lexicon, 1/477.
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one meaning of hilm.10 Hence, jahl implies a state of pride and rashness which

contrasts with knowledge. The following verse distinguishes between jahl and cilm,

and safah and hilm.
There is no knowledge when a knowledgeable man acts ignorantly

And there is no good conduct when a mild man acts the fool71

Before discussing the concept of the jahiliyya in the Qurian, it is important to

understand the Qur'anic meaning of jahl.

Example No. 1:

[Charity] is for the poor, who in Allah's cause are restricted [from travel],
and cannot move about in the land. The one who knows them not (al-
jahil), thinks that they are rich because of their modesty (tacaffujj. You
may know them by their mark, they do not beg of people at all. And
whatever you spend in good, surely, Allah knows it well. (Q.2:273)

In this verse jahil shows the basic meaning of jahl, which is ignorance in the sense of

lacking knowledge. However, the use of jahil here suggests not only one who does

not know but also one who fails to judge correctly, owing to his superficial

knowledge of the matter. According to Izutsu, jahil implies "the incapacity of the

mind to have a deep understanding of things which consequently produces a shallow

and rash judgement on everything."72 Therefeore al-Shamma's hypothesis that jahil

here implies no more than the primitive neutral sense, that is foolishness and

rashness, is open to question. He argues that modesty (tacaffuf) is a good quality and

is thus in contrast to jahil.7j In fact, modesty is used in this verse to reflect the

70
Lane, Lexicon, 1/1377.

71 Fa-la lima idha jahila l-cal~im wala rushda idha safiha l-hafim. See Abu Hayyan, al-Bahr al-muhit,
1/565.

72
Izutsu, God and Man, 212-3.

73
Al-Shamma, The Ethical System, 8-9.



106

characteristics of the poor, whom the ignorant fail to understand, not to explain the

characteristics of the ignorant.

Example No. 2:

However, good behaviour is used in contrast to the characteristics of the

ignorant, as in Q.25:63, which reads:

And the slaves of the Most Gracious i^ibad al-Rahman) are those who
walk on the earth in humility, and when the ignorant (jahilun) address them
they reply back with mild words of gentleness.

The ignorance of the jahilun contrasts with the forbearance of the cibdd al-Rahman:

when the former reveal their poor attitude, the latter respond graciously. In this sense

we see that jahl denotes bad behaviour, in contrast to the hilm, practised by the cibad

al-Rahman.

Another derivative of j-h-l is jahala, which occurs twice in the Qur'an, in a

Meccan and Medinan verses.

Example No. 3:
When those who believe in Our signs come to you, say: "Peace be upon
you." Your Lord has written mercy for Himself, so that if any of you does
evil in ignorance (bi-jahala), and thereafter repents and does righteous
good deeds then surely He is Oft-Forgiving, Most Merciful. (Q.6:54)

Al-Baydawl says that jahala here can mean ignorance of the unpleasant

consequences, such as the punishment for committing evil. Alternatively, it can

describe the evil actions themselves.74

74
Al-Baydawi, Asrar al-tanzil, 1/303.



107

Example No. 4:

Further commentaries by exegetes on jahdla can be found concerning Q.4:17,

which reads:

Allah accepts only the repentance of those who commit evil in ignorance
(bi-jahala) and repent soon afterwards; it is they whom Allah will forgive
and Allah is Ever All-Knowing, All-Wise.

Jahdla here refers to the fact that committing evil deeds is motivated by foolishness

and desire.75 Qatada claims that the Companions agreed that any disobedience was

regarded as jahdla, whether it was intentional or not. According to Ibn cAbbas, this

is because a person who commits evil does not take advantage of his knowledge of

reward and punishment.76 However, al-Tabarl offers a more convincing discussion

in which he lists three definitions of jahdla from early scholars: committing an evil

deed; committing evil intentionally; or committing evil in this life.77 Al-Tabarl

chooses to say that jahdla is committing an evil deed, whether it is intentional or not.

He argues that the Arabs do not term one who intentionally commits evil as ignorant

unless he is unaware of the advantages and disadvantages of such a deed. If he has

this knowledge and intentionally commits evil, he should not be considered ignorant.

Thus, the person who knowingly commits evil is termed ignorant on the basis that he

acts wrongly in the same way as the ignorant person.

Al-Tabarl refutes the opinion, also found in al-BaydawI as mentioned above,

which says that jahdla is ignorance of unpleasant consequences. Al-Tabarl argues

that this would mean that repentance from someone aware of the consequences of

evil would not be accepted. Furthermore, it would contradict the tradition of the

7"
Al-Zamakhsharl, al-Kashshaf, 1/478.

7h
Al-Khazin, Lubab al-ta'wil, 2/34.

77
Al-Tabarl, Jamical-bayan, 3/640-1.
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• • • 78
Prophet, which says that repentance is acceptable, and also contradict the Qur'an.

Thus in his view, jahala is a condition ascribed to those who commit evil because

they are considered the same as the ignorant person who commits evil.

Example No. 5:

The next verse shows that ignorance is reflected in deeds. Thus, we read:
And remember when Musa said to his people : "Verily Allah commands
you to slaughter a cow." They said: "Do you make fun of us?" He said:
"I take refrige in Allah from being among the ignorant (al-jahilin)."
(Q.2:67)

This verse describes the attitude ofMusa's followers, who regarded his command as

amusing, which shows that they did not want to obey. Jahilin here means that they

did not understand that it was a command from God. Nevertheless, the use ofjahilin

implies that jahl can mean not knowing the significance of an action, resulting in

doing something different from what should be done. Al-AlusI tries to argue for this

implicit meaning. He says that jahl means doing something differently from what
• • 7Q

should be done whether or not someone has a strong reason for his action.

In the following verses the derivatives of j-h-l suggest a meaning other than

ignorance or rashness, that is, an action departing from the right way.

Example No. 6:
And if you call them to guidance, they hear not and you will see them
looking at you yet they see not. Show forgiveness, enjoin what is good and
turn away from the ignorant (al-jahilin). (Q.7:198-9)

78
Al-Tabarl, Jamfal-bayan, 3/641-2. He quotes an example from the Qur'an, Q.25:70, which reads:

"Except those who repent and believe and do righteous deeds; for those Allah will change their sins
into good deeds and Allah is Oft-Forgiving, Most Merciful."

79
Al-Alusi, Ruh al-macani, 1/286.
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Q.7:198 describes the attitude of the Prophet's opponents in rejecting his mission and

guidance. Q.7:199 teaches the Prophet the proper behaviour, that is, to turn away

from the ignorant, to forgive them and enjoin what is good. The ignorant in this

context are those who do not pay attention to the Prophet's guidance. The verse

implies, therefore, that the ignorant (jahilin) are the people who act without regard

for the right way.

Example No. 7:
And [remember] Lut when he said to his people: "Do you commit evil
while you see. Do you practise your lusts on men instead of women? Nay
but you are a people [grossly] ignorant (tajhalun)." (Q.27:54-5)

According to Izutsu, the people of Lut are described here as behaving in "a

characteristically jahil way", approaching "men lustfully rather than women" which
OA

is "an abominable sin (fahisha)". Their lustful attitude is in contrast to the method

and teaching brought by the Prophet Lut,81 and so they are regarded in the same way

as those who act ignorantly. The verse indicates that jahl here represents something

that is not according to the right method, that is against the guidance and revelation

brought by the prophet.82

The above discussion shows that there are four linked meanings ofjahl in the

Qur'an. The most literal of these is lacking knowledge and that furthest removed

from the literal meaning is action different from the right way.
Lack of knowledge -» Failure to know the truth —» Rashness -» Action
different from the right way

80
Izutsu, Ethico-Religious Concepts, 32.

81 See Shams al-Dln, Bayna l-jahiliyya wa-l-Islam, 241.

82 Abu al-Sucud, Irshad, 4/207; al-Biqaf, Nazm al-durar, 5/434; al-Zuhayll, Tafsir, 19/323.
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Jahiliyya occurs four times in the Qur'an which describes the conditions of the

Prophet Muhammad. This signifies that the Qur'an uses jahiliyya exclusively during

his time, and other derivatives in his time and that of others. This could indicate that

the Qur'an devotes much attention to the concept of jahiliyya for the Prophet's

people. Since he was the last prophet and the Qur'an is the final revelation, the latter

tries to make the Muslims fully aware of this concept so that they are always on the

right path approved by the Qur'an.

The word jahiliyya appears in the Qur'an in combination with different nouns

which become its prefix: zann, hukm, tabarruj and hamiyya. Each noun has a

different meaning. The ascribing of these nouns to jahiliyya shows that it is not an
oo

attribute of them but a basis on which they are founded, which means that they are

the result of jahiliyya. If we assume that there are two types of zann - jahiliyya and

Islam,- they mean something different from each other. This implies that jahiliyya is

a system based on a particular standard of living and behaviour. The use of jahiliyya

shows a criterion of human kind which is totally different from that emphasised in

Islam.

(a) Zann al-jdhiliyya

This phrase appears in Q.3:154 which reads:

Then after the distress, He sent down security for you. Slumber overtook a
party of you, while another party was thinking about themselves and
thought wrongly of Allah, the thinking of ignorance (ghayra l-haqq zanna
l-jahiliyya). They said: "Have we any part in the affair?" Say: "Indeed
the affair belongs wholly to Allah." They hide within themselves what they
dare not reveal to you saying: "If we had anything to do with the affair,
none of us would have been killed here." Say: "Even if you had remained
in your homes, those for whom death was decreed would certainly have
gone forth to the place of their death," but that Allah might test what is in

83 This idea is suggested by Shams al-DIn, Bayna l-jahiliyya wa-l-Islam, 245.
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your breasts and to purify that which was in your hearts and Allah is All-
Knower of what is in the breasts.

This verse describes the mental attitude of the Prophet's followers after the battle of

Uhud. The exegetes claim that they are the hypocrites, who think that by becoming

Muslim they will certainly obtain help from God without any need for effort on their

parts. God reproaches the hypocrites by stating that whatever happens in the world is

due to the principle of causality.85 Therefore, the Muslims' failure to claim victory

over their Meccan enemies was due to their weakness in failing to follow the

Prophet's plan.

In the phrase ghayra l-haqq zanna l-jahiliyya, mnna l-jahiliyya is an

appositional substantive standing for ghayra l-haqq. This implies that the zann of the

hypocrites was not based on truth.86 If they were true and right-thinking believers,

they would not say it. It shows that this attitude is the opposite of how they should

behave as Muslims and that jahiliyya is a concept which is in contrary to Islam.

(b) Hukm al-jahiliyya

Q.5:50 contains the phrase 'hukm al-jahiliyya\ The verse reads:
Do they then seek the hukm of the ignorance and who is better in
judgement (hukman) than Allah for a people who certainly believe?87

The exegetes give two possible meanings for this phrase: the hukm of the religion of

ignorance (al-milla al-jahiliyya) and the hukm of the people of ignorance. The

former means that this hukm is based on desires and ignorance not taken from

Al-Tabarl, Jamic al-baydn, 3/486; al-Khazin, Lubab al-ta'wil, 1/562.

85 Shams al-Dln, Bayna l-jdhiliyya wa-l-Islam, 248.

86 Cf. Al-Shamma, The Ethical System, 9.

87
See also above, pp. 18, 104.
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revelation, and the latter refers to the inherited practice of the Arabs before the

advent of Islam, meaning unfair judgement between two disputing parties.88

Limiting the meaning of jahiliyya to a historic tradition cannot give a clear

understanding of what the Qur'an tries to expound about the hukm al-jahiliyya. Even

though the occasion of the revelation was the unfair decision on the blood money in a
♦ 89

case of retaliation, this verse continues a theme already emphasised earlier in the

Qur'an. The command to apply the hukm of God is opposed by those who refuse to

accept the hukm of God which is followed by the phrase hukm al-jahiliyya. As a

response to the Quranic question of hukm al-jahiliyya, the Qur an tries to establish

that there is no hukm better than that of God

The practice of the Jews of giving unfair judgement is deemed to contradict

the Qur'anic concept of justice, and is considered to be an attitude of jahiliyya. This

is akin to al-Shamma's view that this verse describes the jahilite form of justice as

based on lust or partiality. According to him this implies two different types of

justice, the jahilite and the Qur'anic.90 Therefore the hukm of the jahiliyya is not

solely a historic concept but one in opposition to Islam.91
On the other hand the word hukm here means judgement. But, as suggested

before, the hukm of God also denotes His authority, the hukm of the Jahiliyya denotes

the authority of the Jahiliyya.

xx
Abu al-Sucud, Irshad, 2/53; al-AIusI, Ruh al-macam, 3/323-4; Abu Hayyan, al-Bahr al-muhit,

3/516.

Based on one version of the occasions of the revelation.

9(1
Al-Shamma, The Ethical System, 10.

" Cf. Shams al-Dln, Bayna l-jahiliyya wa-l-Islam, 249, 250; Ahmad, Amln, al-Jahiliyya qadiman wa
hadithan, 240; Qutb, Zildl, 2/905.
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(c) Tabarruj al-jahiliyya.

The phrase tabarruj al-jahiliyya al-iila appears in Q.33:33. Thus we read:
And stay in your houses, and do not display yourselves as in the times of
ignorance (al-jahiliyya al-iila), and perform salat and give zakat and obey
Allah and His Messenger. Allah wishes only to remove evil deeds (al-rijs)
from you, O family of the house [of the Prophet], and to purify you with a
thorough purification.

Tabarruj in this verse stems from jahiliyya. In this verse, the Qur'an uses ula as an

attribute of jahiliyya, implying that there is a historic age of jahiliyya divided into

two: ula. (earlier) and ukhra (later). This is understood by the earlier exegetes who
— 92

trace ula back to the classical period of the Prophets Adam and Nuh, and ukhra to

the time before the coming of the Prophet Muhammad. There is also the opinion that
93ula refers to the time before Islam, and ukhra to the Islamic period.

However, Ibn cAtiyya holds the view that jahiliyya ilia refers to the period

before Islam, when many women behaved badly, and this does not mean that there is

another jahiliyya, that is, ukhra94 Al-Qurtubl supports this view, adding that one

meaning of this verse is that one's behaviour should be different from that of the

women who lived before Islam.93

(d) Hamiyyat al-jahiliyya

The fourth instance of jahiliyya is hamiyyat al-jahiliyya which appears in Q.48:26.

Thus, we read:

92
According to some of them, it is Idris and Nuh or Ibrahim or Dawud and Sulayman. See, for

example, Abu al-Sucud, Irshdd, 4/320.

93 Abu al-Sucud, lrshdd, 4/320.

94 Ibn cAtiyya, al-Muharrar al-wajlz, 4/384; al-BaghawI, Macalim, 5/37; al-Khazin, Lubdb al-ta'wil,
5/37.

95
Al-Qurtubl, al-Jdmic, 4/117.
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When those who disbelieved had put in their hearts pride (,hamiyya), the
pride of ignorance (hamiyyat al-jahiliyya), then Allah sent down His
composure (sakina) upon His Messenger and upon the believers, and made
them stick to the word of piety, and they were well entitled to it and worthy
of it. And Allah is the All-Knower of everything.

Hamiyya is a result of anger that creates in the self the zeal to defend what one has to

defend.''6 Hamiyya itself is not necessarily a bad characteristic for it can be good if it

is used in the right way. This is implied here when hamiyya is used for the first time.

However, it is followed by hamiyyat al-jahiliyya, and the addition of jdhiliyya shows
97that hamiyya is bad when used for the wrong purpose. Therefore, some exegetes

say that this is the wrong use of hamiyya, for it is without concrete support and is

based on fanatical bias.98 This hamiyya is a spontaneous reaction which pushes a

man to defend his own side and to deny the right of others rights because of

differences in beliefs and practices" Thus it was hamiyyat al-Jahiliyya that pushed

the Meccans to deny the Prophet and his followers the right to enter their homeland.

In contrast, the Qur'an, in response to this hamiyya, reveals that the Prophet and his

followers were given self-control and tranquillity (sakina).

Hamiyya in this verse is contrary to sakina, both of which represent two

different attitudes. When hamiyya is attached to jdhiliyya, it implies that hamiyya is

the result of man's failure to use his wisdom,100 which leads him to behave

inappropriately. Sakina implies man's capability to use his wisdom, followed by the

appropriate action, namely, good behaviour. Hamiyyat al-jahiliyya in this verse is

96
Izutsu, God and Man, 201.

97
Al-BiqacT, Nazm al-durar, 7/211.

9S
Al-QurtubT, al-Jamic, 16/190; Abu Hayyan, al-Bahr al-muhit, 8/98; al-Zuhayll, Tafsir, 26/192.

99
Shams al-DIn, Bayna l-jahiliyya wa-l-Islam, 251.

100 Cf. Al-Shamma, The Ethical System, 10.
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represented by the unbelievers, and sakina by the believers. This representation

suggests that jahiliyya is contrary to belief, and therefore contravenes the practices

and principles approved by Islam.

From this discussion, the following points can be made:

1. Jahiliyya is not restricted to the literal meaning ofjahl (ignorance) but includes a

concept that is totally different from Islam. It is not confined to the pre-Islamic

era when the Arabs were lacking revelation, but can be applied to anything that

contradicts Islam at any time.101

2. These four verses on jahiliyya expose four aspects of man: his relationship with

God, the law, social relation between men and women, and relations between two

different groups of people.

3. The derivatives ofjahl other than jahiliyya occur more often in Meccan chapters

than in Medinan. At that time, the Muslims did not have total freedom to practise

their religion. Thus, jahitism refers to ignorance, rashness, and opposition to the

the prophets' commands. However, jahiliyya consistently occurs only in Medinan

chapters, referring to a time when the Muslims had total religous freedom. In all

its occurrences, jahiliyya refers to a practice which is in contrast to Islam. Thus,

the hukm ofjahiliyya is a practice, law or approach that is against Islam, and it is

not restricted in time or space or to a population. Therefore, in order to emphasise

the necessity of implementing God's law, the Qur'an denies any law or rule which

contradicts Islam.

101 Izutsu says: "jahiti cannot properly be translated as pre-Islamic because it means much more and
it does not mean simply a period preceding the rise of Islam; it is something positive, and positively
oppose to Islam." See Izutsu, God and Man, 201.
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3. The hukm of taghut

Taghut is mentioned in the Qur an as being in opposition to the hukm of God. It is
102derived from taghaya which means to exceed the proper bounds. The derivatives

of t-gh-y in the Qur'an have several meanings according to the context and causes of

the revelation of the verses.10'1 However, they still bear the original meaning of

exceeding the proper bounds. Ibn al-Qayyim defines taghut as "whoever exceeds the

bounds, whether it is a matter of worship or obedience." He further classifies taghut

into five major types: IblJs] one who is worshipped by others and he is pleased with

it; one who calls others to worship him; one who claims that he has knowledge of

metaphysics; and one who does not judge according to the hukm of God.104 This

classification shows that taghut means giving loyalty to others than God.

The original meaning of t-gh-y in the Qur'an can be seen in Q.96:6 which

reads: "Nay! Verily, man does transgress (la-yatgha)."

Example No. 1:

Taghut appears for the first time, using the Qur anic order, in Q.2:256, which reads:
There is no compulsion in religion. Verily the right path has become
distinct from the wrong path. Whoever disbelieves in taghut and believes
in Allah then he has grasped the firm handhold that will never break. And
Allah is All-Hearer, All-Knowing.

In this verse, taghut is mentioned as opposition to God whereas disbelief in taghut is

parallel to belief in God. The exegetes say that taghiit here refers to either Satan, or

102 Tahdhib al-lisan, 2/95-6; al-Raghib, al-Mufradat, 304-5.

103
Al-Zuhayll, Tafsir, 3/19.

104 Cited from al-Zuhayll, Tafsir, 3/26.
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sorcerers or soothsayers.105 However, in their conclusion they say that these are only

examples of taghut because each of these exceeds the bounds.106 Al-Tabari says that

the best explanation of taghut here is whoever takes precedence over God in the

matter of worship.107 What can be understood is that taghut here means that the

worship of and belief in anything other than God is considered to exceed religious

bounds. The Quran, therefore states that true belief is an absolute belief in God

without showing loyalty to anyone else. This is implied in the phrase "he has grasped

the firm handhold". Following taghut, therefore, includes giving loyalty and

obedience to others than God.

Example No. 2:

In connection to the hukm of God, the word taghut appears in Q.4:60, which

reads:

Have you seen those who claim that they believe in that which has been
sent down to you and that which was sent down before you, and they wish
to go for judgement (yatahakamu) to taghut whereas they have been
ordered to reject them. But Satan wishes to lead them far astray.

The verb yatahakamu signifies two parties seeking judgement from another person.

The exegetes disagree about whom taghut refers to, owing to the different versions of

the occasions of the revelation of this verse. It is said that this verse was revealed as

the result of a dispute between a Muslim and a Jew or a hypocrite who refused to

seek judgement from the Prophet. Therefore some exegetes say that taghut here

refers to KaHi ibn al-Ashraf or Abu Barza al-Aslaml. These differences, however, do

105
Al-Tabari, Jamic al-bayan, 3/19-20; al-Khazin, Lubab al-ta'wll, 1/351; Abu Hayyan, al-Bahr al-

muhit, 2/292.

106 Ibn cAtiyya, al-Muharrar al-wajiz, 1/344; al-AlusT, Ruh al-macarii, 2/14.

107
Al-Tabarl, Jamf al-bayan, 3/21.
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not prevent a careful analysis of the verse to understand its purpose. The verse

criticises those who claim belief in the revelation but in fact refuse the application of

hukm according to the revelation, in which the Qur'an relates it as the intention of

Satan to lead men astray. The occasions of the revelation suggest that whoever does

not judge according to the hukm of God, as given by the Prophet, is considered

taghut.im The hukm of taghut here is contrary to the hukm of God. Therefore the

effect of the hukm of taghut is similar to that of the hukm of the Jahiliyya: it is not

only "the judgement by taghut" but it also indicates "an authority of taghut".

The command to reject hukm of taghut, in which the Qur'an uses the word

kufr, implies that this verse concerns those who seek hukm from others instead of

God the belief that they can give a true judgement.109 Such disbelief in the hukm of

God will cause them to be regarded as unbelievers. Al-RazI concludes that this verse

indicates that whoever refuses the command of God and the Prophet is not a Muslim,

whether his refusal is based on suspicion or disobedience.110

The discussion on taghut shows that the hukm of others than of God is

considered to be the hukm of taghut. It is therefore parallel to the hukm of the

jahiliyya, which is also the hukm of others than that of God. In this case, Izutsu

relates taghut to jahiliyya because jahiliyya is "an incapacity to discern the truth and

thus tends to go beyond the bounds."111 He suggests that tughyan [including taghut]

108 Cf. Al-Alusi, Ruh al-macani, 3/66.

109
Rida, al-Manar, 5/223.

110
Al-RazI, al-Kabir, 5/281.

111
Izutsu, God and Man, 214.
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is often used in describing the attitude of the unbelievers towards God as "a concrete

manifestation of jahl."nz

Finally in this section there is the phrase "whoever does not judge (yahkum)

by what Allah has sent down", which occurs in three verses: Q.5:44,"3 45 and 47.114
Each indicates that the Book of God contains the laws, that is, the judgement by God,

which in turn should be applied. Q.5:45 reads:
And We ordained therein for them: "Life for life, eye for eye, nose for
nose, ear for ear, tooth for tooth, and wounds for wounds equal for
equal." But if anyone remits the retaliation by way of charity, it shall be
for him an expiation. And whoever does not judge (yahkum) by what
Allah has sent down, such are the zalimun.

This phrase states that religious punishment will be meted out to those who fail to

apply God's judgement. The verb yahkum apparently means "to judge". However,

since these verses occur in the context of the judgement by the Prophet Muhammad,

which implies his authority, the verb has the related meaning of "to rule"."3
To sum up, the root h-k-m has two meanings. The first is general and legal

judgement, which consists of thinking, resoluteness, decision, legal judgement and

regulation. The second is authority, and thus the verb means "to rule". Judgement is

a direct meaning, whereas authority is a related and contextual meaning.

112
Ibid., 214.

113 For the quotation of this verse, see above, p. 77.

"4
For the quotation of this verse, see above, p. 101.

115 These verses will be discussed later, see below pp. 128, 131.
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C. Further considerations

Following the analysis of the verses pertaining to judgement by others and its

meaning, other aspects of these verses will now be considered.

1. The integrity of judgement by others

The verses can be divided into two different periods of revelation, Meccan and

Medinan. Meccan verses as seen above are divided into two categories: the

adjudication of the Prophets Dawud and Sulayman, and the judgement by

wrongdoers. The former most likely refers to legal judgement and the latter to

general judgement. Medinan verses are also divided into two categories: positive

adjudication, mostly by the Prophet Muhammad; and negative adjudication, that is,

adherence to the laws other than those of God. In all these divisions, they are related

to a common idea of hukm, that is the hukm of God, which implies His dominion

over mankind and His laws for it.

With these verses the Quran produces a united framework of God's dominion

over His servants, using the concept of hukm. Judgement by the Prophets Dawud and

Sulayman is mentioned in two suras, al-Anbiya' and Sad, whereas judgement by

wrongdoers occurs in various suras. The judgement of wrongdoers are more likely

related to belief in God, such as belief in His Oneness and His Will, including

granting offspring to men. This reminds men to accept and carry out all judgement

from God, implying that wrong judgements could thus be avoided. Judgement by

the Prophets Dawud and Sulayman emphasise exercising justice between people.

The best judgement must be made, as seen in Q.21:79. Thus justice is the basis and

the aim of judgement.



121

The Prophet was informed in the Meccan period of the necessity to conform

to God's Decisions, one of which is the exercise of justice. The Prophet seemed to

know from the story of the Prophets Dawud and Sulayman that the only way to

exercise justice was by acquiring authority. Therefore, during the Meccan period

God did not reveal to the Prophet a particular verse about the legal judgement of two

disputing parties. After the Prophet moved to Medina, then the verses on legal

judgement were gradually revealed to him.

Medinan verses continue to emphasise God's dominion but from a wider

perspective. The verses are divided into two types, displaying two different

responses to the hukm of God. Individual verses, that is, Q.2:188,116 Q.4:35117 and
118 ...

Q.5:95, refer to the legal systems and the importance of exercising justice in

human society: the obligation on judges not to accept any doubtful gift; the

appointment of two hakams to deal with marital discord; and the passing of

judgement by two just men. Verses in Suras al-Nisa', al-Ma'ida and al-Nur revealed

after the Prophet's hijra from Mecca to Medina higlight in greater detail the

Prophet's position in Medina regarding adjudication and the exercising of justice.

His authority to pass judgement was derived from his role as a leader with political

power, a role that he held throughout his time in Medina. Political authority was

evidently important for effective adjudication.

The Medinan verses stress the idea of God's dominion over humankind.

Q.4:58119 and Q.4:59120 classify people into two groups; the rulers and the ruled. The

116 See above, p. 85.

117 See above, p. 99.

"s See above, p. 99.

'19 See above, p. 86.
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rulers here include also the judges and religious scholars. The rulers are ordered to

fulfil their trust by applying justice not only when passing judgement, but also in the

government of society as exemplified by the Prophet's leadership. So, justice is the

Qur'anic agenda for human society, and it is indeed very important when trusts have

not been established. The absence of trusts in society can lead to the absence of

justice. When the Prophet returned the key to the Kacba to cUthman, he was

fulfilling a trust and at the same time establishing justice. If he had not returned it, he

would have failed in his duty.

Q.4:59 refers to the obligation on the part of the ruled, who are ordered to

obey God, the Prophet and the rulers [including those who are in charge of their

affairs]. Obedience to God can be understood as following His Book, which for the

Muslims is the Qur'an. Obedience to the Prophet within his lifetime and after his

death is shown by the acceptance of his surma.m Obedience to the rulers means

obedience to the believing rulers, which is understood from the phrase "those who

are in charge among you."122

All these commands are directed to the believers: "O you who believe!" This

implies that the believers are those who are capable of carrying them out. Indeed, the

verse displays a relationship between the concept of belief and the structure of

society. As believers, they are required to obey God and His Messenger. Since the

rulers and the ruled are the elements of society, the latter must obey the former. Both

120 See above, p. 96.

121 This verse was one of the examples that the scholars derived the validity of the Quran and the
sunna as the sources of Islamic Law. See, for example, al-RazI, al-Kabir, 5/270.

122 The phrase in Q.5:49, "those who are in charge among you" can imply that the rulers should be
believers. This is different from the grounds on which the jurists have based the requirement that the
judge [including the ruler] should be Muslim. See al-Mawardl, al-Ahkam al-sultaniyya, 1/174;
al-Nabhan, Nizam al-hukm, 571.
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of them without doubt are required to go to God and His Messenger for judgement,

especially when disputes arise between them. This implies that judgement must not

be purely the result of people's deliberation but something to be exercised according

to God's laws.123

After describing these important divisions within society and the need for

justice, Q.4:60124 then exposes the negative attitude of a group of people who fail to

act as true believers. According to Q.4:59 believers must follow God and His

Messenger, but Q.4:60 demonstrates that there are some people who do not want to

follow this system and are therefore distinct from the believers. Such people are

described as seeking the hukm of taghut. If they are truly to believe in what God has

sent down, which includes His hukm, they should adhere to it and not indulge in

following others, which is termed taghut in the verse. This verse raises the question

of true belief in God and His revelation, and compares belief in Him with belief in

taghut. Belief in God requires people to accept the hukm of God which indicates

acknowledgement of His dominion.

After referring to the negative aspect of what believers should avoid, the

Qur'an continues with the positive aspect [Q.4:65],125 The verses between Q.4:60

and Q.4:65 reveal the real attitude of those in Q.4:60, showing them to be hypocrites.

Unlike the hypocrites, believers, should seek judgement from the Prophet because he,

as stated in Q.4:64, was sent to be obeyed by them: "We sent no Messenger, but to

be obeyed by Allah's leave". This obedience means submission and therefore, as

123
Qutb, Zildl, 2/690.

124 See above, p.l 17.

125 See above, p. 87-8.
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Sayyid Qutb suggests, implies authority of the Prophet over the people where the

latter must follow the former.126

Obedience to the Prophet implies obedience to God. The Prophet lived with

the people and he received revelation from God: he was regarded as the wisest

among them, and he had a greater knowledge than them about God. He acted on

behalf of God, exemplifying His exact hukm. Therefore, the hukm of God, as

symbolised in the hukm of the Prophet, is the opposite of the hukm of taghut.

The verse also relates the acceptance of the hukm of the Prophet to belief

(iman). Refusal to follow the hukm of the Prophet contributes to the denial of belief,

and so the verse reveals another responsibility for the ruled. Evidently the Muslims
127have no alternative other than giving full adherence to the Prophet. Al-Qurtubl

draws the following conclusion: anyone who does not adhere to the Prophet's

judgement and rejects it, is considered as apostate. According to him, this also

applies after the Prophet's time to those who do not respect a judge's ruling and must

therefore be called to repent. However, if they only question the judge, the latter has
1

a right to punish or to forgive them. " The implication of the verse is that seeking

judgement from the Prophet does not end with his death, but effectively continues

with the application of the sharpa that he has bequeathed. According to al-AlusI,

seeking judgement from the Prophet's sharpa is a manifestation of seeking his

judgement. He quotes Abu Bakr saying:129

126
Qutb, Zildl, 2/696.

127 See Hasanayn, Riqdbat al-umma, 132-133.

Al-Qurtubl, al-Jamic, 5/172-173; cf. Ibn al-cArabI, Ahkam al-Qur'an, 1/578.

129
Al-AlusI, Ruh al-macani, 3/69; cf. al-Shawkanl, Fath al-qadlr, 1/574.
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If people worshipped Allah, performed the salat, paid the zakat, fasted,
went on the pilgrimage and then said to what the Prophet did: "can
anyone do differently from what the Prophet did", or they found
resistance in themselves, they are the polytheists (mushrikin). He then
recited the verse.

The hukm of God, implied in Q.4:60, becomes a basis for the hukm of the

Prophet, which is indicated in Q.4:105.130 This suggests a relationship between

justice [Q.4:58] and the hukm of God, the latter being the basis of judgement

[Q.4:105]. Therefore, the Prophet was ordered to judge according to what God had

revealed.

Q.4:60 above establishes that justice cannot be implemented if the hukm of

taghut is followed, for the hukm of God is an essential basis.131 The main source of

the hukm of God, is the Qur'an, which means that the Qur'an is a tool for

implementing justice.

Though Q.4:105, from the occasion of the revelation, shows that judgement

by the Prophet is his own independent legal reasoning (,ijtihad), the phrase bi-ma

araka llah, which is related to the revelation, implies that his judgement is made

according to the Qur'an. In other words, though the particular judgement is not

clearly stated in the Qur'an, the Prophet's ruling seems to be based on its principles.

If this assumption is true, judgement by the Qur'an has two implications: the first is

clear judgement as stated in the text; and the second is indirect judgement deduced

from the Qur'an principles.132
The verse stresses three elements: the first is the authority of God in sending

down the revelation, which shows that the Qur'an and consequently the religion are

130 See above, p. 89.

131 Cf. Qutb, Zilal, 2/751.

132 Al-ShafiT, ctl-Risala, 83.



126

from God and are not the work of the Prophet. The second is that the function of the

Qur'an is for the Prophet to use it as a basis or reference for his judgement. This

indicates that the authority of the Prophet is overshadowed by the authority of God,

which no one can supersede. Since justice is related to the hukm of God, it implies a

relationship between belief in God and justice. This means that belief in God should

lead people to exercise justice.133 The third is not to be a pleader for or defender of

the treacherous party. These three elements act as a basis for judgement.

The phrase bi-ma araka llah implies that God's laws, which are in the

revelation, are provided for people to study before passing judgement. When the

Prophet acted as a judge, he was in fact implementing God's laws as laid down in the

Qur'an. Therefore, the Prophet did not possess absolute freedom in making

judgement, rather, he was bound by God's judgement. Though Q.4:58 and Q.4:65

mention the responsibility and the right of the Prophet to judge, Q.4:105 imposes a

limit on his authority.

Q.4:105 shows a relationship between knowledge and judgement. This is

understood from the idea that judgement should be made on the basis of knowledge

of the Book of God. The phrase bi-ma araka llah implies an absolute confidence in

the revelation, acquired by knowledge of it.1"'4 The verse not only highlights the

importance of judgement, but also, by using this phrase, emphasises the need for

accuracy in judgement. Therefore a person must be knowledgeable in order to

qualify as a judge.1"'3

133 Cf. Qutb, Zilal, 2/752.

134
Al-RazI, al-Kabir, 5/432-433.

135 Muslim jurists view that knowledge is one of the requirements of a judge. See Ibn Abl al-Dam,
Adab al-qada', 56; Ibn Farhun, Tabsirat al-hukkam, 1/21.
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In Siirat al-Ma'ida, the idea of justice and implementing the hukm of God is

elaborated further but in a negative way. Q.5:41 reveals the attitude of the Jews who

did not want to implement the hukm of God in the Torah, which was a denial of

justice.1,6 Therefore, in Q.5:42,137 the Prophet was told to judge with justice if he so

chose.

Q.5:43,1,8 besides restating the importance of belief in God by describing as

faithless those who reject His hukm, again shows that justice is possible when based

on the hukm of God. As an example of the lack of faith the Qur'an uses the case of

the Jews. According to the exegetes the phrase "for they are not believers" has two

important meanings:

1. Their lack of faith in God, which is akin to disbelief (kufr).139

2. Their lack of faith in the Prophet and the Torah.140

This verse, besides illustrating another responsibility of the ruled, shows that

the Jews refused to accept not only a prescribed law of God in the Torah, but also the

judgement provided by the Prophet, thereby rejecting an order which came from the

revelation. The implication is that they did not have faith in God, as shown by the

phrase "for they are not believers". The phrase "then they turn away", which occurs

after they came to seek judgement from the Prophet, shows that they were not

136 Denial of justice here refers to the Jews' inconsistency in applying the hukm of God, and can refer
to the denial of the right of the application of the hukm of God. See also the occasion of the revelation
of this verse on p. 90.

137 See above, p. 90.

138 See above, p. 91.

139
Al-Tabarl, Jamic al-bavdn, 4/580; Abu Hayyan, al-Bahr al-muhit, 3/501; Abu al-Subid, Irshad,

2/44; al-AlusI, al-macdm, 3/310; cf. Al-Zamakhsharl, al-Kashshaf, 1/623.

1411
Al-RazI, al-Kablr, 6/29; Abu Hayyan, al-Bahr al-muhit, 3/502; Abu al-Sucud, Irshad, 2/44;

al-AlusI, Rilh al-macdru, 3/310; cf. Al-ZamakhsharT, al-Kashshaf 1/623.
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sincere in their action but rather aimed to deceive the Prophet, yet another attribute

casting doubt on their faith. According to this verse, the lack of faith and disbelief is

due to two causes: rejecting the hukm of God, and deceiving the hukm of God.

Following this verse, the Qur'an describes the faithless rejecters of the

implementation of the hukm of God and belief in Him: "whoever does not judge

according to what Allah has sent down are the kafirun, zalimun mdfasiqun." These

classifications are dealt with in Q.5:44, 45 and 47.

In these three verses, men are ordered to pass judgement according to what

God has revealed, and the Qur'an condemns those who are unwilling to implement

the Quranic law. The kafirun are considered the worst of the three classifications.

These three verses are closely connected to Q.5:43. This verse condemns the Jews

who reject the hukm of God as revealed in the Torah: such action is described as lack

of belief.

Q.5:44U1 should be compared with Q.4:65, which implies the necessity to

obey the sharfa, and thereby submit fully to judgement by the Prophet. Ibn

Taymiyya is reported to have said in his Minhaj al-Sunna:
Whoever does not believe in the necessity of judging according to what
God has revealed to the Prophet is an unbeliever, and whoever does not
judge according to what God has revealed, even though it looks just, is
also an unbeliever.142

This demonstrates that belief and practice are two interrelated elements and a true

believer is one who practises religious law,14, this being the manifestation of belief in

141 See above, p. 77.

142 Cited from Khalil, Nizam al-hukm, 67.

143 See Hasanayn, Riqdbat al-umma, 152-153.
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God.144 The obligation to implement the hukm of God is imposed on not only the

rulers but also the ruled. The necessity of implementing the hukm of God is not

confined to the Muslims, according to the Qur'an; it is a way defined for all the

followers of the prophets. Thus, the Qur'an uses the term shir^a as the only way that

He has made for humankind. [Q.5:48]14:1

To ensure that the believers follow the hukm of God, Q.5:49146 reminds them

not to give way to desires. This is another responsibility for rulers as well as judges.

Desires are not only the opposite of the hukm of God but are a serious obstacle to it.

The choice is, as Sayyid Qutb says: "either following what Allah has sent down or

following the desires and temptations against which Allah has warned."i4'
Therefore, since the hukm of God is free from men's desires and it comes from God,

men's desires should be aimed in this direction. The warning "not to follow desires"

is also given in Q.45:18, which commands men to follow the sharicaus As the

hukm and the shar'fa are interrelated, the obstacle to their implementation, in the

Qur anic view, is the same, that is desires.

In conclusion of the hukm-verses in Surat al-Ma'ida, the Qur'an proclaims the

perfection of the hukm of God by highlighting the question of which hukm is better:

that of God or that of others? [Q.5:50]149 The latter is identified as the hukm of the

Jahiliyya. Thus, the hukm of the Jahiliyya together with the hukm of taghut, men's

144
Ibid., 156-157.

I4" See above, p. 91.

146 See above, p. 92.

147
Qutb, Zilal, 2/904.

14x See above, p. 58.

149 See above, p. 104.
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desires and the refusal to implement the hukm of God stand in opposition to belief in

God, which requires men to exercise justice. In response to this, the verses in sural

al-Nur show two different human attitudes: one refusing and the other accepting the

hukm of God as symbolised by the hukm of the Prophet. Q.24:48l30 should be

compared with Q.4:65. The former reproaches those who refuse to seek judgement

from the Prophet, and the latter declares that failure to seek judgement from the

Prophet can brand one as an unbeliever. Therefore Q.24:5l'31 provides a line of

action for the Muslims to follow. Besides, these three verses reform the Arab

practice of tahkim in two ways: the necessity to seek judgement from a judge

without any hesitation; and the necessity to accept judgement without any

argument.132

This discussion has shown that the fundamental issue of the hukm of God is

the acknowledgement of God's authority, which is a part of the belief in Him. This

means that Islam does not recognise authority to belong to any group of people or

1
individual but only to God. " This authority is indeed proclaimed earlier in Q.5:40,

and following the hukm-verses in Surat al-Ma'ida above, Q.5:51 describes those who

should not be obeyed: Q.5:40 asserts God's oneness, authority and power:154
Know you not that to Allah [alone] belongs the dominion of the heavens
and the earth! He punishes whom He wills and He forgives whom He
wills. And Allah is Able to do all things.

I>" See above, p. 92.

151 See above, p. 92.

'~2 See Munlr al-cAjlanI, cAbqariyyat al-Islam, 46. In the pre-Islamic era of tahkim, a hakam did not
have the authority to impose a verdict, and so the litigants could ignore it.

'"3
Hasanayn, Riqabat al-umma, 48-9.

154
Qutb, Zilal, 2/889.
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Q.5:51 reads:

O you who believe! Take not the Jews and the Christians as protectors,
they are but helpers to each other. And if any amongst you takes them
[as protectors], then surely he is one of them. Verily Allah guides not
those people who are the wrong-doers.

Belief in the sovereignty of God means belief in His authority which His laws are the

only convenient and appropriate guidance to be adopted.135 Therefore, only God has

the right of legislation, and the power and authority that people enjoy as rulers and

judges are not absolute but subject to religious laws.136 This is highlighted by Sayyid

Qutb who says: "there is neither a means of turning away from it [hukm of God] and

seeking another judgement nor is there a law other than His [God's] law."157 Q.5:41

shows that people must accept the judgement by God which refers to His regulations

and therefore, to insist on this obligation, Q.5:40 begins with God's authority. On

the other hand this discussion shows that human authority is important in making

others follow the hukm of God.

2. Qur anic considerations of the application of the hukm of God

As mentioned above, there are some verses that give special consideration to the

application of the hukm of God. Here it is referred to as His legal judgement, which

is termed the sharfa. Those lacking belief (iman) because they refuse to seek

judgement by the Prophet, including judgement by God, are referred to in Q.4:65 and
158

Q.5:43: and those who are unwilling to judge according to the hukm of God are

155 See al-Nabhan, Nizam al-hukm, 123.

156 See Hasanayn, Riqabat al-umma, 206-207.

157
Qutb, Zilal, 2/902.

'5h The implication of these two verses have been mentioned. See above, pp.123, 124, 127.
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referred to in Q.5:44, Q.5:45 and Q.5:47. The latter may be understood to include

those who do not rule according to the hukm of God.

The Qur'an apparaently views the seeking of judgement from the hukm of

God from two angles: belief and disbelief. It uses three religious terms to describe

those who refuse to implement the hukm of God, namely kafirun, zalimun and

fasiqiin. Therefore, those who do implement the hukm of God are regarded as

believers. The question is, do the kafirun, zalimiin and fasiqiin constitute only one

aspect of disbelief which is in contrast to belief, or do they indicate three different

categories which are not the opposite of belief? It is important, therefore, to discuss

the differences between the terms kufr, zulm and fisq.159

a. Kufr

The common translation for the word kufr is disbelief. Its root is k-f-r, and the basic

meaning is "covering something". Technically, it is used as the antithesis of both

belief and thankfulness.160 Thus, the verb kafara means to disbelieve and to refuse to

proclaim thankfulness. The corresponding verbal noun is kufr, and, according to al-

Raghib, kufran, another verbal noun, is used to mean ingratitude, whereas kufr is

used to mean disbelief.16' This idea is supported by al-Kirmanl,162 quoted by Izutsu,

who states that the verb kafara has two different verbal nouns, kufr and kufran, and

that the former is the opposite of belief while the latter is the opposite of

Izutsu has dealt with these terms at length. See Izutsu, Ethico-Religious Concepts, 119-39, 159-62,
164-72.

Tahdhib al-Lisan, 2/466; al-Raghib, al-Mufradat, 35; Izutsu, Ethico-Religious Concepts, 119.

161
Al-Raghib, al-Mufradat, 35.

162 Al-Kirmanl is a commentator on Sahlh al-Bukhari.
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thankfulness.161 Izutsu argues that kufr is actually used very frequently as the exact

antonym of belief (imari).XM

K-f-r is one of the roots which, in its various forms, occurs frequently in the

Qur'an. Some of the relevant verses will be analysed to explore its meaning.

Example No. 1:

Verily those who disbelieve (kafaru), it is the same to them whether you
warn them or do not warn them, they will not believe. (Q.2:6)

The verse occurs in the Qur'an after verses which focus on the attitude of the

believers. The verb kafaru differentiates the unbelievers from the believers. Thus

kufr here means "disbelief", the antonym of belief.165

Example No.2:

How shall Allah guide a people who disbelieved (kafaru) after their belief
(Jmanihim) and after they bore witness that the Messenger is true and after
clear proofs had come unto them? And Allah does not guide the people
who are wrong doers. (Q.3:86)

In this verse the verb kafaru contrasts with the word iman. The latter denotes belief

and so the former should denote disbelief. The verse serves, as Izutsu suggests, "to

bring to light the basic semantic opposition of kufr and Tman, that is, kufr as opposed

not to the concept of thankfulness, but to that of belief because the antithesis here is

emphasised quite explicitly."166

163
Izutsu, Ethico-Religious Concepts, 124.

164
Izutsu, Ethico-Religious Concepts, 119.

165 Cf. Al-Tabarl. Jamic al-bayan, 1/143; al-Khazin, Lubab al-ta'wil, 1/42.

166
Izutsu, Ethico-Religious Concepts, 126.
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Example No. 3:
And [remember] when We said to the angels: "Prostrate yourselves
before Adam." And they prostrated themselves except Iblls: he refused
and was haughty and was one of the unbelievers (kafir'm). (Q.2:34)

Kufr here is the opposite of belief because Iblls totally rejected God's command to

prostrate himself to Adam. The rejection here implies disbelief in God's command

and therefore disbelief in Him. The verse shows that haughtiness and the rejection of

the commandments of God are elements of disbelief. Kufr here consists of the

refusal to accept the doctrine on the grounds that it is completely absurd. Since it has

very little to do with gratitude or ingratitude, the issue hinges on the acceptability or

unacceptability of such a doctrine to reason.167

Example No. 4:
And Allah put forward the example of a township that dwelt secure and
well content: its provision coming to it in abundance from every place,
but it [its people] denied (fa-kafarat) the favours of Allah. So Allah
made it taste extreme hunger [famine] and fear, because of that evil
which they [its people] used to do. (Q. 16:112)

The verb kafara indicates the lack of appreciation of God's blessing or favours,

yielding another meaning of kufr, that is, "ingratitude". Thus, kufr is used expressly

in anthithesis to shukr (thankfulness).168

Example No. 5:
And you [Musa] did the deed which you did while you were one of those
who are ungrateful (kafirin). (Q.26:17)

167
Ibid., 125.

168
Ibid., 121.
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The word kafirin reminds the Prophet Musa that he was brought up in Pharaoh's

palace. The Prophet Musa eventually opposes Pharaoh, prompting him to consider

the Prophet Musa to be ungrateful. Kufr here means "ingratitude".

Example No. 6:

And Shaytan will say when the matter has been decided: "Verily Allah
promised you a promise of truth. And I too promised you but I betrayed
you. I had no authority over you except that I called you, and you
responded to me. So do not blame me, but blame yourselves. I cannot
help you nor can you help me. I deny (kafartu) your former action in
associating me as a partner with Allah. Verily, there is a painful torment
for the wrongdoers. (Q. 14:22)

Even though the verb kafara in this verse uses the basic meaning of "to conceal" and

so "to deny", the context suggests another meaning. Satan excuses himself to his

followers in the world by claiming that he is already a kafir, since he disobeyed

God's order to bow to Adam. Thus the verb kafartu in this verse implies "I free

myself', that is, "I am not responsible".169
It can be concluded from this discussion that the root k-f-r in the Qur'an has

the two main meanings of disbelief, or ingratitude, with the less important meaning

of lack of responsibility (bara'a). The first two meanings occur more frequently than

the third.

b. Zulm

Zulm is the corresponding verbal noun from the verb zalama, and its usual translation

is wrong, evil, injustice and tyranny.170 The basic meaning of the root z-l-m is

169
Al-Baydawi, Asrar al-tanzil, 1/517; al-Zuhayli, Tafsir, 13/238.

170
Izutsu, Ethico-Religious Concepts, 165.
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"putting in the wrong place" and "exceeding the limit".171 Thus zulm is an antonym

of cadl because an cadil means someone who knows how to put something in its

place. Therefore, an cadil is one who avoids zulm.

In the Qur an, zulm generally means "exceeding the limit" and is associated

with putting something in the wrong place. The following verses are useful

illustrations of this meaning.

Example No. 1:
And We said: "O Adam! Dwell you and your wife in paradise, and eat
both of you freely with pleasure and delight, of things therein as wherever
you will, but come not near this tree or you will both be of the wrongdoers
(zalimin). (Q.2:35)

In this verse, God has ordered Adam and his wife not to go near the tree, because

their disobedience will make both of them of the zalimin. A zalim is one who

disobeys God's order, exceeds the limit stipulated for him by God, and therefore is

shown to have committed a transgression. He is therefore a wrong-doer. If Adam

does what is prohibited he will be considered as to have gone beyond what is

permissible for him in Paradise. The meaning of zdlim as wrongdoer is related to

"putting in the wrong place", because doing what is prohibited is considered to be

acting in the wrong way.172

Example No. 2:

And do not turn away those who invoke their Lord, morning and
afternoon seeking His face. You are accountable for them in nothing, and

171 Tahdhlb al-lisan, 2/120; al-Raghib, al-Mufraddt, 315.

17~ Some exegetes give the meaning of zulm as putting in the wrong place. See al-Tabarl, Jamb
al-baycin, 1/272; Ibn cAtiyya, al-Muharrar al-wajlz, 1/128; al-Khazin, Lubdb al-ta'wll, 1/65.
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they are accountable for you in nothing that [if you] turn them away, and
thus become of the wrongdoers (zalimiin). (Q.6:52)

This verse tells us that Muslims will be wrongdoers if they reject their poor brothers

and sisters for the sole reason that they are poor, because poverty does not in any way

constitute a sound reason. Zulm as transgression refers to any kind of human action

that goes beyond the proper limit and encroaches on the rights of others. Hence, to

practice an act of zulm is to hurt someone seriously for no conceivable reason.173
Another important aspect of zulm is its use to refer to the unbeliever (kafir).

This leads some scholars, such as Izutsu and Muhammad Rashid Rida, to assume that

zulm is equivalent to kufr in the Qur'an.174 This assumption, however, appears to be

incorrect. Analysis has shown that zulm is used to refer to kufr. However, although

kufr always implies zulm, the reverse is not necessarily true. As al-BaydawI suggests,

zulm is more general and more comprehensive in meaning than kufr. 173 Al-Tabari

quotes cAta> ibn Dinar as saying: "Praise be to Allah who said: 'The unbelievers

(.kafirun) are the wrongdoers (zalimun), and did not say the wrongdoers (zalimun) are

the unbelievers (kafirun).'"176 The following examples demonstrate this idea.

Example No. 3:

Say: "O my people! Work according to your way, surely, I too am
working [in my way], and you will come to know for which of us will be
the end in the Hereafter. Certainly the wrongdoers {zalimun) will not be
successful." (Q.6:135)

173
Izutsu, Ethico-Religious Concepts, 168.

174 See Izutsu, Ethico-Religious Concepts, 169; Rida, al-Manar, 3/20.

175
Al-BaydawI, Asrar al-tanzll, 1/322.

176
Al-Tabarf, Jamic al-bayan, 6/6.
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Al-Baydawl says that the phrase "work according to your way" refers to remaining in

disbelief (kufr) and enmity ('caddwa).]77 In this verse, the Prophet addresses his

words to the unbelievers, called specifically "the wrongdoers". This demonstrates

that the unbelievers are the wrong-doers and not vice versa. The unbelievers refuse

to follow the Prophet and are therefore following the wrong path. They are to be

regarded as wrongdoers.

Example No. 4:
O you who believe! Spend of that which We have provided for you, before
a day comes when there will be neither bargaining, nor friendship, nor
intercession. And it is the unbelievers (kdfirun) who are the wrongdoers
(zalimun). (Q.2:254)

The unbelievers here refer to those who refuse to spend some of their wealth to help

others. In al-BaydawI's view, the verse was revealed to emphasise the importance of
178this obligation. Zalimun is used to show that the unbelievers' behaviour is wrong.

c. Fisq

The root f-s-q means "deviation from the right way", and its verbal noun is fisq. In a

religious context, it denotes deviation from what is required and is interpreted as

disobedience.179 Fdsiq is always defined as "disobedient". According to this

meaning, anyone who indulges in a prohibited activity is considered to be fdsiq.

177
Al-Baydawl, Asrar al-tanzll, 1/322.

I7S
Al-Baydawl, Asrar al-tanzll, 1/322; cf. Al-Tabarl, Jamical-bayan, 6/6.

I7'' Tahdhlb al-lisdn, 2/317; al-Raghib, al-Mufraddt, 380.
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However al-Raghib says that fisq is the committing of many transgressions and is

used of someone who recognises the religious law but disobeys it.180

Fisq and its derivatives in the Qur'an maintains the original meaning of the

root f-s-q.

Examples Nos. 1 and 2:

Verily Allah is not ashamed to set forth a parable even of a mosquito or so
much more when it is bigger than it. And as for those who believe, they
know that it is the truth from their Lord, but as for those who disbelieve,
they say: "What did Allah intend by this parable?" By it He misleads
many, and many He guides thereby. And He misleads thereby only those
who are the disobedient {fasiqin). Those who break Allah's covenant after
ratifying it, and sever what Allah has ordered to be joined and do mischief
on earth, it is they who are the losers. (Q.2:26-27)

Is then he who is a believer like him who is disobedient (fasiqf Not equal
are they". (Q32:18)

Regarding the first verse al-Tabarl says that fisq basically means "going away from

something", and, according- to al-RazI, fasiq is "one who deviates from

obedience".181 The verses describe the attitudes or the deeds of the fasiqin who

indulge in that which God has prohibited. Therefore, a fasiq means "a disobedient

person" and "one who deviates from the right way".

The second verse compares the believer and the disobedient person. At first

glance this comparison suggests that fisq is the opposite of iman. This is not a valid

assumption because its preceding verses deal with believers and unbelievers and this

verse continues on the same basis. Fcisiq describes the quality of the unbeliever, that

is, an unbeliever is a fasiq. It does not necessarily demonstrate that a fasiq is an

unbeliever.

1X11
Al-Raghib, al-Mufradat, 380.

181
Al-Tabarl, Jamic al-bayan, 1/218; al-RazI, al-Kablr, 1/556.
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It can be concluded from this discussion that kufr is the highest degree of

disobedience and is followed by zulm and fisq. Furthermore, a kafir is a zalim and a

fasiq but a zalim and a fasiq are not necessarily a kafir. Fasiq can be considered a

term of wider application than kafir because the former refers to someone who

deviates from obedience to God whereas the latter denies belief in God and

182revelation. As for zalim, it refers to someone who goes beyond the limits
t , „

permitted by religion and intrudes on the right of others.

From the analysis of kufr, zulm and fisq, the classification of those who refuse

to implement the hukm of God into kafirun, zalimun and fasiqiin should signify

differences between them. As regard to this, Q.5:44 has received special attention

from the exegetes in their writing because it clearly specifies as unbelievers those

who refuse to accept the law of God. This is considered to have the worst possible

implications for them. However, in the context of this verse, the exegetes have not

reached any agreement about the meaning conveyed by the phrase "the unbelievers".

Their opinions are as follows:

1. Disbelief, which contradicts faith.

2. Ingratitude for the favours of God (kufr nicma).

3. Concealing the truth of that which should be revealed.

The first opinion is held by many exegetes. The second is attributed to Ibn cAbbas,

and the third is one of the opinions of al-Tabarl. Ibn cAbbas is reported to use the

phrase "disbelief which is below a level of disbelief' (kufr duna kufr), which means

kufr nicma. This type of kufr does not cause someone to be a true unbeliever, but

only a sinner. However, this opinion is rejected by al-RazI, who says that once the

ls2 Cf. Izutsu, Ethico-Religious, 126.
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• 183
term kufr is mentioned, it refers to disbelief, which is the opposite of belief.

Nonetheless, there is another report from Ibn cAbbas, who says that kufr here is a

"true disbelief' which is applicable to those who deny the obligation of applying the

law of God.184 As for al-Tabarl, he bases this definition on the literal meaning of

kufr, which is concealment. However, in his conclusion of this verse, he says that

kufr here is the opposite of iman, and is applicable to those who refuse to apply the

law of God.18:1 Therefore, the majority seems to relate kufr here to disbelief, the latter

being the opposite of belief (iman).

Regarding the opinion which holds that kufr here is the opposite of iman,

disagreements have arisen over the identity of the addressees of this verse, as

follows:

1. The Jews only.186
2. Kafirun is applied to the Muslims, zalimun to the Jews and fasiqun to the

Christians. This opinion is held by al-ShacbI, and, according to al-AlusI, it shows

that the Muslims' rejection of the law of God is worse than that of the Jews and

the Christians.187

188
3. The unbelievers only, and excluding the Muslims.

189
4. Anyone in general who does not apply the law of God.

183
Al-RazI, al-Kabir, 6/34.

184
Al-Tabarl, Jamf al-bayan, A/591.

185
Ibid., 4/597.

186
Al-Tabarl, Jamf al-bayan, 4/592; Ibn cAtiyya, al-Muharrar al-wajiz, 2/196; al-Khazin, Lubab

al-ta'wil, 2/276.

187
Al-AlusI, Ruh al-macanl, 3/314.

188 See al-Qurtubi, al-Jamic, 6/124; al-Khazin, Lubab al-ta'wil, 2/276.



142

On examination, this verse can be seen as a response to the attitude of the Jews who

refused to accept the law of God. Therefore, the occasion of revelation shows that it

is addressed to Jews. However, is it addressed exclusively to them or more generally

to anyone who behaves as they do? The word "whoever" is a general form which, in

this verse, is used to refer to anyone who does not apply the law of God. Even

though the cause of revelation is exclusive to the Jews, the Qur'an concludes by

generalising its application with the use of the word "whoever" {man). Therefore,

the application of this verse is clearly general and not confined to the Jews.190 This is

an example of the scholars' maxim: "the point is in the general wording and not in

the specific cause."191 It can be argued that if this verse does not include the

Muslims, what is the significance of addressing this verse only to a specific group

and excluding others who have a similar attitude? In my opinion the Muslims who

behave in the same way should be included in this verse, particularly as they are the

people who must comply with the Qur'anic revelation. Therefore, this verse includes

anyone who refuses to accept the law of God.

Q.5:44, 45 and 47 end with three different categories, which are apparently

applied to three different groups of people according to how each group rejects the

law of God. It can therefore be assumed that the titles of zalimun and fasiqiin, but

not that of kafirun are generally applicable to everyone who refuses to implement the

law of God. This means that the unbelievers in this case are also wrongdoers

('zalimun,) and disobedcint (fasiqun), although wrongdoers and disobedients are not

189
Al-Tabari, Jamic al-bayan, 4/596-7; Ibn cAtiyya, al-Muharrar al-wajlz, 2/196.

19H Cf. Al-RazI, al-Kablr, 6/34.

191 Al-ftibar bi-cumum al-lafz la bi-khusiis al-sabab. See al-RazI, al-Kabir, 6/34.
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whoever accepts the law of God is a Muslim and is exempt from these three
192

categories.

The exegetes generally say that the title of kafirun is applied to those who

refuse to apply the law of God, and abandon it intentionally and deny its obligation.

This opinion is shared by Ibn MasHid, Ibn cAbbas, al-Hasan al-Basri, al-Suddl,

al-Tabari, cIkrima and Abu al-Sucud.193 Al-RazI claims that this is the best answer to

the question.194 This opinion is akin to the discussion above on kufr where the term

is applied in its sense of disbelief to those who disbelieve in God or refuse to accept

the necessity of the doctrine stipulated by God.193 Al-Zamakhsharl adds another

attribute, that of distorting the law of God.196 He quotes Hudhayfa as saying:197
You are more likely to behave as the children of Isra'Tl do, you will
follow their way in a completely identical manner, exactly identical,
except that I do not know whether you worship the idol or not. 98

As for zalimun and fdsiqun, the exegetes seem to apply both of them to those

who refuse to accept the law of God but believe in its obligation. Zalimun are those

who apply the wrong regulation and fasiqun are those who deviate from the right

192 Al-BiqacI, Nazm al-durar, 2/460.

193
Al-TabarT, Jamic al-bayan, 4/597; Abu Hayyan, al-Bahr al-muhit, 3/503; al-Khazin, Lubab al-

ta'wil, 2/276; al-BiqacI, Nazm al-durar, 2/460; cf. al-Zuhayll, Tafslr, 6/211; Ibn cAtiyya, al-Muharrar
al-wajiz, 2/199.

194
Al-RazI, al-Kabir, 6/35; cf. al-AlusT, Ruh al-macani, 3/314.

195 Cf. Abu Hayyan, al-Bahr al-muhit, 3/509.

196 This idea can be compared with the attitude of those who are pretending to seek the hukm of God
through the Prophet, e.g. Q.5:43. See above, p. 127.

197
Al-Zamakhsharl, al-Kashshaf, 1/625; cf. Abu al-Suctid, Irshad, 2/47.

198 Al-Khazin adds another condition, that is to have a clear knowledge of the textual indication (nass)
of such laws. He also says that al-Zajjaj adds that whoever claims that any regulation brought by the
Prophet is wrong is to be included under this definition. See al-Khazin, Lubab al-tawll, 2/276-7.
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way.199 Nevertheless, Rashld Rida suggests that zulm refers to the non-application of

the law of God, resulting in the denial of rights and justice. Fisq refers to the non-

application of the law of God, but does not necessarily mean that rights and justice

are denied.200 Therefore wherever God's laws are clearly laid down in the Qur'an,

there is no way of avoiding their application, even though other laws may still

maintain rights and justice.201
This discussion shows that kafirun, zalimiin and fasiqun are applied to

different groups of people, based on their intention in responding to the hukm of God.

This means that the zalimun and fasiqun are believers in spite of their not

implementing the hukm of God. However, kafirun has a technical meaning, the

opposite of believers.

This chapter has shown that judgement by others should be made according to

judgement by God, which indicates His authority over others. The following chapter

will examine another important meaning of the root h-k-m, that is, wisdom.

199
Al-Alusi, Ruh al-macam, 3/314; al-Khazin, Lubab al-ta'wil, 2/276.

2011
Rida, al-Manar, 6/405. Another question is whether these defenitions are applicable to those who

only refuse to apply all or some of the laws of God. Al-Qurtubl chooses the second as the right
answer. See al-Qurtubl, al-Jamic, 6/124.

201
Rida, al-Manar, 6/405.
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CHAPTER THREE

CONCEPT OF WISDOM

Another important meaning of the root h-k-rn is wisdom, which meaning is employed

by the derivatives hukm and hikma. The following study of hukm and hikma will be

primarily aimed at exploring its meaning as used in the Quran.

A. Hukm

This discussion consists of three sections. First, meaning of hukm, secondly related

meanings of the word hukm, and thirdly further considerations which can be derived

from the Qur'anic concept of hukm as wisdom.

1. Meaning of hukm as wisdom

The word hukm as "wisdom" occurs ten times in the Qur'an in ten verses,1 of which

only one is Medinan. Most of the verses mention that hukm is given to the prophets;

only two verses might include other recipients. The exegetes have reached no

agreement on the meaning of the word hukm in these verses, for they suggest hikma,

cilm,fahm, nubuwwa and qada'.

Example No.l:

The following Medinan verse is the first example:
It is not possible for a man to whom Allah has given the Book (kitab),
hukm, and prophetic office (nubuwwa) that he should say to people: "Be
you my worshippers rather than Allah's". On the contrary (he would say):

1 The discussion will focus on eight of ten verses in which the word hukm occurs since the other two
verses give a similar result. However, the other two verses [Q.26:21 and Q.19:12] will be referred to
in the other section. See below, pp. 166, 177.
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"Be you learned men of religion (rabbaniyyin) for you have taught the
Book and you have studied it." (Q.3:79)

The word bashar is said to refer to either the prophet Muhammad or the Prophet

cIsa.2 Therefore, the Book refers to either the Qur'an or the Injll. The word hukm

comes between kitab and nubuwwa. The last can mean either the prophetic office

itself or a high position/ Most exegetes interpret the meaning of hukm here as hikma

(wisdom),4 others as cilm (knowledge) or fahm (understanding).3 It is also said that

it means qada (legal or judicial judgement).6 Al-RazI states that hukm is the second

position after a man is given the kitab and before his elevation to nubuwwa. This

means that hukm can be derived from kitab, and after possessing hukm the man is

promoted to the third position, nubuwwa. Therefore, the exegetes' definitions of

hukm are about understanding kitab, namely hikma, cilm and fahm. Al-BiqacI states

that hukm here is hikma, which forms a basis for qada'. According to him, hikma

includes both practical and theoretical knowledge.8 Thus in al-Biqacf s view, qada'

can be said to be a part of hikma, or, according to the other word, it means

"knowledge of judgement" derived from kitab.

2
Al-Tabarl; Jamical-bayan, 3/323; al-BaghawI, Madalim, 1/482; al-Khazin, Lubab al-ta'wll, 1/482.

3
Al-Tabarl; Jamic al-bayan, 3/323; al-Khazin, Lubab al-ta'wll, 1/482.

4
Al-Tabarl, Jamf al-bayan, 3/323; al-Zamakhsharl, al-Kashshaf 1/370; al-Biqaft, Nazm al-durar,

2/118; Ibn cAtiyya, al-Muharrar al-wajlz, 1/461; Rida, al-Manar, 3/346.

5
Al-BaghawI, Macalim, 1/482; al-Khazin, Lubab al-ta'wll, 1/482; al-Qurtubl, al-Jamic, 4/78;

al-Jalalayn, Tafslr, 60.

6
Al-Baghawl, Madalim, 1/482; al-Qurtubl, al-Jamf, 4/78. The legal or judicial judgement after this

will be referred to as judgement for conciseness.

7
Al-RazI, al-Kabir, 4/298.

s Al-BiqacI, Nazm al-durar, 2/118.
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Examples Nos. 2 and 3:

The phrase "giving kitdb, hukm and /mbuwwa" is used similarly in Q.6:89

and Q.45:16. These two verses are Meccan but are mentioned later in the Qur'anic

order:

These are those to whom We gave the Book, and hukm, and prophetic
office. But if these [their descendants] disbelieve therein, indeed We have
entrusted it to a people who are not unbelievers therein. (Q.6:89)

And indeed We granted to the children of Israel the Book, hukm and
prophethood, and provided them with good things, and We preferred them
above the nations. And We granted them clear proofs in matters. And they
differed not until after knowledge came to them, through envy among
themselves. Verily your Lord will judge between them on the Day of
Resurrection about that wherein they used to differ. (Q.45:16-17)

In Q.6:89, the word "those" (uld'ika) refers to the prophets whose names are

mentioned in the preceding verses and also to their descendants,9 although some

exegetes such as al-RazI limit it only to the prophets.10 Kitdb here may refer to the

Torah, the Zabur and also suhuf (scriptures). On the other hand, although not all the

prophets received the kitdb, they were regarded as such on the basis that they were

obliged to follow the kitdb [that is, the divine Book which had been revealed before

them]. This definition is also applied to their descendants. As for hukm, exegetes'

opinion are divided: it could mean either wisdom [including knowledge and
11 12

understanding], as most exegetes claim or judgement, which includes authority.

Nubuwwa refers to either prophetic office or high position. In the light of these

9
Al-Tabarl, Jdmic al-bavan, 5/259; Abu al-Sucud, Irshad, 2/177; al-AlusT, Ruh al-macarii, 4/204.

10
Al-RazI, al-Kablr, 6/417.

11
Al-Tabarl, Jdmic al-bavan, 5/259; al-Qurtubl, al-Jamic, 7/24; al-Khazin, Lubab al-ta'wil, 2/409;

Rida, al-Mandr, 7/591. Qutb says that hukm here can mean either wisdom or authority. See Qutb,
Zildl, 2/1144.

12
Al-RazI, al-Kabir, 6/418; al-AlusT, Riih al-macarii, 4/204.
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differences, it seems preferable to interpret hukm as hikma, for it is more general and

covers all the prophets and their descendants. From hikma are derived judgement

and authority. As for nubuwwa, it contains the two important elements of the divine

Book and wisdom.13 This means that all the prophets and their descendants are given

the understanding of the Book. If the meaning of judgement is followed, it will not

include all the prophets, for some of them did not exercise judgement.14 This

assumption leads to the opinion that the Book means the divine Book itself rather

than the understanding of the Book.15 Therefore, al-Zuhayll says that hukm here

means hikma which he defines as cilm, from which judgement or the knowledge of

judgement is derived.16

Q.45:16 lists God's bounties to the children of Israel, which comprise

religious and worldly benefits. The former are the gifts of the Book, hukm and

prophetic office. The latter are the provision of good things and the preferment of the

children of Israel over the rest of the world during their historical era. The book here

obviously refers to the Torah. The word hukm can have two meanings, both of which

are derived from or based on the Torah: the first is "understanding the book", which

the exegetes describe as "wisdom" and "knowledge";17 the second is judgement
10

(1qada"Wisdom" seems a better choice as the key meaning of hukm here for it is

13 Cf. Al-Biqaft, Nazm al-durar, 2/670.

14 For example, the Prophets Yahya, Ismaftl, Yasac, Yunus, and Lut. See al-Khazin, Lubab al-tawil,
2/408; cf. Rida, al-Mandr, 7/592.

15 For these different opinions, see al-RazI, al-Kablr, 6/418; al-AlusI, Ruh al-macam, 4/204.

16
Al-Zuhayll, Tafsir, 7/281.

17
Al-Tabarl, Jamic al-bavan, 1 1/258; Abu al-Sufd, Irshad, 5/565; al-Qurtubl, al-Jamf, 16/108;

al-BaydawI, Asrar al-tanzil, 2/388.

18
Al-AlusI, Ruh al-macam, 13/146; al-BaydawI, Asrar al-tanzTl, 2/388; Qutb, Zilal, 5/3228.
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more general and the other meanings are related to it.19 A key meaning is one that

functions as a general meaning of a word. The phrase "and We Preferred them above

the universe" functions as a result of giving the Book, hukm and nubuwwa.

What could be inferred is that hukm in Q.3:79, Q.6:89 and Q.45:16 possesses

its general meaning of hikma, to which cilm,fahm and qada' are related. Hukm is to

be found along with kitab and nubuwwa in these three verses, which, with Q.45:17,

are dealing with knowledge.20 Therefore, it is considered to be a reference to the

meaning of hukm in Q.45:16 as "wisdom".21 The reason is contained in Q.45:17,

which states that the schism happened after the gift of knowledge. This knowledge is

chronologically implied in the preceding verse. Since the book refers to the Torah,

and prophethood refers to the prophets from the children of Israel, so the word hukm

is best taken to mean "wisdom".

Examples Nos. 4, 5, 6 and 7:

In the following verses, hukm and cilm appear simultaneously four times.

Q.12:22 refers to the Prophet Yusuf, Q.21:74 refers to the Prophet Lut, Q.21:79

refers to the Prophet Dawiid and his son Sulayman, and Q.28:14 refers to the Prophet

Musa:

And when he [Yusuf] reached his full strength, We gave him hukm and
cilm\ thus do We reward those who do well. (Q. 12:22)

19 Cf. Al-Shawkani says that it is an understanding which forms a basis for government and
judgement (al-fahm wa-l-fiqh alladhlyakun bi-hima al-hukm bavn al-nds wa fasl khusumati-him. See
ShawkanI, Fath al-qadlr, 5/8.

2(1
Knowledge is understood from the use of the Book in these three verses.

21 This suggestion is based on the idea that wisdom is related to knowledge.
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And Lut We gave him hukm and cilm and We delivered him from the town
which was working foul deeds; verily they were an evil people, reprobate.
(Q.21:74)

So We caused Sulayman to understand (fa-fahhamna) it and to each We
gave hukm and cilm\ along with Dawud We subjected the mountains and
the birds to give praise and We were active. (Q.21:79)

When he [Musa] reached full age, and was firmly established, We
bestowed on him hukm and cilm. Thus do We reward those who do good
(,muhsinin). (Q.28:14)

The combination of hukm and cilm implies that they are at least somewhat different

in meaning, and this may provide an insight into the meaning of hukm. cIlm in these
22

four verses can be said to mean or refer to knowledge of religion and laws. In

Q. 12:22, hukm, according to exegetes, means "wisdom",23 "prophetic office"24 or

"judgement".2:5 The last can mean either settling disputes or having authority which

the Prophet Yusuf obtained after he was released from the prison. Wisdom means

knowledge which produces deeds.26 This verse is located after Yusuf was saved

from the well and brought to the palace, before he faced other ordeals. Thus, al-RazI

says that hukm here means practical wisdom. According to him, wisdom may be

theoretical (nazariyya) or practical (camaliyya). Theoretical wisdom is perfect

knowledge, and practical wisdom is good deeds which proceed from knowledge.27

Thus, he suggests that hukm can mean two different types of wisdom. The meaning

22
Al-Tabari, Jamic al-bayan, 9/48; al-Khazin, Lubdb al-tawil, 3/359; al-Jalalayn, Tafslr, 237.

Ibn cAtiyya, al-Muharrar al-waj'iz, 3/231; al-RazI, al-Kablr, 9/20; Abu al-Sucud, Irshdd, 3/92;
al-AlusI, Riih al-macarii, 6/400; al-Jalalayn, Tafslr, 237, al-Nasafi, Tafslr, 2/216; al-Zuhayll, Tafslr,
12/234.

24 Al-BiqacI, Nazm al-durar, 4/26; al-Khazin, Lubdb al-ta'wll, 3/359.

25
Rida, al-Mandr, 12/273; Qutb, Zildl, 4/1979; al-Qurtubl, al-Jdmf, 9/107.

26
Jalalayn, Tafslr, 237; al-AlusI, Rilh al-macanl, 6/400.

27
Al-RazI, al-Kablr, 9/20.
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of hukm as "prophetic office" in Q. 12:22 can be questioned because it is not known

precisely when Ytisuf was appointed as a prophet. Furthermore, the final phrase of

the verse, "Thus do We reward those who do well", seems to deny the possibility of

his prophethood at that time. This is because prophethood, according to Islamic

theology, is something which cannot be sought. Wisdom in this verse is related to

knowledge. However, the mentioning of these two words in the same verse can

imply that the knowledge refers to Yusuf s ability to interpret dreams, a gift with

which others were not favoured.28 So, it is likely that hukm and cilm refer to

knowledge, the former meaning wisdom, and the latter knowledge specific to Yusuf.

Q.21:74 tells of the Prophet Lut. The exegetes suggest three possible

meanings for hukm: hikma, nubuwwci and fasl (judgement).29 According to this

verse, the gifts of hukm and cilm to Lut were bestowed before his deliverance from

God's wrath against his people. Two meanings are possible here, hikma and

nubuwwa. It is certain that he was a prophet at that time and so hikma was an

element of prophethood conferred on him. However, it is not known whether or not

he exercised qada' to settle disputes. Furthermore, as assumed from Q.6:89, he was

TO
one of the prophets who did not exercise judicial authority. It is preferable to

choose as the key meaning of hukm one on which the other meanings are based. In

this way, the most important and suitable meaning can be identified and others given

considerations. Here, wisdom is the preferred choice because it can incorporate

28 Cf. al-Alusi, Rfth al-macam, 6/400.

29
Al-RazI, al-Kablr, 11/60; al-Khazin, Labab al-ta'wil, 4/302; al-Zamakhsharl, al-Kashshaf, 3/124;

Abu Hayyan, al-Bahr al-muh.it, 6/306; al-BaydawI, Asrar al-tanzll, 2/75.

J"
See above, p. 149, ft. 14.
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prophethood. This means that by having wisdom, a prophet is able to prove his

prophethood.

In Q.21:79, the Prophets Dawud and Sulayman gave their judgement in the

case of the field. Although both judgements were right, the judgement by Sulayman

was preferable. Although both of them were given an understanding of the case,

Sulayman's understanding was better. This is understood from the phrase

"fa-fahhamndha" (We made him understand the case [better]). This does not mean

that Dawud did not understand the case. If that were so, how could he proceed with a

judgement? The phrase means that although both of them understood the case,

Sulayman had a clearer and deeper understanding. Then the verse mentions the gifts

of hukm and cilm bestowed on them. Most exegetes interpret hukm here as

prophethood"11 possibly because both of them were prophets at that time. However,

this meaning does not provide a strong connection to the case mentioned in the

preceding verse. It is not certain whether Sulayman at that time was already a

prophet."1" The connection should be that both of them understood the case and gave

their judgement. Thus, hukm should mean either "wisdom" or "judgement". Since

wisdom is essential for giving judgement and also includes a sense of understanding,

it seems more appropriate as the key meaning of hukm. "Understanding" might also

be considered as its possible meaning because the phrase "and to each We gave hukm

and c/7/?2" could mean "We gave an understanding [of the case]." Thus

fa-fahhamnaha functions as a clue to give better understanding of hukm here. This

31
Al-Tabari, Jamic al-bayan, 9/50; Jalalayn, Tafsir, 328; al-BiqacI, Nazm al-durar, 5/100; al-Nasafi,

Tafsir, 3/85.

Al-Zuhayll says that Sulayman at that time was eleven years old. See al-Zuhayll, Tafsir, 17/98.
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suggests that hukm here means a wisdom that includes understanding which in turn

will lead to a correct judgement of the case.

In Q.28:14, the Prophet Musa was given hukm before he became a prophet,

which is why most exegetes interpret it as wisdom.11 Al-RazI considers that this is

the best meaning.14 Some exegetes also suggest "understanding" (fahm/fiqh) as

another possible meaning here. 0 Although this meaning is not ruled out, "wisdom"

seems to be the better choice as the key meaning of hukm.

In examples Nos. 4 to 7 above from the Qur'an, hukm and cilm are used

together in that order in each verse, connected by the conjunction "and". This

implies that there is a slight difference of meaning between them, yet each is related

to the other. This means that both of them can stand together in such a way that

hukm denotes a sort of knowledge defined as "wisdom". As for cilm, it denotes

different aspects of knowledge depending on the context. However, the choice of

"wisdom" as the key meaning of hukm does not rule out the possibility of the other

meanings such as "judgement", "understanding" and "prophethood", because they

are all linked to wisdom/1'1

Example No. 8:

My Lord! Bestow hukm on me, and join me with the righteous.
(Q.26:83)

33 For example see Ibn cAtiyya, al-Muharrar al-wajiz, 4/280; al-Shawkani, Fath al-qadlr, 4/158;
al-Jalalayn, Tafslr, 387.

'4
Al-RazI, al-Kablr, 1 1/258. This verse can be compared to Q. 12:22 above, p. 152.

3" Al-Tabarl, Jamf al-bavan, 10/41-2; al-BaghawI, Macdlim, 5/10.

36 The meaning of wisdom (hikma) will be explained later in the discussion on hikma. See below, pp.
182-3.



155

This verse is the invocation (ducd') recited by the Prophet Ibrahim. The

exegetes give four possible meanings for hukm here: "knowledge", "wisdom",

"prophetic office" and "judgement".17 Al-RazI, however, states that hukm here

cannot mean "prophetic office", because this is conferred on a person and is not
10

something which can be acquired by personal effort. "Wisdom" is defined here by

some exegetes as the perfection of knowledge and deeds by which a person prepares

to take over the government of the people.19 Thus, hukm is deemed to be knowledge

which produces deeds which are in turn considered essential for the authority to rule.

It should be noted here that some exegetes have borne in mind the relationship

between hukm and the authority to rule. In this verse, hukm appears so far to mean

"wisdom" which functions here as the key meaning because the other meanings are

connected to it. This does not conflict with the views of the exegetes who interpret

hukm here as "knowledge", because they further clarify that wisdom, in their words,

is a perfection of knowledge which progresses with a perfection of deeds.40
Al-RazI tries to give another meaning of hukm. According to him, knowledge

of a subject does not exist unless someone is able to have mental pictures of it and

then relate the pictures to one another, either confirming or denying their validity. He

further states that if the mental pictures conform to the facts, these pictures are

unchangeable.41 This is called hukm, and can be considered a literal meaning which

Al-Tabarl, Jdmic al-bavan, 9/453; al-Zamakhsharl, al-Kashshaf 3/310; al-RazI, al-Kablr, 12/142;
al-AlusT, Rub al-Macan!, 10/97; Qutb, Zilal, 5/2604.

3S
Al-RazI, al-Kabir, 12/142-3.

''

Kamcilfi-l-cilm wa-l-camal istaLadda bi-hl li-khilafat al-haqq wa rivasat al-khalq. See al-BaydawI,
Asrdr al-tanzll, 2/158; Abu al-Sucud, Irshdd, 4/168.

411
Al-RazI, al-Kablr, 12/142-3; al-AlusI, Rub al-macdrii, 10/96-7.

41
Al-RazI, al-Kablr, 12/143.
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is related to its root, "prevention." This understanding of hukm can be achieved only

if one has a perfect knowledge of a subject.

From the verses in which hukm occurs have been chosen some in which it

was interpreted as "wisdom". This interpretation also highlights other possible

meanings such as "knowledge" and "understanding". Nevertheless, in examples

Nos. 4 to 8 "wisdom" functions as the most practical interpretation. This suggests

that "wisdom" is a general, and therefore, the main meaning of hukm. Another

important point which should not be ignored is that almost all the verses which deal

with wisdom are Meccan except Q.3:79 discussed above. This element is important

in demonstrating that Meccan verses concentrate on the importance of wisdom rather

than [judicial] judgement. However, the importance of wisdom is still emphasised in

the Medinan period to show the necessity of its constant possession.

2. Related meanings

This section will discuss the meanings of cilm, fahm, fiqh and nubuwwa, which are

probably related to wisdom as was demonstrated in the previous chapter.

a. cIlm

The word cilm and its derivatives appear frequently in the Qur'an. It is the opposite

of jahf2 (doubt, ignorance and stupidity), and according to Lane, cilm is a true or

certain knowledge.43 According to some lexicologists, cilm denotes one of the

highest qualities because it is an attribute of God.44

42 Lisan al- cArab, 12/417.

43
Lane, Lexicon, 2/2138.

44 Lisan al- cArab. 12/417; Lane, Lexicon, 2/2138.
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In the Qur'an most of the occurrences of cilm as an attribute are concerned

with God, although in some places the word is concerned with others.4'1 The Qur'an

uses various forms of cilm, namely calim, calim, aclam and callam, each of which

denotes the perfection of God's knowledge.46 One Qur'anic example of cilm is

Q.3:18, which reads:

Allah bears witness that there is no God but He, and the angels, and those
having knowledge (ulu-l-cilm) [also give this witness]. [He always]
maintains justice. There is no God but He, the Exalted in Power, the Wise.

In this verse ulu-l-cilm refers to those who acknowledge God with an unshakeable

conviction, which makes them able to bear witness to His Oneness. What can be

inferred here is that knowledge (cilm) is a certain, for it is based on conclusive

evidence.47 However, Muslim commentators, when dealing with the word cilm,

generally do not give its meaning, for it seems to them the word does not require

definition. This can be inferred from al-Razi's statement: "The reality is that the

meaning of cilm is illustrated as an obvious self-evident idea" (wa-l-haqq anna

mahiyat al-cilm mutasawwaran tasawwuran badahiyyan jaliyyan).48 As cilm denotes

sure knowledge which is the opposite of ignorance and stupidity, it can function to

restrain from evil on the basis that ignorance and stupidity are the expression of evil.

45 The example is Q. 12:55, which reads: (Yusuf) said: "Set me over the store-house of the land
(khaza in al-ard); I am one who guards (haftz) and who knows (G/7m)."

4rt The example is the word catim in Q.2:29, "...and He [Allah] of everything Knows (calim)," which,
according to al-AlusI denotes the relation of God's knowledge with the whole, detail, existent, non¬
existent, finite and infinite thing (lamma tacallaq bi-l-kull wa-l-juz' wa-l-mawjud wa-l-macdum, wa-l-
mutanah wa ghayr al-mutanah). See al-AlusI, Ruh al-macanl, 1/219.

47 Cf. Al-RazI, al-Kablr, 4/132.

4*
Al- RazI, al-Kabir, 1/636; cf. al-Tabarl, Jamf al-bayan, 1/232; al-Qurtubl, al-Jamic, 1/180;

al-Alust, Ruh al-Macdm, 1/219.
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Hence, this suggests that there is a connection between cilm and hukm,49 In

conclusion, the relation of cilmto hukm implies a certainty in acquiring knowledge

which is important in restraining evil.

b. Falun

The word fahm is usually translated as "understanding". According to Ibn Manzur,

fahm means knowledge of something acquired by heart (maFrifatuka l-shay'

bi-l-qalb).50 Lane gives three definitions: [1] the conception of the meaning from

the word or expression, [2] the quickness of the transition of the mind from extrinsic

to other [i.e. intrinsic], and [3] a condition of the mind whereby it ascertains what is

acceptable. He also quotes al-Amidi's opinion in his Ahkam, which says that fahm is

an excellence of intelligence with respect to its readiness to quickly apprehend

subjects of inquiry that present themselves to it.31 For al-RazT, fahm means

visualising something from the words of the speaker (tasawwur al-shay' min lafz

al-mukhatib).52 All these definitions focus on the mind's capability to understand

what is addressed to it. The word fahm appears in the Qur'an only once, that is, as

fa-fahliamna in the story of Sulayman in Q.21:79. This verse refers to the judgement

made by Dawud and Sulayman of the case brought before them.31 Both of them gave

49 Cf. See al-AlusI where he says that hikma [another derivative of hukm] is related to cilm because
cilm prevents [someone] from falsehood (wa tuqal li-l-cilm annahii yamnac can irtikab al-batil).
Al-AlusI, Rilh al-macarii, 1/229.

50 Ibn Manzur, Lisan al-cArab, 1/429.

51
Lane, Lexicon, 2/2453.

52
Al-RazI, al-Kabir, 1/639.

53 See above, pp. 151, 153.
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their judgement but Sulayman's was preferable. Here, fa-fahham-na refers to his

judgement, which showed precise understanding.34

In this verse, both Dawud and Sulayman are described as having hukm and

cilm conferred upon them. According to al-RazI, these refer to the methods of

judgement used by them (bi-l-ijtihad wa turuq al-ahkam)55 What this verse

probably demonstrates is that fahm is one kind of knowledge but its meaning or

function can vary. This is because hukm and c/7/?i are said to have been conferred on

both Dawud and Sulayman, but fahm was given only to Sulayman. This shows that

fahm is one of the supplementaries of knowledge, that is, not all knowledgeable men

have precise understanding. If hukm and cilm refer to the understanding of the case

brought before Dawud and Sulayman, then, as al-RazI suggests, the fahm conferred

on Sulayman was "a kind of faculty of the mind and skill in inference and

implication (quwwat al-khatir wa-l-hadhaqa fi-l-istinbat),"56
In a nutshell, it seems that fahm plays an important role in the meaning of

hukm. If someone lacks fahm, he cannot have good knowledge or hukm. Thus, fahm

can function as a restraint from falsehood and ignorance. In this context it can be

related to the original meaning of hukm, "prevention", from which it may be

concluded that fahm, in the Qur'anic usage, can stand as another definition of hukm.

54 Cf. Al-Tabari, Jamic al-bavdn, 9/49; al-Qurtubl, al-Jdmic, 11/203; al-Zuhayli, Tafs'ir, 17/99.
Al-RazI gives the meaning as inspiration (wahy) which could be understood that this understanding is
inspired by God to Sulayman. See al-RazI, al-Kablr, 11/169.

55
Al-RazI, al-Kabir, 11/170.

56 See al-RazI, al-Kabir, 11/169.
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c. Fiqh

The word fiqh is a verbal noun of the verb faquha which literally means

"understanding" the root of which is f-q-h. It signifies the understanding of

something, knowledge thereof and intelligence. The knowledge of anything is thus

termed fiqh 51 It also denotes understanding (fipia) as the opposite of stupidity

(,ghabawa).58 According to al-RazI,fiqh is knowledge of the purpose of the speaker

(mukhatib) in his speech.39 He quotes the root f-q-h in Q. 18:93, which reads: "Until

when he [Dhu-l-Qarnayn] arrived between two mountains, he found, beneath them,

people who scarcely understood (yafqahun) a word". Here it means understanding,

that is, they understand only their own language, and the words spoken by Dhu-l-

Qarnayn.60
The root f-q-h appears several times in the Qur'an and all occurrences are in

the form of a verb. They generally denote understanding (fahm), that is,

understanding what is spoken and taught.''1 A careful study of this word in the

Qur'an will give a deeper insight into its meaning.

Example No. 1:

Wheresoever you may be, death will overtake you even if you are in
fortresses built strong and high (burujin mushayyada). And if some good
reaches them, they say: "This is from Allah," but if some evil befalls them,
they say: "This is from you [Muhammad]." Say: "All things are from

"7
Lane, Lexicon., 2/2429; Ibn Manzur. Lisan al-cArab, 13/522.

"8 Ibn Manzur, Lisdn al-cArab, 13/523,323. According to al-RazI, fitna is an expression of the
awareness of something which is intended to indicate it [that thing] (fibdra can al-tanabbuh li-shay
qusida tacriduh). See al-RazI, al-Kabir, 1/642.

59
Al-RazI, al-Kabir, 1/639.

60
Al-RazI, al-Kabir, 10/380. Dhu-l-Qarnayn is a name of a man mentioned earlier in this sura.

61 Cf. Q.18:93.
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Allah." So what is wrong with these people that they almost fail to
understand (yafqahun) a single fact (,hadithan)? (Q.4:78)

The root f-q-h here means "understanding", that is the understanding of reality. A

denial of fiqh, as mentioned in this verse, implies that lacking fiqh is similar to

ignorance (jahl) and stupidity (ghabawa).62 Possessing fiqh, means being free from

ignorance and stupidity. What can be seen from Q.4:78 and also Q. 18:93 is thai f-q-h

is related to words, speech and explanation (qawl and hadith). This relationship

implies that f-q-h in this context means the understanding of something or a fact

mentioned by another person.

Examples Nos. 2 and 3:

Say: "He has power to send torment upon you from above or from under
your feet or to cover you with confusion in party strife, and make you to
taste the violence of one another." See how variously We explain the signs
(iaycit), so that they may understand {yafqahun). (Q.6:65)

F-q-h here is related to the signs that God has explained and demonstrated, and it is

used to ask those people to understand the signs properly and to give consideration to

them/'1 F-q-h here denotes understanding something properly in order that the

underlying significance may be grasped. This verse should be read with Q.6:98,

which reads:

It is He Who has created you from a single person: [and has given ^you] a
place of residence (mustaqarr) and a place of storage (mustawdac). We
have explained in detail our Signs for people who understand (yafqahun).

62
Al-Tabarl, Jamic al-bayan, 4/177; al-RazI, al-Kablr, 5/325; Qurtubl, al-Jdmic, 5/183; al-Zuhayll,

Tafsir, 5/161. Al-AlusI relates the lack oifiqh to ignorance and stupidity (wa baydnuh suwwiqa li-tac
riyihim bi-l-jahl wa taqbih halihim wa-l-tacjlb min kamal ghabawatihim). See al-AlusI, Ruh al-
macarii, 3/86.

63
Al-Tabarl, Jdmf al-bayan, 5/24; Al-AlusI, Ruh al-macarii, 4/172.

64 Various explanations have been given for the words mustaqarr and mustawdac. They are places of
residence in the womb (rahim) and in the groin (sulb) or residences on the earth and deposition under
the ground or residence in the world and deposition in a state of death. See al-Zuhayll, Tafsir, 7/308.
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Here f-q-h literally means "understanding".65 What should be stressed is that it refers

to understanding and discerning the creation of humankind which is naturally

regarded as complicated. People are therefore required to ponder and deliberate

conscientiously. So f-q-h here conveys the meaning of the "deliberate and deep

understanding of something."66 This understanding also implies that fiqh can mean

"alertness" and "intelligence".67

Examples Nos. 4, 5 and 6:
And of them are some who [pretend to] listen to you, but We have put veils
on their hearts (qulub) so they [do not] understand it (an yafqahuh), and
deafness in their ears, and even if they see every one of the signs they will
not believe therein; to the point that when they come to you to argue with
you, the unbelievers say: "These are nothing but tales of the men of old."
(Q.6:25)

Q.6:25 should be read with the following verses:

And surely, We have created for Hell many of the Jinn and mankind: They
have hearts (qulub) wherewith they do not understand (la yafqahuna
bi-ha), eyes wherewith they do not see, and ears wherewith they do not
hear. They are like cattle, nay even more astray. They are the heedless
ones. (Q.7:179)

They are content to be with those [the women] who remain behind [at
home]: Their hearts (qulub) are sealed up and so they do not understand (la
yafqahun) (Q.9:87)

In these three verses f-q-h denotes "understanding". It could be said to mean

"superficial understanding" without any need for deliberation and deep thinking.68
What should be emphasised here is that fiqh is related to the heart (qalb) where the

latter is described as having been sealed and therefore unable to understand a

65
Al-Tabarl, Jamf al-bayan, 5/286.

66
Al-AlusI, Riih al-macanl, 4/233; al-Zuhayll, Tafsir, 7/308.

67
Al-RazT, al-Kabir, 6/463.

68
Al-AlusI, Ruh al-macani, 5/111.
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message. The use of fiqh with qalb demonstrates that fiqh here denotes

understanding something through the heart.69

Example No. 7:
And it is not [proper] for the believers to go out to fight all together. Of
every troop of them, a party only should go forth, that they [who are left
behind] can devote themselves to studies (li-yatafaqqahun) in religion, and
that they may warn their people when they return to them, so that they may
beware [of evil], (Q.9:122)

This is the last verse to be considered. The verb yatafaqqahun, an intensive form, is

a derivative of the verb faquha and means "to drive oneself to understanding and

undergoing hardship in obtaining it."70 This probably suggests that fiqh is not easily

achieved without untiring effort

To summarise fiqh is different from fahm. If fahm means understanding of

speech, for example, fiqh denotes the deliberate effort to realise and understand

something, an understanding, which is sometimes acquired by means of the heart.

Regarding the relationship of fiqh to the hukm, it can be assumed that fiqh can mean

to restrain from ignorance, which is the basic meaning of hukm. It is evident,

therefore that fiqh can stand as another definition of the word hukm.

69 The word qalb basically means heart which is described as a pineal form placed in the left side of
the chest. It is regarded as a shine of humanity (Al-AlusI, Ruh al-macani, 1/137). Qalb is a synonym
of the secret thought (amr) and the mind (caql), signifying the intellect or intelligence. (See Lane,
Lexicon, 2/2553-4, 1803). Qalb in the Quran is used as referring to the heart (fuad e.g. Q.25:32),
chest (sadr e.g. Q.94:l) and mind (caql e.g. Q.50:37). See al-Qurtubl, al-Jamic, 1/132-3. Qalb is
related to knowledge because the former can perceive what is left or brought by knowledge and qalb
is a receptacle [for an idea or knowledge] which causes it to be a place of knowledge of something
(inna qulub al-cibad awcivva li-md udfal mina l-hilum wa zuriif li-ma jucila fi-ha mina l-macarifbi-l-
umur). See al-Tabarl, Jamical-baydn, 1/145.

70
Al-AlusI, Ruh al-macam, 6/45; al-Zuhayh, Tafs'ir, 11/76.
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d. Nubuwwa

The word nubuwwa appears five times in the Quran. When dealing with the Qur'anic

use of nubuwwa, Muslim scholars do not give any definition for it and so it is

presumed that it is easily understood. However, their explanation of nubuwwa can be

found when they refer to nabiyyun, the plural of nabi, which occurs first time, using

the Quranic order, in Q.2:61. Thus, we read:

...And they were covered with humiliation and misery, and they brought
upon themselves the wrath of Allah. That was because they disbelieved the
signs of Allah and killed the Prophets (nabiyyin) wrongfully. That was
because they disobeyed and transgressed the bounds.

The word nabJ, plural nabiyyun, is derived from inba', which means the "conveyance

of a message".71 Another meaning of nabi is "elevation" (irtifaF) because of its high

position. It also means path (,tariq) because it shows a clear way for everyone to

72follow. As for nubuwwa, which refers to prophethood, it is a derivative of the verb

naba'a which literally means "to give information, tidings and news". According to

al-Raghib al-Isfaham, naba', the verbal noun of naba'a, signifies an announcement of

great utility, from which results either knowledge or a predominance of opinion and
73truth. According to al-AlusI, inbd', another derivative of naba'a, is used for

conveying an important message.74 So it can be said that nubuwwa and nabi both

contain the idea of conveying an important message.

What can be assumed is that nubuwwa is a developed meaning of hukm, for

nubuwwa was probably not used as a meaning of hukm in pre-Islamic usage. The

71
Al-Tabarl, Jamf al-bayan, 1/357.

72
Al-Qurtubl, al-Jcimic, 1/292-3; cf. al-Tabarl, Jamic al-baydn, 1/358; al-AlusI, Ruh al-macani, 2/147

while commenting on Q.3:44.

72
Lane, Lexicon, 2/2753.

'4
Al-AlusI, Ruh al-macani, 1/227.



meaning of hukm as nubuwwa was developed by Muslim scholars commenting on its

use in the Qur an. Therefore, nubuwwa is not a direct meaning of hukm but rather an

explanation or developed meaning given by scholars. Nevertheless, the relation

between these two words can be presumed on the basis that both concepts presuppose

the prevention of evil, prevention being the original meaning of hukm.

To summarise the discussion of the meanings derived from hukm in the sense

of "wisdom", there are four related definitons: cilm, fahm, fiqh, and nubuwwa. The

first three can be classified as one general meaning. Nubuwwa is a related meaning

in the sense that it cannot be understood directly from all occurrences of the word

hukm but only from its particular context. 75

3. Further considerations

a. Preliminary remarks

The concept of wisdom in the occurrence of the word hukm in the Qur'an relates to

the belief in God as the [Lord] Giver of wisdom to humankind. This is understood

from the fact that in the verses where hukm occurs, the subject of the verb of

conferring it is interpreted as God.76 There are at least eight of these verses, all of

which are significantly related to this: Q.3:79, Q.6:89, Q.45:16, Q.12:22, Q.21:74,

79, Q.26:21 and Q.28:14. The verbs ata and wahaba, which mean "to give" and "to

confer", are used for worldly events in these verses. The following is a study of the

use of these verbs.

75
Compare with Q. 12:22; Q.21:74, 79; and Q.26:83.

76
Cf. Abdel Haleem, Muhammad, Understanding The Qur an: Themes and Style. When discussing

water in the Quran, he says: "Such statements frequently begin with 'it is God..., It is He who...' as
a reminder that the origin of fresh water is with God and not man," p. 39. He also says again: "This
vital sign of God's existence, power and grace is truly worthy in the Qur an of thankful recognition
and gratitude to its Maker who uses it to make 'every living thing'," p. 41.
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The root of the verb ata is alif, tb' and yd'. The verb ata means "to come",

and the verb atb means "to give". Thus ita', the verbal noun of ata, means giving a

gift or grant. Regarding the reference of ltd' to hukm, we see that the Qur'an employs
77

the verb ata seven times. In all of these verses the verb refers to God.

Besides using hta, the Qur'an also uses wahaba. According to the

dictionaries, hiba, a verbal noun of wahaba, means a gift bestowed without any cause

and for no compensation.78 Therefore, wahaba means "to give something without a

reason and for no compensation", that is, requiring no reason nor anything in return.

In the context of hukm, the Qur'an also uses wahaba to state that hukm comes from

God. An example of this is:
And I [Musa] fled from you [Pharaoh] when I became afraid of you, but
my Lord gave me hukm (fa-wahaball rabbi hukman) and made me one of
the messengers. (Q.26:21)

In this verse the Prophet Musa admits that hukm, meaning wisdom,79 is granted to

him by God. From the verses mentioned above it is evident that hukm is given by

God. It is evident also from Ibrahim's invocation in Q.26:83, in which he asks God

to grant him hukm. This fact is supported by the verses in which hikma appears, for

examples, Q.2:251, Q.2:269 and Q.3:81.80 Both knowledge ('cilm) and understanding

ifahm), are described as given by God. The first is exemplified by Q.96:5, which

reads: "He has taught (callama) man that which he knew not." The second is

illustrated by Q.21:79s' pertaining to Sulayman's understanding which was caused by

77
See, for example, Q.3:79, Q.6:89 and Q.45:16.

7K
Tahdhib al-lisdn, 2/763-3; al-Raghlb, al-Mufradat, 533.

79 Rida rejects the opinion which says that hukm means prophethood. See Rida, al-Manar, 7/592.

"
For example, see below, p. 194.

For quotation, see above, p. 151.
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God. This granting of knowledge and understanding by God is similar to the idea of

granting nubuwwa by God, which is mentioned in Q.3:79.

Another aspect of this analysis is the recipient of hukm. Looking at the use of

hukm in the Quran, it seems to be given to prophets like Yusuf and Musa. If hukm is

defined as denoting only prophethood, then it can be given only to prophets.

However, if a broader definition is accepted, as argued in the previous section, then it

follows that God can bestow hukm on anyone He pleases. This suggestion is based

on two verses; Q.3:79 and Q.6:89.

Q.3:79 mentions the word bashar which means "a man". The use of basilar

has two implications: that a prophet is a man, or that something is general, that is, a

man, regardless of whether he is a prophet or not. The first is obvious but the second

is disputable. It cannot be denied that bashar in this verse refers to either the Prophet

Muhammad or c Isa,8'1 as some exegetes say, but the fact that bashar is indefinite

implies that it might refer to a prophet or indeed to anyone on whom God might
84-confer hukm. This can be compared with Q.6:89 where ula'ika refers to the

prophets and can also refer to their descendants. Moreover, the occurrence of hukm

between the words Book (kitab) and prophethood (nubuwwa) does not necessarily

mean that it is given only to those who are appointed as prophets. It rather suggests

that hukm is related to the Book, and that the prophethood is related to hukm. Al-

RazI does mention that hukm in Q.3:79 is related to or is the result of understanding

82 For quotation, see above, pp. 146-7.

83
Al-RazT, al-Kabir, 4/296; Ibn cAtiyya, al-Muharrar al-wajlz, 1/462.

84
Al-Tabarl uses the phrase "ma vanbaghi li-ahad min al-nas," See al-Tabarl, Jamic al-bavan, 3/321.

Cf. al-Shawkanl, Fath al-qadJr, 1/435; al-Zuhayll, TafsJr, 3/275.
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the Book, while prophethood includes both the Book and hukm.85 Although hukm

and ciltn are mentioned in Q. 12:22, the prophethood is not. This suggests that hukm

in this context may be given to people other than prophets. Some scholars, such as

al-Baghaw! and al-Khazin, interpret prophethood (nubuwwa) as a high position (al-

manzila al-raffa) which can be obtained when a person acquires knowledge and

understanding of certain things, especially the Book.86 A similar expression of

Q.6:89 can be found in Q.45:16.87

The occurrence of hukm before nubuwwa in some verses implies the

relationship of hukm to prophethood and high position. This relationship means that

hukm is granted to every prophet and to those who are elevated to the high position.

Therefore, such people can be said to be wise, for hukm appears to be their

fundamental characteristic. Hence, it explicitly implies that the prophet and those

who are in that high position are wise. What is meant by "high position" is

leadership, including the government of the people. This is understood in Q.6:89 and

Q.45:16.

What could be assumed here is that the existence of the prophets as the

recipients of hukm is to show that they are the perfect examples of those who receive

and consequently act according to hukm. Since hukm (wisdom), according to some

exegetes, denotes practical knowledge [knowledge followed by deed], the prophets

are the best models of those who practise the hukm that has been given to them.

85
Al-RazI, al-Kabir, A/921.

86
Al-Baghawi, Macalim, 1/483; al-Khazin, Lubab al-ta'wil, 1/482.

87
See above, p. 148.
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Even though the Qur'an mentions that hukm is a gift from God, does it mean

that a person need not make any effort to obtain it? Does it also mean a

responsibility is attached to a gift of hukm? Q.26:83 may suggest the answer to the

first question. The verse contains the prayer (duca>) recited by the Prophet Ibrahim.

According to Ibn cAtiyya, based on the chronology of Ibrahim's life, this ducd> was

recited after he was given hukm, and thus his duca! here means asking God to

establish hukm permanently within him.88 If this view is accepted, then there are two

points arising from this duca'\ (1) If someone has not been given hukm, he can pray

for it; (2) If he has already been given hukm, his prayer is asking to have hukm

permanently established within him. Alternatively, his duca! could be asking to have
OQ

his hukm increased. However, there is no conclusive evidence pointing to either of

these interpretations of this duca,9°

The second question is best referred to Q.3:79. The sentences "Be you pious

men (rabbaniyyun) of Him Who is truly the Cherisher of all. For you have taught the

book and you have studied it earnestly" imply two ideas:

1. A connection between those to whom hukm is given and the question of

transmitting it to others. In this verse, the Qur'an prohibits those who possess

hukm from exploiting it illegally for their own benefit, for example by asking

88
Ibn cAtiyya, al-Muharrar al-wajiz, 4/235.

89
Ibid., 4/235.

90 This duca' can be compared to the Prophet Muhammad's d.uca' taught in Q.20:114, which reads:
"Then High above all be Allah, the True King. And be not in haste [O Muhammad] with the Qur an
before its revelation is completed to you, and say: 'My Lord! Increase me in knowledge.'"



others to worship them. Instead, the Qur'an asks them to teach the people by

calling them to be pious men (,rabbaniyyiin).91
92

2. The recipient does not have the right to claim worship for himself. This

contributes to the theological element of the Oneness of God as being the only

object of worship.

Thus, the verse implies that there is a sort of responsibility incumbent on the person

to whom hukm is given. The responsibility can be summarised as a positive response

to hukm, for example, behaving according to the purpose of hukm as in Q.3:79.

b. Discussion on bulugh al-ashudd and ihsan as elements of acquiring wisdom

Even though the Qur'an states that God grants hukm to people, implying that they can

ask for it, the Qur'an underlines certain requirements for obtaining it. Two

requirements can be traced from the analysis of the context of the verses in which

hukm appears: bulugh al-ashttdd and ihsan.

(i) Bulugh al-ashudd

Bulugh al-ashudd can be translated as "reaching full age." As regard to the word

hukm, the Qur'an presents this requirement in two verses, Q.12:22 and Q.28:14:

"And when he (Yusuf) reached his full age (balagha ashuddahu), We gave him hukm

and cilm..." (Q. 12:22); "When he [Musa] reached full age (balagha ashuddahu), and
Q-3

was firmly established, We bestowed on him hukm and knowledge..." (Q.28:14)

91 Cf Al-Tabarl who says that when a man is given [hukm] he should call people to know God and
teach them knowledge of religion. He should be a leader in religious knowledge and a model of piety
because he teaches them the Book and studies it. See al-Tabarl, Jamical-bavdn, 3/322.

92
Al-Khazin, Lubab al-ta'wil, 1/482.

93 These verse have been quoted before, see above, p. 151.
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Q. 12:22 states that when the Prophet Yusuf reached his full age, God

conferred hukm on him. The word ashudd is derived from shidda, the verbal noun of

shadda, which means "firmness" (salaba). According to Ibn Manzur, ashudd is the

age when a person reaches good understanding and knowledge. It can be said that it

is the age when a person is considered firm and strong, and having the potential to

possess good understanding and knowledge.94 But is bulugh al-ashudd determined

by a specific age? The Qur'an does not specify any particular age for hukm which

implies that none is specified for bulugh al-ashudd either. Exegetes differ about the

age of ashudd, and their opinions will be highlighted in the detail analysis of the

Quranic verses which deal with the idea of bulugh al-ashudd.

Examples Nos. 1 and 2:

The phrase bulugh al-ashudd appears eight times in the Qur'an in verses

which are generally concerned with hukm and the property of the orphan.
And come not near to the orphan's property, except to improve it, until he
[or she] attains the age of full strength (yablugha ashuddah); and give full
measure and full weight with justice. We burden not any person, but that
which he can bear. And whenever you give your word, say the truth even if
a near relative is concerned, and fulfil the covenant of Allah. This He
commands you, that you may remember. (Q.6:152)

It is He Who has created you from dust, then from a semen drop, then from
a blood-clot, then He brings you forth as an infant and then that you may
reach the age of full strength (li-tablughu ashuddakum), then afterwards to
be old - though some of you die before, - and that you reach an appointed
term [all of these] in order that you may understand. (Q.40:67)

In Q.6:152, bulugh al-ashudd is mentioned as a period after childhood, while

in Q.40:67, it is mentioned as a period before becoming an old person. According to

these two verses, bulugh al-ashudd is somewhere between childhood and old age.

94 Tahdhib al-lisan, 1/659.



The scholars have tried to identify the age of bulugh al-ashudd but they come to

different conclusions. Their discussion, which can be divided into two parts - the

meaning and the age of al-ashudd - can be seen in their commentaries on Q.6:152.

There are two definitions of the meaning of al-ashudd: the first is a strengthening of

youthful faculties;95 and the second is good understanding and knowledge.96
In determining the age of al-ashudd, scholars' opinions are divided as

follows: (1) the age of puberty (bulugh al-hulum), (2) thirty years old, (3) between

eighteen to thirty, forty or sixty years old, (4) twenty years old, and (5) thirty three

years old.97 Commenting on these different opinions, al-Khazin suggests that these

ages relate to the maximum age of al-ashudd, not its minimum. According to him,

the actual meaning of bulugh al-ashudd in this verse is bulugh al-hulum which is the

ability to have full control of oneself (Jnas al-rushd).98 On the other hand, Ibn

cAtiyya considers that al-ashudd in this verse means determination, having a clear

view of the situation and dealing with it well, and he denies any relationship between

al-ashudd and a specific age, for example forty years old. Al-ashudd may be attained

even by a young person, that is, someone who has not reached the age of puberty.

According to him, al-ashudd here refers to experience and mental perception that can

understand a situation.99

95
Al-Tabari, Jamic al-baydn, 5/393; al-Khazin, Lubdb al-ta'wll, 2/467.

96
Al-RazI, al-Kab'ir, 6/631; al-BiqacI, Nazm al-durar, 2/742.

97
Al-Tabarl, Jamf al-baydn, 5/394; al-Khazin, Lubdb al-ta'wll, 2/467.

98
Al-Khazin, Lubdb al-ta'wll, 2/467.

99
Ibn cAtiyya, al-Muharrar al-wajlz, 2/363. Cf. See al-Shawkanl who says that al-ashudd is the age

of responsibility (taklif) which is associated with knowledge of sensible behaviour (Inas al-rushd)
which means that he is able to take care of himself without behaving foolishly. See al-Shawkanl,
Fath al-qadir, 2/183.
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There is a similar discussion on Q. 12:22.100 Al-Tabarl, commenting on this

discussion, considers that bulugh al-ashudd can happen at any age, and therefore it is

difficult to decide the exact age of al-ashudd. What is most important in this regard

is that al-ashudd means the perfection of youthful development and its mental

ability.101 Al-Razf holds the same view but adds that the opinion that the age of

thirty-three for bulugh al-ashudd matches a medical theory. According to the theory,

a person grows gradually from childhood until he is fully developed, and then after
102

this age [that is, thirty-three years old] he will face the decline of the body. This

view is also held by the contemporary scholar, Rashld Rida, although he claims that

the ideal age for bulugh al-ashudd is twenty five years old.10j The definitions of

al-Tabarl, who says that bulugh al-ashudd is the perfection of youthful development,

is preferable, since it avoids any dispute over a specific age. Therefore, the ages of

both twenty-five and thirty-three are acceptable here.

Examples Nos. 3, 4 and 5:

Another significant point is that there is a difference between the age of

bulugh al-ashudd when applied to the orphan's property and to hukm. Q.6:152,

which discusses the orphan's situation should be read with Q.4:6 which reads as:

And try orphans until they reach [the age of] marriage (balaghu l-nikah), if
then you find sound judgement in them (fa-in anastum minhum rushdan),
hand over their property to them and do not consume it wastefully and

100
Al-TabarT, Jdmic al-bayan, 7/144-5; al-Khazin, Lubdb al-tawil, 3/359; Ibn cAtiyya, al-Muharrar

al-wajlz, 3/231; al-Shawkanl, Fath al-qadJr, 3/16; al-BaydawI, Asrar al-tanzll, 1/480; al-AlusI, Riih
al-macarii, 6/400; Abu al-Sucud, Irshad, 3/92.

101
Al-Tabarl, Jamic al-bavan, 7/175.

102
Al-RazI, al-Kablr, 9/19.

103
Rida, al-Manar, 12/274; al-Raghib, al-Mufradat, 256-7.
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hastily, fearing that they should grow up. And whoever is rich should
restrain himself [from touching it], and whoever is poor may take for
himself what is reasonable. Then when you hand over their property to
them, take witnesses in their presence, and Allah is All-Sufficient in taking
account.

These two verses discuss the right of orphans to their property where in Q.6:152

bulugh al-ashudd is required in order to hand it over, and in Q.4:6 both bulugh

al-nikdh and incis al-rushd are required. It appears that the requirements in Q.4:6

explain the requirement in Q.6:152. Bulugh al-nikdh in Q.4:6 refers to nocturnal

emission or puberty (ihtildm), which is mentioned in Q.24:59:
And when the children among you reach the age of puberty (al-hulum), let
them ask permission [before entering] as those senior to them [in age]
asked permission. Thus Allah makes His signs clear to you, and Allah is
All-Knowing, All-Wise.

According to Muslim jurisprudence, ihtildm is the age at which someone's personal

responsibility is taken into account and legal action can be applied to him.

According to the ShaficIs it is the age of fifteen years, but according to the Hanafls it

is eighteen years old.104 Therefore, in the case of the orphan's property, al-ashudd is

reached before the age of twenty which is different from the age of al-ashudd

required for the granting of hukm. This fact can be seen in the context of al-ashudd

in Q.28:14.1<b In this verse, bulugh al-ashudd is used with the term istiwa'. Istiwa1 is

the period when youth comes to an end and the development of the body is almost

completed.106 In this context, although istiwa' happens after bulugh al-ashudd,

scholars cannot agree on an exact age. Their views are as follows: (li) forty years

old, (2) thirty years old, (3) between thirty to forty years old, and (4) sixty years

11)4
Al-RazI, al-Kabir, 5/27-28; al-Khazin, Lubab al-tawil, 2/12; al-AlusI, Ruh al-macarii. 2/415-8.

105 See above, p. 151.

1116
Al-Tabarl, Jtimf al-bayan, 10/4.



old.107 Al-Razf inclines to the view that the age of istiwa' is between thirty and forty

years old, because by then the development of the body is almost finished and after
1 OR

the age of forty the body begins to decline. Al-AlusI thinks that the age of istiwa'

depends on particular circumstances and place, and therefore it cannot be fixed at a

precise age.109 He supports the view that forty years old is the age for istiwa with the

following Arabic proverb:
When someone reaches forty and no
shyness and veil can prevent him from what he desires,

then leave him for what has happened and do not strive to change him,
even though the causes of life control his age.110

This proverb means that when someone reaches the age of forty, he will behave as he

has always behaved and no effort can be made to change his outlook on life. This

shows that by age of forty a person has an established manner and way of thinking.

Some scholars follow the tradition of the Prophet who said that the prophets were

appointed at the age of forty..111 Al-RazI, in his justification for this tradition, says

that a man of this age is considered to be in his prime and mentally alert, and is

therefore suitable to be appointed as a prophet. However, the age of forty is an

approximate and is not rigorously applied to every single prophet, as demonstrated by

the Prophet cIsa who was chosen for his mission at a younger age.112

107
Al-Tabarl, Jamic al-bayan, 10/41; al-Khazin, Lubab al-tawll, 5/10; Ibn cAtiyya, al-Muharrar

al-wajiz, 4/280; al-BaydawI, Asrar al-tanzil, 2/188; al-Alust, Ruh al-macarii, 10/261; Abu al-Sucud,
Irshad, 4/27; al-Zamakhshari, al-Kashshdf, 3/384.

108
Al-RazI, al-Kabir, 12/257

109
Al-AlusI, Ruh al-macani, 10/261.

110
Al-AlusI, Ruh al-macam, 10/261; cf. al-Raghib, al-Mufradat, 256-7.

111
Al-Baydawl, Asrar al-tanzil, 2/188; al-RazI, al-Kablr, 12/257.

112
Al-RazI, al-Kabir, 14/215.
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Example No. 6:

The phrase balagha ashuddah also appears in Q.46:15 which reads as follow:
And We have enjoined on man to be dutiful and kind to his parents. His
mother bears him with hardship and she brings him forth with hardship,
and the bearing of him and the weaning of him are thirty months until when
he reaches full strength and reaches forty years (hatta idha balagha
ashuddahu wa balagha arbacina sanatan), he says: "O my Lord! Grant
me the power and ability that I may be grateful for your favour which You
have bestowed upon me and upon my parents, and that I may do righteous
good deeds, such as please You, and make my offspring good. Truly I have
turned to you in repentance, and truly I am one of those who submitting to
you (,muslimin)."

Muslim scholars are inclined to say that bulugh al-ashudd is different from reaching

the age of forty. According to them, in the context of this verse forty is the

maximum age at which the development of the body can be considered to be

complete and after this age the body physically begins to weaken. However, the

faculties of the mind continue to improve. Therefore, the age of forty in this verse

refers to istiwdUi This view is supported by the fact that the prayer (ducd') in this

verse is made by someone who has reached forty. This shows that at this stage he is

mentally alert and has a good understanding of life as a result of having made full use

of his mental faculties.114

From the verses quoted in the above five examples - Q.4:6, Q.6T52, Q. 12:22,

Q.28:14 and Q.46:15 - the bulugh al-ashudd for hukm differs from that for the

handover of an orphan's property. For hukm it can happen at any time between the

ages of fifteen and forty and for the handover of an orphan's property it happens at

the age of puberty, that is, between fifteen to eighteen years old. However, istiwa' is

113
Al-Tabarf, Jdmf al-bayan, 11/285; Ibn cAtiyya, al-Muharrar al-wajiz, 5/79; al-Alusi, Ruh

al-macarii, 13/176; al-RazI, al-Kabir, 14/125; al-Biqaft, Nazm al-durar, 7/128.

114
Al-RazI, al-Kabir, 14/125.
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not an essential requirement related to bulugh al-ashudd because Q. 12:22,

concerning the Prophet Yusuf, does not mention istiwa', nor does Q.46:15. Similar to

this are Q.21:74, Q.21:79 and Q.26:21. The requirement of istiwa' is mentioned in

these verses for Musa, but not for Lut, Yusuf, Dawud and Sulayman. In this way, the

Quran explains to us that hukm is bestowed on a man when he has reached full age

(.bulugh al-ashudd). The specific age is not important, for when his body is

physically strong and at its best, a man is eligible to have hukm conferred on him. It

is probably true to say that istiwa' in this context is a confirmation of bulugh

al-ashudd. In other words, istiwa1 can prove that when hukm is given to a man, he

has already reached his ashudd.

However, there is one example in the Qur'an, Q.19:12, where bulugh

al-ashudd is not applied in the granting of hukm. This verse reads: "O Yahya! Hold

fast the Book, and We gave him hukm while yet a child (sabiyyan)." This remark

seems to indicate that in certain cases bulugh al-ashudd is not required. Hukm in this

verse means wisdom, which can refer also to prophethood (nubuwwa). It is explicitly

stated here that hukm was given to Yahya when he was a child. This shows that his

age at that time was below that of bulugh al-ashudd: the word sabi in particular

indicates that he was under fifteen years, the minimum age of puberty (bulugh

al-hulum). According to some scholars, the age of Yahya at that time was three, and

according to others was six or seven."3 Al-Khazin, commenting on Yahya's age,

says that God perfected Yahya's mind and sent a revelation to him because his being

a prophet was based on a miracle, and therefore it was possible for a child like Yahya

115
Al-Khazin, Lubab al-tawil, 4/211; al-Alusi, Ruh al-macani, 8/392.
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to be given hukm.Ub This argument suggests that it is exceptional to receive hukm at

a young age.

(ii) Ihsan

The idea of ihsan, in this discussion, is derived from muhsin which refers to someone

who performs a good deed perfectly or one who does much that is good or constantly

does that which is good (hasan).ni The verb ahsana means to do something well or

perfectly or to do a good deed. According to al-Raghib al-Isfahanl, muhsin can mean

either of two things: (1) one who confers benefits on others; (2) one who does or

knows something perfectly.118 In one tradition it is stated that ihsan, a derivative of

the verb ahsana, means the worship of God as if one can see Him,119 which is an

example of performing a good deed in an excellent way. Another derivative which is
• 170

used for this meaning is tahsin.

Example No. 1:

In the Qur'an, muhsin generally refers to one who performs good deeds

especially in his worship of God. This view is represented in Q.31:1-5 which reads:

Alif, lam, mlm. These are the verses of the wise Book. A guide and a
mercy for the righteous (muhsiriin). Those who perform the prayer (salat),

116
Al-Khazin, Lubab al-ta'wil, 4/211. However, we prefer the meaning of hukm as wisdom because it

avoids disputes over whether Yahya was the prophet or not at that time.

117
Lane, Lexicon. 1/572.

ns
Al-Raghib, al-Mufradat, 119.

119 "That you worship Allah as if you can see Him, and although you cannot see Him, He can see
you." Al-Bukhari, Sahih, Bab al-Iman, n.38; Muslim, Sahih, Bab al-Iman, n.57; Dawud, Sunan,
Bab al-Sunna, n. 16; al-Tirmidhl, Sunan, Bab al-Iman, n.4; Ibn Maja, Sunan, Muqaddima, n.9.

120 cf Tahdhib al-lisan, 1/258.
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and give zakat, and in the Hereafter they believe [in certainty]. Such have
guidance from their Lord, and such are the successful (muflihun).

These verses underline the attributes of those who are called muhsinin, which lie in

their performance of good deeds121 such as salat and zakat with the addition of

correct belief and the following of God's guidance. It is also stated here that

muhsinin are those who prosper.

Example No. 2:

Q.3:134 gives more information about the attributes of the muhsinun. This

verse reads:

Those [muttaqin] who spend in prosperity and in adversity, who repress
anger and who pardon people; verily Allah loves the righteous {muhsinin).

This verse mentions some good deeds which should be done by muhsinun and which

can be classified as the opposite of bad deeds. This means that muhsiniin are those

who counter a bad deed with a good deed by bestowing a benefit, and by forgiving

those who wrong them, instead of taking revenge on them.122 This refers to the

opinion of al-Raghib al-Isfahanl above, who says that one of the meanings of ihsan is

bestowing benefits on others.

In the following verses the Qur'an tells us that God increases the position of

muhsinun and rewards them, which shows that such people deserve His notice.

Example No. 3:
And [remember] when We said: "Enter this town, and eat bountifully
therein with pleasure and delight wherever you wish, and enter the gate in

121
Al-Khazin, Lubab al-ta'wil, 5/80; al-Alusi, Ruh al-macam, 11/66; al-Shawkani, Fath al-qadir,

4/226; Abu Hayyan, al-Bahr al-muh.it, 7/179; Ibn Kathlr, Tafsir, 3/441.

122
Al-Zuhayll, Tafsir, 4/88. Cf. Al-Alusi, Ruh al-macarii, 2/274.
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prostration, and say: "Hitta",12"' and We shall forgive you your sins and
We shall increase [the reward] for righteous (muhsinin). But those who did
wrong changed a word from that which had been told to them; so We sent
upon those who had done wrong wrath from the heaven for their rebellion
[against Allah], (Q.2:58-59)

The phrase "We shall increase [the reward] for the righteous (;muhsinin)" indicates

that these people will receive an increased reward from God, which implies that

doing a good deed (.ihsan al-camal) is a requirement for receiving God's bounty.1"4
The content of this verse also indicates that the muhsinin are those who obey God's

order submissively.125 According to al-RazI, the muhsinin are those who perform

good deeds in matters of obligatory obedience.126 Q.2:59 reveals that these people

[the followers of Musa] disobeyed God's orders and thus were not entitled to be

called muhsinin. Instead, their bad behaviour brought down the wrath of God upon

them.

Example No. 4:
And We bestowed upon him [Ibrahim] Ishaq and Yacqub, each of them
We guided, and Nuh We guided before him, and among his progeny
Dawud and Sulayman, and Ayyub and Yusuf and Musa and Harun. Thus
do We reward the righteous {muhsinin). (Q.6:84)

In this verse the Prophet Ibrahim is included among the muhsinin and his gift of

offspring from God was a reward for his obedience and performance of good deeds.

The Qur anic verses referred to above show that a muhsin is one who unfailingly does

good deeds without ignoring any of the obligations attached to them.

123 The word hitta here is used to mean removal of the sin. See al-Tabarl, Jamf al-bavan, 1/341.

I24A1-Alusl, Ruh al-macani, 1/257; al-Shawkanl, Fath al-qadir, 1/152.

125 Cf. al-Zuhayll, Tafsir, 1/168.

126
Al-RazI, al-Kabir, 2/127.
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It is also clear from the Qur'an that hukm is one of the rewards to the

muhsinin. Q. 12:22, for example, which refers to Yusuf being given hukm and cilm

when he reached full age, ends with the phrase "Thus do We reward the righteous

(muhsinin)." The good deed that Yusuf performed, according to the commentators,

also includes his patience with what he faced earlier in his life. According to them,

the phrase indicates that what Yusuf obtained, that is, hukm and cilm, was a result of

his good deed.127 Al-AlusI says that one may argue that good deeds are performed by

those who know what good deeds are. Thus good deeds (ihsan al-camal) follow

from the possession of knowledge of the deed, whereas in this verse it is stated that

knowledge comes after good deeds. There are two possible answers to this. One is

that a good deed can be performed by other means, such as the imitation of good

practice (taqlid) and the following of divine guidance (tawfiq ilahi)\ or, what is

meant by a good deed is one which is not necessarily derived from the divine

revelation. Instead, the good deed becomes a cause of obtaining more knowledge,

which in turn informs a person more about the good deed (camal).128 So, according

to al-AlusI's commentaries, a person has at least a small portion of knowledge, but by

performing good deeds will obtain more knowledge. This implies a strong

relationship between good deeds and knowledge.

A second example is Q.28:14, which refers to Musa being given hukm and

cilm when he reached full age, and also ends with "Thus do We reward the righteous

127
Al-Baydawl, Asrdr al-tanzll, 1/480; al-AlusI, Ruh al-macani, 6/400; al-Shawkanl, Fath al-qadlr,

3/16; Abu al-Sucud, Irshad, 3/92; al-Zamakhsharl, al-Kashshaf 2/437; Abu Hayyan, al-Bahr
al-muh.lt, 5/293; Rida, al-Mandr, 12/274. Some commentators quote al-Hasan al-Basrl: "Whoever
performs perfectly the worship of his Lord during his youth, Allah will give him wisdom during his
middle age." See al-Zamakhsharl, al-Kashshaf 2/437; al-AlusT, Ruh al-macaril, 6/401.

12H
Al-AlusT, Ruh al-macdni, 6/401.
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(,muhsinln)." This verse is similar to the previous verse where the commentators

agree that the gifts of hukm and cilm are rewards for the good deeds performed by

Musa.129

This discussion shows that there is a strong relationship between the bestowal

of hukm and the performance of a good deed. However, this relationship probably

does not mean that God will not grant hukm to those who do not do well, because

there are other verses dealing with hukm which do not have a connection between
1 TO

hukm and righteousness.

B. Hikma

Discussion on hikma consists of two sections: first, the occurrence of hikma in the

Qur'an; and secondly the comparison of hukm with hikma.

1. The occurrence of hikma in the Qur an

The word hikma is derived from the root h-k-m which basically means prevention

(manc), that is, prevention from evil. In its most usual sense it means wisdom.

According to dictionaries, hikma has been defined as knowing the best of things with

the best of knowledge,Ll! or hitting the mark in what one says or does,! l2 or putting
1 "5 "5

something in the right place. It refers also to ihkam, which means saying or doing

l2''
Al-Tabarl, Jamic al-bayan, 10/42; Al-RazI, al-Kabir, 12/258; al-AlusI, Ruh al-macani, 10/261;

al-Shawkanl, Fath al-qadlr, 4/158; al-Zuhayll, Tafslr, 20/68,70.

130 For example Q.3:79 and Q.6:89.

111
Macrifa afdal al-ashyd' bi afdal al-culum. See Lisan al-cArab, 12/140; Lane, Lexicon, 1/617; cf.

al-Qurtubl, al-Jumic, 3/214; al-AlusI, Ruh al-macam, 1/229.

132 Al-Isdba fi-l-qawl wa-l-ficl. See Lane, Lexicon, 1/617; al-RazI, al-Kabir, 1/428.

133
Al-RazI, al-Kabir, 1/385; al-AlusI, Ruh al-macdni, 1/385.
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something skilfully, that is, being skilful in word or deed.1,4 These definitions of

hikma show that it is related to knowledge (cilm) and is reflected in the excellence of

word or deed which must conform to this knowledge. Thus al-Khazin in his Lubab

al-Ta'wTl describes that hikma as "something which restrains from ignorance and

wrong which results from arriving at the truth in knowledge and deed and putting

something in its place."1"13 According to Muslim scholars hikma in the Qur'an has

several meanings.1"16 This variation is possibly due to the different contexts of the

Qur'anic verses where the word hikma appears.

The verses containing hikma can be divided into Meccan and Medinan. As

for the Meccan verses they can be introduced as follows. The verses include those

which concentrate on calling people (dacwa) by means of hikma as in Q. 16:25;

emphasising that the revelation is full of hikma, as in Q. 17:39; regarding the Prophet

Muhammad as in Q.54:5; and regarding the Prophet cIsa as in Q.43:63. Another

verse refers to the granting__-of hikma specifically to Luqman. Finally Q.38:20

mentions the granting of hikma to the Prophet Dawiid, together with the

strengthening of his kingdom. The Medinan verses consist of the pairing of the Book

and hikma which appears nine times in the Qur'an. Four verses relate to the teaching

of them by the Prophet to his people (Q.2:129, 151; Q.3:164, and Q.62:2), while the

other two verses relate to the teaching of the Book and hikma to the Prophet cIsa

(Q.3:48 and Q.5:110). This pairing includes the sending down of the Book and

hikma (Q.2:231 and Q.4:113) and the recitation of the Book and hikma (Q.33:34).

134
Al-Qurtubl, al-Jamf, 3/214.

135
Al-Khazin, Lubdb al-ta'wll, 1/148.

13(1
These meanings, for examples, are prophethood (nubuwwa), the Quran, the sunna of the Prophet,

understanding (fahm) and admonition. See al-Sakandarl, al-Hikam, 8.



The bestowal of the kingdom and hikma appears twice, first on the Prophet Dawud in

Q.2:251 and secondly on the family of the Prophet Ibrahim in Q.4:54. The granting

of hikma to the prophets in general occurs once (Q.3:81), and to humankind once

(Q.2:269). These verses will be studied with the aim of exploring the Qur'anic

concept of wisdom where it appears in the Qur'an in the form of hikma. The

discussion will begin with the Meccan verses.

Verse No. 1:

Invite [all] to the way of your Lord with wisdom {hikma) and beautiful
preaching, and argue with them in ways that are best. For your Lord knows
best who have strayed from His path and who receive guidance. (Q. 16:25)

In this verse, hikma is used as one of the methods of dacwani Scholarly opinion is

divided over the meaning of hikma in this context. One view understands hikma to

denote revelation and the scripture (kitab).138 Others argue that it signifies a strong

and convincing argument-that leads to the truth.1"19 Even though these two

interpretations of hikma seem to be different, they can in fact be harmonised to form

a basis for dacwa. If hikma is taken to mean wisdom in the sense of precise targeting

in what one says or does, it could be said that this wisdom needs a strong and

convincing argument that leads to the truth. One of the foundations of such an

argument is revelation as well as knowledge derived from the divine Book. What the

Qur'an wants to stress here is the importance of knowing the best approach for

calling people to Islam.

137 Dacwa is a call to the way of God.

138
Al-Tabarl, Jamic al-bayan, 7/663.

139
Al-RazI, al-KabJr, 9/663; al-AlusI, Ruh al-macanl, 7/487; al-Zuhayll, Tafsir, 16/267.
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Verses Nos. 2, 3 and 4:

The following verses state that the revelation consists of hikma. Two verses

(Q. 17:39 and Q.54:5) refer to the revelation to the Prophet Muhammad and the other

relates to the Prophet cIsa (Q.43:63). These verses read:
This is [part] of hikma which your Lord has revealed (awha) to you. And
set not up with Allah any other god lest you be thrown into Hell,
blameworthy and rejected. (Q. 17:39)

And indeed there has come to them news [in this Qur'an] wherein there is
[enough warning] to check [them from evil]. Perfect wisdom (hikma
baligha) [this Qur'an],140 but [the preaching of] warners benefit them not.
(Q.54:4-5)

And when cIsa came with clear proofs, he said: "I have come to you with
hikma, and in order to make clear to you some of the [points] on which you
differ. Therefore fear Allah and obey me. (Q.43:63)

Q. 17:39 is preceded by verses which underline the attitudes which the Prophet should

follow and all these are conceptualised as hikma. This hikma is described as what

God revealed to the Prophet, which means knowing the truth in order to practise it.141
Therefore it is connected with the meaning of isaba}42 According to al-Khazin, the

phrase ''and set not up with Allah any other god" is connected with hikma and it is

the essence of hikma (ras kulli hikma).143 This implies that hikma is essential to the

Muslims' belief in God.

Q.54:4-5 are preceded by verses which reveal the attitude of the unbelievers

towards the Prophet. This verse follows to remind them that much news has come to

them from revelation through the Prophet which restrains them from evil. What

140
Al-Khazin, Lubab al-ta'wll, 6/63.

141
Al-Baydawl, Asrar al-tanzll, 1/571.

142 Isaba here means hitting the mark in words and deeds.

143
Al-Khazin, Lubab al-ta'wTl, 4/106.
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comes from the Qur'an about "the warners" is described as hikma, to which no

attention was paid. Thus, the verse means that the Qur'an is a wisdom which can

prevent evil.

Q.43:63 states clearly that the Prophet cIsa declared that he brought hikma to

his people. Exegetes differ over what hikma refers to in this verse. According to

them it can refer to the Injll, sharica, prophecy, religious knowledge or mental

judgement.144 These differences prove that hikma technically means isaba, which

can include all these meanings. All of them intend to lead a man to gain practical

knowledge,14^ and thus prevent him from misbehaving. Clear support for this

statement comes from the verse which follows directly, that is, Q.43:64, which reads:

"Verily Allah! He is My Lord and your Lord. So worship Him [alone]. This is the

straight path." This latter verse shows that hikma is contained in the revelation

brought by the Prophet cIsa, and in turn leads a man to gain practical knowledge.

Verse No. 5:

Q.31:12 refers to the granting of hikma to Luqman:
And indeed We bestowed upon Luqman wisdom [saying]: "Give thanks to
Allah." And whoever gives thanks, he gives thanks for [the good of] his
own self, and whoever is unthankful then verily Allah is All-Rich [Tree of
all needs, Worthy of all praise.

Most scholars agree that hikma here means al-isaba fi-l-qawl wa-l-ficlH6 or qawl

yuwafiq al-caql wa-l-sharc (words that conform to the intellect and the law).147

144 See al-Baydawi, Asrar al-tanzil, 2/377; al-Razi, al-Kabir, 14/115; al-Khazin, Lubab al-ta'wil,
5/409; al-AlusI, Ruh al-macam, 13/95.

145 Practical knowledge is knowledge that proceeds with camal.

146
Al-Tabarl, Jamic al-bayan, 10/208-209; al-Raghib, al-Mufradat, 127; al-AlusI, Ruh al-macarii,

11/82; al-Zuhayll, Tafslr, 21/143.
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Luqman stands as an example of a man to whom hikma has been granted. In this

case it cannot mean nubuwwa because Luqman was not a prophet.

Verse No. 6:

The last Meccan verse in which hikma appears, according to the order of the
148

suras in the Qur'anic text, is Q.38:20, which mentions strengthening Dawud's

kingdom, and granting him hikma and sound judgement in speech (fasl al-khitab)

which includes soundness in speech, judgement and debate.149 Al-Khazin gives the

meaning of hikma here as nubuwwa and isaba.150 Al-RazI, however, interprets

hikma as the perfection of the soul. According to him, such perfection is achieved in

two ways: knowledge and behaviour. This means that a person is required to have a

true knowledge, and must behave in the best possible way for the benefit of his life in

this world and the Hereafter. Al-RazI states that such knowledge and behaviour are

called hikma because they do not include anything contradictory to it.151 As for fasl

al-khitab, al-RazI prefers a general meaning, that is, the ability to express anything

that comes into the mind and imagination. According to him, the combination of

hikma and fasl al-khitab is the perfection of one's hikma.152 The story of the Prophet

l4' Al-Biqaf, Nazm al-durar, 1/524; cf. al-Sakandari, al-Hikam, 8.

148 For a quotation, see above, p. 83.

149 See al-Tabarl, Jamical-bayan, 10/525.

15(1
Al-Khazin, Lubab al-tawil, 5/269; cf. al-Zuhayll, TafsJr, 23/180.

151
Al-RazI, al-Kabir, 13/298.

152 He says that hikma is the perfection of a soul and fasl al-khitab is the perfection of speech. See
al-RazI, al-Kabir. 13/299.



Dawud, as demonstrated in Sura Sad (Chapter No. 38), shows that prophethood and

wisdom are demonstrated in the ability to give judgement.

The Medinan verses mentioning the word hikma can be divided into (1) those

in which hikma is paired with the Book, including the teaching, sending down and

recitation of both; (2) those in which hikma is paired with the kingdom; and (3) the

granting of hikma in general to the prophets and humankind.

(a) Hikma is paired with the Book

There are three aspects of the pairing of the Book and hikma, located as

follows: their being taught, as in Q.2:129, 151, Q.3:164 and Q.62:2; their being sent

down, as in Q.2:231 andQ.4:113; and their being recited, as in Q.33:34 [ayatAllah is

used instead of kitab] . In all these verses the Book precedes hikma. In the opinion

of some exegetes hikma is related to the Book. This means that hikma is knowledge

of the laws and secrets contained in it. From this it can be assumed that the Book is

the main reliable source of hikma, which implies that the wisdom which comes from

it is indisputable.131 However, this view does not rule out the possibility of hikma

being something different from the Book. This means that hikma is wisdom whose

source is the teaching of the Prophet. The use of the conjunction "and" does not

mean that they are necessarily identical, but rather shows that they can stand together.

This suggests that the Book, like hikma, is a gift from God.

Being taught both the Book and hikma is associated with purification

(.tazkiyya), which indicates a strong connection between knowledge and purification.

Both aim to turn people away from wrong belief and bad behaviour. In four verses

'"3 For example, see al-Biqaf, Nazm al-durar, 1/275; cf. al-Zuhayll, Tafsir, 2/34.



mentioning the Book and hikma together with purification, their being taught comes

after purification except in Q.2:129. This is due to the context of the verse.

Verse No. 7:

For example, in Q.2:129, teaching comes first because the need for knowledge is

deemed more important than the need for purification. The verse reads:
Our Lord! Send amongst them a Messenger of their own who shall recite
unto them Your verses and teach them the Book and hikma (wa
yucallimuhum al-kitab wa-l-hikma) and purify them (wa yuzakkihim).
Verily! You are the All-Mighty, the All-Wise.

Al-RazI defines hikma here as isaba which means arriving at the truth in word and

deed. According to him, it is said that its basic meaning is prevention, in which

hikma prevents ignorance and error.154 Nevertheless, he mentions that the exegetes

differ over what hikma refers to: (1) knowledge of religion (macrifat al-din); (2) the

surma of the Prophet, which he refers this to al-ShaficI;155 (3) judgement between

truth and falsehood, derived from the meaning of hukm as judgement;156 (4)

ambiguous verses (ayat mutashabihat); and (5) significance of laws derived from the

Book.157

Verses Nos. 8 and 9:

In Q.3:164, purification is considered more important because the

neighbouring verses are about booty (ghanimd) obtainable in battle, and thus it is

154
Al-Razi, al-Kabir, 2/428.

155 Cf. al-ShafiT, al-Risdla, 78.

156 Cf. al-Tabarf, Jam? al-bayan, 1/608.

157
Al-RazI, al-Kablr, 2/428-9.
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deemed necessary to purify the believers before they go into the battle. In Q.62:2
158

purification is considered more important as preparation for knowledge. " Thus we

read:

Indeed Allah conferred a great favour on the believers when He sent
among them a Messenger from among themselves, reciting unto them His
verses, and purifying them (wa yuzakkihim), and teaching them the Book
and hikma (wa yucallimuhum al-kitab wa-l-hikma), whereas before they
had been in manifest error. (Q.3:164)

He it is Who sent among the unlettered ones a Messenger from among
themselves, reciting to them His verses, purifying them (wa yuzakkihim),
and teaching them the Book and hikma (wa yucallimuhum al-kitab wa-l-
hikma). And verily, they had been before in manifest error. (Q.62:2)

Verse No. 10:

...But remembers Allah's favour on you, and that which He has sent
down to you of the Book and hikma, whereby He instructs you...
(Q.2:231)

Both the Book and hikma are indeed considered to come from God, as shown

in the phrase '"what He has-sent down to you of the Book and hikma" (Q.2:231 and

Q.4:113). For example, in Q.2:231 above, the Prophet is asked to remember the

favours that God has granted him, including the sending down of the Book and

hikma}59

Verse No. 11:

"And remember that which is recited in your houses of the Verses of
Allah and hikma. Verily Allah is ever Most Courteous, Well-Acquainted
with all things." (Q.33:34)

'~8 Ai-Biqa% Nazm al-durar, 1/244.

159 Cf. al-Khazin, Lubab al-tawll, 1/302. On the other hand Abu Hayyan says that the Book and
hikma are specific in contrast to general favours (takhsis bacd tahriim). See Abu Hayyan, al-Bahr
al-muh.it, 2/219.



This verse refers to the necessity of remembering the gift of the Book [the Verses of

Allah] and hikma imposed on the Prophet's wives.

Verses Nos. 12 and 13:

The phrase "He teaches you what you do not know" occurs in Q.2:151 and

Q.4:113. Thus, the verses read:

Similarly, We have sent among you a Messenger of your own, reciting to
you Our Verses and purifying you, and teaching you the Book and hikma
(wa yucallimukum al-kitab wa-l-hikma), and teaching you that which you
used not to know (wa yucallimukum ma lam takunu taclamiin). (Q.2:215)

Had not the Grace of Allah and His Mercy been upon you, a party of
them would certainly have made a decision to mislead you, but [in fact]
they mislead none except their own selves, and no harm can they do to
you in the least. Allah has sent down to you the Book and hikma (wa
anzala calaikum al-kitab wa-l-hikma) and taught you that which you
knew not (wa callamaka ma lam takun taclam). And ever Great is the
Grace of Allah unto you. (Q.4:113)

Q.2:215 refers to the activity of the Prophet in giving knowledge to his

people, whereas Q.4:113 refers to God's activity in giving knowledge to the Prophet.

According to some exegetes, the phrase "teaching what you do not know" highlights

two points: (1) a servant of God is not free at any time from learning even though he

has acquired knowledge;160 and (2) this kind of teaching is something different from

the Book and hikma: either, it might not be in the Book, or it is probably based on

both the Book and hikma.161 The second verse clearly states that knowledge and

wisdom are indeed sent from God.

160
Al-RazI, al-Kabir, 3/150. He relates this verse to Q.20:114 which reads: "...And say: 'O my

Lord! Increase in me knowledge.'"

161 Ibn cAtiyya, al-Muharrar al-wajiz, 2/112; al-Biqa% Nazm al-durar, 1/276.
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(b) Hikma is paired with the kingdom

Verses Nos. 14 and 15:

Q.2:251 and Q.4:54 show the granting of the kingdom and hikma as follows:

They routed them by Allah's will and Dawud killed Jalut, and Allah gave
him [Dawud] kingdom and wisdom {hikma) and taught him whatever
[else] He wills... (Q.2:251)162
Or are they jealous of the people on account of the bounty which Allah has
bestowed upon them? Well, We have bestowed upon Ibrahim the Book
and wisdom {hikma) and We have granted him a great kingdom {mulkan
caziman). (Q.4:54)

Most of the exegetes connect hikma in Q.2:251 with prophecy {nubuwwa).m The

rationale is, according to al-RazI, that the meaning of hikma is to put thing in the

right place, and the perfection of this is achieved only through prophecy. Thus, it is

possible that hikma here refers to prophecy.164 According to this verse, hikma was

given to Dawud after he became a king, whereas Q.38:20, mentioned before,166 refers

to strengthening the mulk before giving hikma. Al-RazI, on the basis that hikma

refers to nubuwwa, suggests that Q.2:251 refers to God's explanation of how

Dawud's rose from one rank to another. However, the last rank [nubuwwa] was

higher than the first [mulk].166 This also implies that the mention of hikma after mulk

shows that hikma was regarded as more important. However, isaba is the preferred

162 This verse has been quoted before, see above, p. 83.

163
Al-Tabari, Jamic al-bavan, 2/645; al-Qurtubi, al-Jamic, 3/168; al-AlusI, Ruh al-ma'ani, 1/564.

Abu Hayyan mentions the other meanings such as the Zabur, justice, knowledge and relevant action.
See Abu Hayyan, al-Bahr al-muhit, 2/278.

164 Al-RazI, al-Kabir, 3/509.

165 See above, p. 83.

166 Al-RazI, al-Kabir, 3/509.
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meaning of hikma in Q.2:251 and Q.38:20 for it is general and can also refer to
167

prophecy. In Q.4A4 hikma is mentioned before mulk. In this verse, the family of
1 6R

Ibrahim refers to his descendant of Ibrahim who preceded the Prophet Muhammad.

The Book and hikma refer to knowledge while mulk refers to power. The exegetes

interpret hikma here as either nubuwwa or generally knowledge.169 This verse at

least shows that hikma is important for acquiring power and strengthening it [that is,

wisdom supports power],

(c) Hikma being granted to the prophets and humankind in general

Verses Nos. 16 and 17:

And He [Allah] will teach him the Book and hikma, and the Torah and
the Injil. (Q.3:48)

Remember when Allah will say [on the Day of Resurrection]: "O cIsa,
son ofMaryam! Remember My Favour to you and to your mother when I
supported you with Ruh al-Qudus so that you spoke to the people in the
craddle and in maturity; and when I taught you the Book, hikma, the
Torah and the Injil... (Q.5:110)

These verses mention granting hikma to the Prophet cIsa in the sense that God

taught him hikma. This teaching comes with the teaching of the Book, the Torah and

the Injil (al-kitab wa-l-hikma wa-l-Tawra wa-l-Injil).170

167 Abu Hayyan gives the first meaning of hikma here as isaba, for the perfection of hikma is achieved
through prophecy. Abu Hayyan, al-Bahr al-muhit, 2/278.

",s
Al-RazI, al-Kabir, 5/253; al-BaydawI, Asrar al-tanzil, 1/219. The Prophet Muhammad also can be

included because he was one of the descendants.

169
Al-RazI, al-Kabir, 5/253; al-BaydawI, Asrar al-tanzil, 1/219; al-Biqat, Nazm al-durar, 2/268; Ibn

cAtiyya, al-Muharrar al-wajiz, 2/68.

17,1
Seeing that the Torah and the Injil are mentioned some exegetes define the Book as an example of

the art ofwriting (kitaba). See Al-BaydawI, Asrar al-tanzil, 1/160; al-Khazin, Lubab al-ta'wil, 1/452.
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Verses Nos. 18 and 19:

The following verses show that hikma is granted to the prophets [Q.3:81] and

also to others in general [Q.2:269]:
And remember when Allah took the covenant of the prophets saying:
"Take whatever I gave you from the Book and hikma and afterwards there
will come to you a Messenger... (Q.3:81)

He grants wisdom {hikma) to whom He pleases, and to whom wisdom is
granted receives indeed a benefit overflowing. But none will grasp the
message but men of understanding. (Q.2:269)

Q.3:81 still maintains the pairing of the Book and hikma, which does not occur in

Q.2:269. Q.2:269 says that whoever is granted hikma receives overflowing benefit.

The exegetes differ about the meaning of hikma here. Generally their opinions can

be summed up in six categories: [1] the Qur'an; [2] isaba; [3] cilm; [4] fahm; [5]

reverential fear {khashyaf and [6] nuhuwwa}1] Al-Tabari and al-Qurtubl say that all

these meanings are closely related because they originate in the meaning of hikma as

— 172isaba. This is because isaba is the result of cilm, fahm and macrifa. Thus one who

attains the truth (musib) is one who exercises fahm, khashya and cilm. Isaba also

includes nubuwwa, which refers to one who has understanding {fahm) and whose

speech and behaviour conform to the truth {isaba)}1* On the other hand, al-BiqacI,

when commenting on Q.2:269, says that hikma is a quality consisting of two

components: knowledge and just action {al-ffl al-cadl), where the latter is a deed

171
Al-Tabari, Jcimf al-bayan, 3/89-91; al-Razi, al-Kabir, 3/620; al-Qurtubi, al-Jamic, 3/213;

al-AlusI, Ruh al-Macam, 2/40.

172 Or itqanfi-l-qawl wa-l-ficl.

173
Al-Tabari, Jamic al-bayan, 3/91; al-Qurtubl, al-Jamic, 2/214; cf. al-Khazin, Lubab al-ta'wll, 1/377.
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conforming to knowledge, that is, of the sharfa,174 Here he suggests another

meaning of hikma, namely, justice (cadl).]75

The following conclusions may be drawn from this analysis:

1. Hikma means precision in speech and action (isaba), which is related to

knowledge. This is because without knowledge nobody can attain the truth and

understand it. Thus hikma assumes knowledge followed by appropriate deeds.

Al-RazI gives a justification for this:
Know that wisdom {hikma) cannot stand independently of these two things,
that is knowledge and action, because the perfection ofman is obtainable in
two matters: he knows the truth and [he knows] the good for the purpose
of practising. The first refers to knowledge and true apprehension176 and
the second just and true action.177

As with the word hukm, exegetes produced other interpretations of hikma such as

fahm, cilm and nubuwwa, which are not far removed from the meaning of isaba.

This implies that hikma, like hukm, also includes true understanding and practical

knowledge and, as a result of these, knowledge which leads to happiness in this
1 7&

world and the hereafter.

2. Wisdom is deemed important as it was a revelation and a basis of promoting

religion (verses nos. 1, 2, 3 and 4).

174
Al-Sakandari, al-Hikam, 10.

175 The word cadl is probably a synonym of the word hikma on the basis that both of them are defined
as putting something in its proper place. Therefore, some dictionaries give cadl as another meaning of
hikma. See al-Mucjam al-wasit, 1/189; al-FIruzabadl, al-Qamus al-muh.it, 4/99.

176 True apprehension here means understanding which is in agreement with the facts (al-idrak
al-mutabiq).

177
Al-RazI, al-Kabir, 3/621; Qutb, Zilal, 1/458.

178 Al-Fahm al-sahih wa-l-cilm al-nafic wa-itbac al-maclum al-mu'addi ila sacadat al-dunya wa-l-
akhira. See al-Zuhayll, Tafsir, 3/63.



3. There is a strong relationship between the Book and hikma and, by extension,

power. As far as the Book and hikma are concerned, there are at least two

exegetes who overtly state that both are clearly related to each other, and no

exegetes that I know of who have denied this.179 The conjunction "and" which

implies a difference but interconnection supports this argument. This means that

although hikma is not identical to the Book, it is connected with it. Hikma might

or might not be something derived from the Book but it is not in contradiction to

it. Its pairing with the Book shows that it is another stage in knowledge that can
i or*

be gained from the Book.

Teaching the Book requires less effort than teaching hikma. Teaching the

Book focuses on the superficial meaning of its laws, whereas teaching hikma

delves into the inner and hidden meanings of the text. Therefore, the former

requires practice (camal), whereas the latter requires the mind to be exercised
i o i

before practice. —

The combination of the Book and hikma is related to "kingdom" (verses nos.

6, 14 and 15), which means that they are essential for possessing and

strengthening it. "Kingdom" here refers to power and authority, as shown in

Q.38:20, Q.2:251 and Q.4:54. Q.38:20 and Q.2:251 mention the granting of

kingdom and hikma to Dawud. When compared to Q.2:251, which implies a

relationship between power and hikma, Q.2:247, which refers to the appointment

179 See above, fn. 153, p. 188.

180 For example, see al-BiqacT, Nazm al-durar, 1/276.

181 Al-BiqacT, Nazm al-durar, 1/276.
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of Talut as a king of the children of Israel, in turn implies a relation between

knowledge and power. The verse reads:
He said: "Verily Allah has chosen him above you and has increased him
abundantly in knowledge and stature (wa zadahu bastatan fi-l-cilm wa-l-
jism) and Allah grants His kingdom to whom He wills (wa llahu yu'ti
mulkahu man yasha') ..."

In Q.4:54, the Qur'an mentions the granting of the Book, hikma and a great

kingdom [power] to the family of Ibrahim.

4. Verses nos. 7, 8 and 9 show that the teaching of the Book and hikma is related to

the purification. This task was carried out by the messenger of God.

5. Wisdom is conferred not only on messengers but also on humankind in general

(verses nos. 5 and 19).

6. Belief in God. This is shown in the phrase "Allah granted him hikma"

[Q.2:251], which exemplifies that everything comes from God. In addition, it

indicates a relationship between a man and his Lord, which in turn implies a

belief in God. Thus, in Q.31:12 (verse no. 5), it precedes the giving of thanks to

God; in Q.4:113 (verse no. 13), it follows the thwarting by the Grace of God of

the decision by some people to mislead the Prophet; in Q.2:251 (verse no. 14) the

phrase follows the defeat of Jalut with the permission of God; in Q.4:54 (verse

no. 15), it follows the reminder of God's Grace to the Prophet.

1. The comparison of hukm with hikma

In the preceding discussion hikma was taken to mean wisdom, which was then

defined as isaba. It is useful to compare hukm with hikma according to their

occurrence in the Qur'an. The comparison below will attempt to give a clear picture

of how the Qur'an uses these two terms in their meaning of wisdom.



1. It has already been stated that hikma basically means wisdom while hukm does not

necessarily mean wisdom in every context. Ten verses where the word hukm

occurs were identified in which the word is taken to mean wisdom rather than

judgement.182 Hukm is therefore used differently from hikma. Hukm in its

Meccan form means wisdom and judgement in the sense of general judgement,

whereas in its Medinan form, with the exception of one verse (Q.3:79), it means

legal judgement. Hikma, however, means wisdom in both the Meccan and

Medinan verses.

2. As previously been stated, hukm meaning wisdom occurs ten times in the Qur'an

in ten verses, of which only one is Medinan. Hikma occurs twenty times in

nineteen verses. Thirteen of these verses are Medinan, in which hikma appears

fourteen times. It seems that in the Meccan period the Qur'an uses hukm more

frequently when referring to wisdom, whereas in the Medinan period hikma takes

priority. However, to the best of knowledge, exegetes have not identified this

particular feature.

3. Hukm in its meaning as wisdom occurs as a gift in connection with the Book and

prophethood in three verses: Q.3:79, Q.6:89 and Q.45:16 (verses nos. 1, 2 and 3).

In conjunction with knowledge it occurs four times: Q. 12:22, Q.21:74,79 and

Q.28:14 (verses nos. 4, 5, 6 and 7). Hikma, as it appears in the Meccan verses,

deals with three aspects: (1) revelation, as in Q. 17:39 (verse no. 2); (2) the giving

of hikma to Dawud, as in Q.38:20 (verses no. 6) and Luqman, as in Q.31:12 (verse

no. 5); and (3) conveying the message based on hikma, as in Q. 16:125 (verse no.

1). In the Medinan verses, hikma also deals with three aspects: (1) the pairing of

182 See pp. 146-156, 166 and 177 above.



the Book and hikma, which includes their being taught, as in Q.2:129 (verse no.

7); (2) the pairing of mulk and hikma, as in Q.2:251 (verse no. 14); (3) and the gift

of hikma, as in Q.2:269 (verse no. 19).

4. The combination of the Book, hukm and nubuwwa occurs in the Meccan verses

while the pairing of the Book and hikma occurs in the Medinan verses. Both are

stated as given by God. This suggests two implications: (1) the Meccan style of

establishing the concept of belief implies that knowledge and wisdom are the

essential elements of nubuwwa whereas the Medinan styles of establishing the

ideal of society implies that knowledge and wisdom are the essential for an

establishing society; (2) the Medinan verses, as Rosenthal suggests, help to

understand the Meccan verses, that is, hikma suggests that hukm means

wisdom.ISl On the other hand, the pairing of the teaching of the Book and hikma
184

suggests that knowledge and wisdom are the basis of religious knowledge.

5. It would seem that wisdom is intended to lead man to the "highest position" and

"power". This is demonstrated by the occurrence of the word hukm and hikma.

The word hukm occurs in connection with the word nubuwwa, the latter being

either prophethood or high position.183 Q. 12:22, in the story of the Prophet Yusuf,

which will be further discussed, also implies this idea.186 The word hikma is more

187
explicit in demonstrating this idea as it occurs with the word mulk.

110 F. Rosenthal, Knowledge Triumphant, 38.

1!<4 Cf. Rosenthal, Knowledge Triumphant, 37.

1X5 For example, see above, example no. 1 pp. 146-7.

1X6 See below, p. 214.

1X7 See above, verses nos. 6, 14 and 15 pp. 187, 192.
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C. Hakim

Hakim occurs more often in the Qur'an than any other derivative of the verb hakama,

that is, ninety seven times. Hakim means someone who is full of wisdom (hikma) or
1 RR

one who does something perfectly. This latter meaning is possibly based on the

fact that one of the meanings of hikma is to do something skilfully. According to al-

Raghib al-Isfahanl, hakim as an attribute of God means knowing about something,
1 OQ i

and consequently creating it in a perfect condition. If hikma is attributed to

humanity, it means the knowledge of something and the performing of good deeds.190
Hakim in the Qur'an is used as an attribute of God, the Qur'an, and a matter (amr)

decided by God. These uses will be discussed.

1. Hakim as an attribute of God

The use of hakim as an attribute of God is associated with seven other attributes:

calim (the All-Knowing); caziz (the All-Powerful); khabir (the All-Aware); tawwab

(the Most Forgiving); hamid (Worthy of all praise); cali (the Lofty); and wasic (the

Sufficient). The relationship between these attributes and hikma depends on the

content of a particular verse in which these attributes occur and not on any link

between the attributes themselves. Such a link is called an ending clause (al-jumla

al-tadhyiliyya). Here it comes at the end of a Qur'anic verse, giving a further

explanation of the content of that verse. This clause also sometimes appears as a

188 Tahdhib al-lisan, 1/280. This meaning makes hikma similar to ihkam, i.e. doing something
perfectly.

189
Al-Mufradat, 126.

190
Ibid., 126.



cause clause (al-jumla al-tacliliyya) which functions as the reason for the content of

that verse.191

Example No. 1:

The phrase "the All-Knowing, the All-Wise" is mentioned twenty nine times in

the Quran, while the phrase "the All-Wise, the All-Knowing", in which the attribute of

wisdom precedes that of knowledge is mentioned seven times. Using the Qur'anic

order, hakim first occurs as an attribute of God in Q.2:32. It is mentioned in

connection with the creation of Adam as a vicegerent (khalifa) on the earth, and it is

preceded by calim, another attribute of God. The verse reads:

They said: "Glory be to You! We have no knowledge except what You
have taught us. Verily, it is You, the All-Knowing, the All-Wise" ('calim
hakim).

The form fcfil, on which callm and hakim are based, denotes exaggeration

(.mubalagha)192 and stability,19"' "thus implying the greatness of the attribute, in this case

God. The phrase "the All-Knowing, the All-Wise" explicitly refers to the content of the

verse where callm can be interpreted as referring to God's knowledge. According to

some exegetes, callm precedes hakim because it is more appropriate to the content of

this verse which mentions that God asked the angels to give the names [of things].194

Hakim, which is possibly based on His knowledge, refers to His decision to create and

191
Al-SuyutI, al-Itqan ft culum al-Qur'an, 3/221, 224.

192 Ibn cAtiyya, al-Muharrar al-wajiz, 1/122; cf. al-Tabarl, Jamic al-bayan, 1/280; al-AlusT, Ruh
al-Macdni, 1/229; al-Shawkanl, Fath al-qadir, 1/125-6.

193 Rida, al-Mandr, 1/264.

194
Al-AlusI, Ruh al-rrufarii, 1/229; Abu Hayyan, al-Bahr al-muhit, 1/298.
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appoint Adam as a vicegerent.195 On the other hand, it can be assumed that in the

decision to appoint Adam as vicegerent hakim is based on His knowledge of creating a

vicegerent, and therefore hakim results from calim, that is, wisdom is a result of

knowledge and both are important in making a significant decision. Al-RazI gives two

possible meanings of hakim: someone who has knowledge, and someone who does

something to which there is no objection. The latter is preferred by him; since the first

implies a repetition of knowledge.196 The latter meaning of halam is more practical

because it has a comparatively close connection to its original meaning of prevention.

Thus, someone who is hakim prevents any objection and defect. However, the exegetes

give three meanings of hakim in this context:

1. possessing wisdom (hikma).197
2. a fair judge (al-qadi al-cadil).

1 QO
3. one who does something perfectly (muhkim).

These meanings can be saidvto refer to one meaning, wisdom {hikma), which is held

by many exegetes to contain the other two meanings, qadi and muhkim, which in

turn are related to wisdom {hikma) on two bases:

1. The original meaning of hikma is prevention {man0), where all these three

meanings denote the avoidance of any defect.

2. Qadi and muhkim are based on wisdom which suggests that without wisdom, one

cannot be an effective qadi and muhkim.

195 Cf. Al-AlusI, Ruh al-macani, 1/229; Abu Hayyan, al-Bahr al-muhit, 1/298; al-BiqaT, Nazm
al-durar, 1/91.

196
Al-RazI, al-Kabir, 1/645-6.

197 Ibn cAtiyya, al-Muharrar al-wajiz, 1/122; al-Tabarl, Jamic al-bayan, 1/280. Cf. Abu Hayyan,
al-Bahr al-muhit, 1/298; al-!3iqacT, Nazm al-durar, 1/91.

19H Ibn cAtiyya, al-Muharrar al-wajiz, 1/122; al-Khazin, Lubab al-ta'wil, 1/62.



Thus, it can be postulated here that the interpretation of hakim as one who is full of

wisdom is preferable and more practical than the other two meanings stated by some

exegetes.

Example No. 2:

That was Our proof which We gave Ibrahim against his people. We raise
whom We will in degrees. Verily, your Lord is the All-Wise {Hakim), the
All-Knowing {cAlim). (Q.6:83)

The verse concerns the granting of God's proof to the Prophet Ibrahim. Al-Tabarl

comments that God is full of wisdom in the management of His creation and the

giving of proof to His prophets. He is full of knowledge of the outcome of His

Messengers and the people to whom the Messengers have been sent.199 In this verse

hakim precedes calim as an attribute of God. The attributes refer to God's action in

giving Ibrahim the "proof'.200 Most exegetes do not give any reason for hakim

precedes calim. However, al-BiqacI tries to give a justification for this word order.

He says that the arguments brought by Ibrahim in his debate with his people,

mentioned in Q.6:82, was based on his wisdom and the excellence of his logical

thinking, which came from the knowledge given to him by God. Thus, it is more

901

appropriate in this verse to place hakim before calim.

199
Al-Taban, Jamic al-bayan, 5/256.

Proof here refers to the arguments that the Prophet Ibrahim used to state the Oneness of God. See
al-Zuhayll, Tafslr. 7/269.

201 Al-BiqacI, Nazm al-durar, 2/664.
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Examples Nos. 3, 4 and 5:

The following verses illustrate the pairing of the attributes of hakim and caziz.

cAziz here means one who has power and cannot be overcome. The existence of this

attribute, as emphasised earlier, is related to the content of the verse, where it is

mentioned at the end.

The sending down [revelation] of the Book is from Allah, the All-
Powerful (cAziz), the All-Wise {Hakim). (Q.39:l)

This verse states that the Book [the Qur'an] is sent down by God, Who is the Sublime

and the Wise. Both of these attributes are relevant here when stating that the Qur'an

is from Him. The attribute All-Powerful means that He has an absolute power in His

deeds without any need of help from others.202 Hakim refers to His decision of

sending the Book. What is significant here is that caziz precedes hakim. Al-RazI

justifies this significance by stating that man's realisation of God's power, that is, the

sign of His power in the creation of the universe, appears in man's mind before his

realisation of God's knowledge.204 In other words, he knows that God is the All-

Powerful before he realises that God is also the All-Knowing.

Q.48:7 reads:

And to Allah belong the hosts of the heavens and the earth, and Allah is
Ever All-Powerful (caziz), All-Wise {hakim).

This verse should be compared with Q.48:4, which reads:
He it is Who sent down calmness into the hearts of the believers, that they
may grow more in faith along with their [present] faith. And to Allah
belong the hosts of the heaven and the earth, and Allah is Ever All-
Knowing {calim), All-Wise {hakim).

202
Al-RazI, al-Kabir, 13/377-8.

203 From the survey, it is obvious that the phrase caziz hakim comes only in this form, that is, caziz
precedes the word hakim.

2114
Al-RazI, al-Kabir, 4/135. This view is represented by him when interpreting Q.3:18 concerning

the phrase "cazlz hakim."



205

These two verses have a similar content, "To Allah belongs the hosts of the heaven

and the earth", but the final phrases are different. In Q.48:7 the last phrase is

"All-Powerful. All-Wise" (caziz hakim), whereas in Q.48:4 is "All-Knowing, All-

Wise" (falim hakim). According to al-AlusI, this is due to the fact that Q.48:7 refers

to the power of God to send down His punishment upon His creation, as mentioned

in the preceding verse, which proves His greatness, whereas Q.48:4 refers to God's

skilful administration of the universe, which proves His knowledge.205 Hakim in

both verses refers to God's wisdom in managing the affairs of His creation.206

Example No. 6:

The next example shows the pairing of cali and hakim. Thus, we read in

Q.42:51:

It is not given to any human being that Allah should speak to him unless [it
be] by revelation or from behind a veil or [that] He sends a messenger to
reveal what He wills by "His Leave. Verily He is Most High (cali), Most
Wise {hakim).

The verse describes how God gives the revelation to His messengers. The attribute

cali shows that God is completely different from His creation while the attribute

hakim demonstrates His Wisdom in sending down the revelation in different ways.207

Example No. 7:

The next example shows the combination of \vasic and hakim. Thus, we read

in Q.4:130:

2(b
Al-AlusI, Ruh al-macani, 13/249.

206
Al-Tabarl, Jamic al-bayan, 11/336.

207
Al-RazI, al-Kabir, 14/68; al-AlusI, Ruh al-macdnl, 13/57.
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But, if they separate, Allah will provide abundance for everyone of them
from His bounty. Verily Allah is ever Ail-Sufficient {wasi ) [in bounty],
All-Wise {hakim).

The word "sufficient" {wasf) [in bounty] comes at the end of this verse because the

content mentions God's promise that He will sustain both husband and wife. It is

therefore suitable to mention at the end that He is generous in giving bounty and
208

sustenance. Hikma can be assumed here to indicate that He is Wise in His

decision to provide sustenance for His creatures.

Example No. 8:

The next example shows the combination of hakim and khabir. Thus, we

read in Q.34:1:

The Praise belongs to Allah, to whom belong whatever is in the heavens
and whatever is in the earth; and to whom also belongs praise in the
Hereafter. He is the All-Wise {hakim), the All-Aware {khabir).

The verse states that God deserves all praise. It implies that the creation of

everything in the universe is based on His wisdom.209 Al-Tabarl comments on hakim

khabir that God is All-Wise in His management of His creation, and He is All-Aware

of it, what suits it and whatever it is doing.210 According to some exegetes, what

differentiates hakim from khabir is that the former refers to God's knowledge of an

action, pure and simple whereas the latter refers to His knowledge of the

consequences of that action {al-cilm bi-cawaqib al-umur).2u Here, the phrase "hakim

m
Al-RazI, al-Kahir, 5/478.

21,9 Al-RazI says that wisdom {hikma) is knowledge which is related to an action. Thus one who has
knowledge but does not act according to that knowledge is not called a hakim. See al-RazI, al-Kabir,
12/63.

210
Al-Tabarl, Jamic al-bayan, 10/344.

211
Al-RazI, al-Kabir, 12/63; al-AlusI, Ruh al-macani, 11/279.
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khablr" indicates the greatness of God's knowledge and His deeds, which consists of

wisdom.

Example No. 9:

The next example shows the combination of hakim and tawwab. Thus, we

read in Q.24:10:

And had it not been for the grace of Allah and His mercy on you and that
Allah is the Most Forgiving (tawwab), the All-Wise (hakim).

The verse describes God's mercy to those who accused their wives of adultery

(lican). Here tawwab means God's forgiveness of those who repent of their wrong

behaviour. Hakim can be assumed to refer to His laws regarding accusing women of
212

adultery(//cfl/z) and the punishment for such behaviour.

Example No. 10:

The next example shows the combination of hakim and hamld. Thus, we read

in Q.41:42:

Falsehood cannot come to it [revelation] from before it or behind it; it
[revelation] is sent down by the All-Wise (hakim), Worthy of all praise
(hamld).

In this verse hakim indicates His wisdom in sending down the revelation, while
— ->i3hamld means that He is praiseworthy for His bounty to His creation."

This discussion shows that hakim in all the verses above refers to God's

actions, in which He uses His perfect wisdom to act in the perfect manner. Wisdom

212
Al-Zuhayll, Tafslr, 18/157.

213
Ibid., 24/42.
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refers to decisions and actions, which suggests that wisdom differs slightly from

knowledge in the sense that the former is more concerned with the action.

2. Hakim as an attribute of the Qur'an

This kind of attribute appears five times in the Qur'an. If hakim means

someone who is wise or full of wisdom, then the Qur'an is full of wisdom in its

verses and laws (<ahkam), which reflects the excellence of knowledge and practical

advice contained in it. In addition, since the Qur'an is the word of God, this wisdom

is indeed the wisdom of God.

The word hakim in the context of the Qur'an can be divided into two forms:

1. It is mentioned once specifically with the word Qur'an in Q.36:2, which reads:

"By the Qur an, full of wisdom (hakim)."

2. It is mentioned with words referring to the Qur'an. These can be divided into two

forms:

(a) Dhikr, once, as in 3:58, which reads: "This is what We recite to you of the

verses, and the wise reminder (al-dhikr al-hakim)"

(b) Kitab. three times; in Q. 10:1, which reads: "Alif, Lam, Ra, these are the

verses of the Book that is full of wisdom (hakim)"; Q.31:2, which reads: "Alif,

Lam, Mim, these are the verses of the Book that is full of wisdom (hakim)"-,

and Q.43:4, which reads: "And verily, it is in the mother of the Book with Us,

indeed exalted, full of wisdom (hakim)"
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Q.36:2 implies that the whole discussion and content in this sura contain

wisdom. However, the exegetes have several opinions on the description of the

Qur'an as hakim:214

1. Full of wisdom. This can be assessed from three aspects:

(a) Possessing wisdom in the following ways:

(i) Differentiating between truth and falsehood.21"1

(ii) The organisation of the Quranic verses and the knowledge contained in

them.216
... .... .. 9 17

(iii) Qur anic indication of admonitions and laws for the believer.

(b) Speaking ofwisdom, for it consists of wisdom.

(c) Performing a wise action with a desired result. This meaning is symbolic

(majaz) of the fact that the Qur an contains wisdom and goodness.219
2. Hakim, meaning a judge (qadi). This meaning is based on the fact that the Qur'an

contains laws (ahkam).

3. Muhkam which has two meanings:

(a) Its basic meaning of prevention (man0), which takes two points here:
221

(i) The Qur'an is free from defect.

214 This summary is the result of a survey of their opinions on Q.3:58, 10:1, 31:2, 36:2, and 43:4.

217
Al-Tabarl, Jamic al-bayan, 3/292.

216
Al-RazI, al-Kabir, 4/248.

217
Rida, al-Mandr, 3/318.

2,8
Al-RazI, al-Kabir, 4/248; Ibn cAtiyya, al-Muharrar al-waflz, 1/446; Abu Hayyan, al-Bahr al-

muhit, 2/499; al-Zamakhsharl, al-Kashshaf, 1/360.

219
Al-RazI, al-Kabir, 8/238; al-Khazin, Lubab al-tawil, 3/220.

220
Al-RazI, al-Kabir, 4/248; Abu Hayyan, al-Bahr al-muhit, 2/499; al-Zamakhsharl, al-Kasshaf,

1/360; al-Khazin. Lubab al-tawil, 3/220.
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(ii) The Qur'an is free from falsehood. Both of these meanings are based on

99T

prevention (ihkam), which goes back to the Arabic word, man0.

(b) The explanation of its content, that is, the laws (ahkam).224
4. Mahkum bi-hi, which means that which is referred to in passing judgement. This

• . • • • • 99S

opinion is the least important view given by the exegetes (mufassirun).

By comparison Q.31:2 and Q.43:4 have the same effect where the opinions of
• 226 227 228the exegetes focus on three meanings: hikma, hakim and muhkam. Al-RazI

and al-BiqacI state that the technical meaning of the word hakim is someone who is

full ofwisdom {hikma) and the Quranic use of it is symbolic. The symbolic meaning

is that the Qur'an points to wisdom and what is right and thus it is likely that it refers

to someone who is full of wisdom.229 Here, it can be supposed that the most

important meaning of hakim is "one who is wise" or "full of wisdom", to which the

other meanings are related.

221
Al-Razi, al-Kabir, 4/248; Ibn cAtiyya, al-Muharrar al-wajiz, 1/446; Abu Hayyan, al-Bahr al-

muhit, 2/499.

222
Al-Khazin, Lubab al-ta'wTl, 1/464.

223
Al-RazI, al-Kabir, 8/238; al-BiqacI, Nazm al-durar, 3/412.

224
Al-Tabarl, Jamic al-bayan, 6/52-7; al-Khazin, Lubab al-ta'wil, 3/220; al-Shawkanl, Fath al-qadir,

2/430.

225
Al-Khazin, Lubab al-ta'wil, 3/220; al-Shawkanl, Fath al-qadir, 2/430; Abu Hayyan, al-Bahr

al-muhit, 5/126; al-RazI, al-Kabir, 8/238.

226 See for example Ibn cAtiyya, al-Muharrar al-wajiz, 4/345; al-Shawkanl, Fath al-qadir, 4/226;
al-AlusI, Riih al-macani, 11/65; al-Zamakhsharl, al-Kashshaf 3/474; al-RazI, al-Kabir, 12/497.

227 See for example Ibn cAtiyya, al-Muharrar al-wajiz, 14/345; al-Shawkanl, Fath al-qadir, 4/226;
al-Alusi, Ruh al-macani, 11/66.

228 See for example al-Shawkanl, Fath al-qadir, 4/226; al-Alusi, Ruh al-macani, 11/66.

229
Al-RazI, al-Kabir, 8/238; al-BiqacI, Nazm al-durar, 3/412.



The discussion is incomplete if there is no analysis of the other derivative of

the root h-k-m which becomes an attribute of the Qur'an. This attribute derives from

form IV of the verb hakama, that is ahkama, and the attribute is muhkamat and

230
uhkima. This attribute maintains the original meaning of hukm as prevention. * It

occurs four times in four verses in the Qur'an.

Example No.l:

The first example is Q. 11:1, which reads:

AlTf-lam-ra. A Book, the verses whereof are perfected (uhkimat), and
then explained in detail from One Who is All-Wise, Well Acquainted.

The verb uhkimat from ahkama, which refers to perfection, is derived from the

prevention of defect. In characterising itself, the Qur'an uses the basic meaning

of prevention. Thus, the Qur 'an is described as perfect, clear, well ordered,

and free from defect and contradiction.2-11 This characteristic shows the

perfection of the Quran as a divine revelation which is free from defect and

contradiction.

The other examples are Q.3:7, Q.22:52 and Q.47:20. In discussing this

attribute of the Qur'an, the first two verses will be selected.2 ,2

230 The thesis focuses only on the meaning of these derivatives and does not attempt to examine in
detail as this subject have been dealt with at length by many scholars. For example see Rahbar, God
ofJustice, 195-220.

231 Cf. al-RazI, al-Kabir, 8/465.

232
Q.47:20 has the same result as with Q.3:7.
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Examples Nos. 2 and 3:
It is He Who has sent down the Book to you. In it are verses that are
entirely clear (muhkamat), they are foundations of the Book and others not
entirely clear (mutashabihat)... (Q.3:7)

Never did We send a Messenger or a Prophet before you but when he did
recite [the revelation] Satan threw [some falsehood] in it. But Allah
abolishes {yansakh) that which Satan throws in. Then Allah establishes
(yuhkim) His revelations. And Allah is All-Knowing, All-Wise. (Q.22:52)

In Q.3:7 muhkamat is the opposite of mutashabih. The latter can mean

ambiguity or obscurity in the exact meaning of something, whereas the former means

the clarity [soundness] of something which is easily understood. Therefore, its basic

meaning of prevention suggests making something perfect, which leads to the idea of

clarity and freedom from obscurity.

In Q.22:52, the verb yuhkim is a response to the verb yansakh, which in turn

is a response to Satan's interference thwarted by God. Therefore yuhkim, is a further

action by God. This presents two possibilities: establishment of the verses so as to

prevent Satan from interfering with them; and preventing Satan's interference in the

verses that are established.23j This bring yuhkim close to the basic meaning of hiikm.

that is, prevention, and so the meaning of establishment is used by the Qur'an in

response to yansakh.

From this discussion it is clear that God prevents the Qur'an from having

defects. This again shows the wisdom of God in revealing His words to His servant

such that they are unable to challenge the wonder of the Qur'an. This special

characteristic of the Book makes it worthy of containing wisdom, which itself

becomes its attributes as discussed before. The relationship between the two

233
Al-Taban, Jamf al-bayan, 9/178; al-Biqa0!, Nazm al-durar, 5/164.
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derivatives of the verb hakama - ahkama and hakim - is demonstrated by this use in

the Quran.

3. Hakim as an attribute of every matter decided by God

The word hakim is also mentioned in the Qur'an as the attribute of a matter (amr)

decided by God. It occurs only once in Q.44:4, which reads:
Therein [that night] is decreed every 'wise' matter (amr hakim).

According to the exegetes, this attribute can be interpreted in two ways:

1. Muhkam in the sense of being decided by God,234 where this decision cannot be

changed by anyone.235 This view is probably based on the preceding verse which

states that on that blessed night (layla mubaraka) a specific decision will be

made.

2. Possesses wisdom,236 which means that everything that God arranges on that

night has wisdom.237 -

The verse says that the matter is decided on that night. Some exegetes says

that the night referred to is laylat al-qadr.238 The verse implies that the matter is

decided by God, and some exegetes suggest that it refers to the good, evil, life and

death of every human.239 The attribute of the matter, hakim, indeed refers to God for

234
Al-Tabari, Jamic al-bayan, 11/223; al-Khazin, Lubab al-ta'wil, 5/414; al-Shawkam, Fath al-qadlr,

4/547; Ibn cAtiyya, al-Muharrar al-wajlz, 5/69; al-BiqacI, Nazm al-durar, 7/64.

23'
Al-AlusI, Ruh al-macdni, 13/112.

236
Al-AlusI, Ruh al-macani, 13/112.; al-Zamakhshari, al-Kashshaf 4/265.

237
Al-RazI, al-Kabir, 14/141.

23s
Al-RazI, al-Kabir, 14/141; al-Khazin, Lubab al-ta'wil, 5/415.

239
Al-RazI, al-Kabir, 14/141; al-Khazin, Lubab al-ta'wil, 5/415; al-BaghawI, Macalim, 5/415.
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it is invented by Him. As al-RazI suggests, it is a symbolic meaning (majaz)240
because the decision of God on the matter reflects His wisdom. God has perfect

knowledge and knows exactly what to do. Once He has made a decision, it is final.

Therefore, hakim maintains two meanings of hikma: prevention and wisdom in the

sense of "getting it right" (isaba). In this context hakim is best interpreted as "wise"

because that is the best general understanding of the word and shows the sense of

perfection.

To sum up, the discussion on hakim as an attribute focuses on God for He is

the only one who has absolute wisdom. This is because the Qur'an is the word of

God and the matters are decided by God, and all of them are a manifestation of His

wisdom. So according to the Qur'an, the one who is the wisest is God, which is why

it has never conferred this attribute on His creation.

D. Relationship between wisdom and power

This section will discuss the possibility of a relation between wisdom and power.

Power here denotes authority, kingdom, high position and judgement. As shown

above in the verses where hikma appears, it is evident that hikma is associated with

mulk, which in turn denotes power, for example, Q.2:269. Wisdom is also necessary

to obtain and maintain power. This relationship is also demonstrated in the verses

741

containing hukm, for example, Q.45:16. However, there are some exceptions in

some of these verses where this relationship is not implied in the same verse but

rather understood from the chronology of the verses. The story of the Prophet Yusuf

is a useful example of this relationship for analysis.

240
Al-RazI, al-Kablr, 14/141.

241
Compare with previous discussion, see above, p. 168.
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Q. 12:22 mentions granting hukm and cilm to Yusuf. The best meaning for

hukm here seems to be wisdom. Bearing other possibilities in mind, one could say

that hukm here leads to prophethood (nubuwwa) and judgement (qada'), and so

wisdom is an essential element of prophethood and judgement. The story of Yusuf

describes the stages through which he passed from his childhood until his

appointment as a minister with authority to control the finances of Egypt. This

chronology is demonstrated in Sura Yusuf.

When Yusuf was twelve years old he dreamed that eleven stars, a sun and a

moon prostrated out of respect for him. His father told him not to reveal this dream

to his brothers. Later he faced hostility from his brothers resulting from their envy of

him. They planned to remove him far from their father's eyes. When his brothers

obtained Yacqub's permission to bring Yusuf along with them, God inspired him:

"And We revealed to him [at that time]: 'Indeed you shall inform them of this affair

that which they do not know'-" [Q.12:15]; here the verse refers to either prophethood

or information (illiam).242 Eventually they managed to abandon Yusuf alone in the

well. Nevertheless, he was rescued and brought by the caravan to Egypt, where he

was bought by a friend of the king of Egypt who took him to his home and asked his

wife to take good care of him. The verse "And thus We established Yusuf in the land

so that we might teach him the interpretation of the events" [Q.12:21] refers to

Ytisufs residence in the palace. When he reached maturity there God granted him

wisdom (hukm) and knowledge film), and the verse states that this was a reward for

his goodness [Q. 12:22], Some exegetes define the goodness as his patience during

the trouble that his brothers had caused.24'1 After this reference by the Quran, many

242
Al-KMzin, Lubab al-ta'wil, 3/354.

243 For example, see al-Khazin, Lubab al-tawll, 3/359.



important events happened to Yusuf. The minister's wife tried to seduce him but he

managed to escape. Then he chose to be imprisoned where he delivered the message

and interpreted the dreams of two men. He was asked to interpret the king's dream,

which brought about his release from prison. He then was appointed as a minister in

charge of Egypt's fineness, where he exercised full authority (Qala j-calni cala

khazdini al-ardi inni hafizun calim. Wa-kadhalika makkanna li-Yusufa fi-l-ardi

yatabawwa'u fi-ha haythu yasha') [Q. 12:55,56 ].

From the summary of the story of Yusuf as told in the Qur'an, he clearly

received wisdom while he was in the palace. There is no conclusive agreement

regarding the time of his appointment as prophet. However, it is certain that he

probably became a prophet before he was imprisoned, since the Qur'an narrates his

conveying of the religious message in the prison [Q. 12:37-40]. Therefore, wisdom in

this context alludes to prophethood. If the story is studied carefully, it shows that

wisdom is an essential element which brought Yusuf close to the king, who

eventually gave him the authority to control the country's finance. Wisdom is also

considered important in judgement, when Yusuf is described as giving his judgement

in the case of smuggling in which his brothers were implicated: "So he [Yusuf]

began [the search] in their bags before the bag of his brother" [Q. 12:76]. This shows

that wisdom is a prerequisite of holding an important position. It can be said also

that wisdom is important in enabling someone to possess authority. Q. 12:101

narrates Yusuf announcement of God's proclamation of authority to him. The

proclamation happened after his father and his brothers were united:

My Lord! You have indeed bestowed on me of the sovereignty (mulk),
[that is authority], and taught me something of the interpretation of
dreams - the [Only] Creator of the heavens and the earth! You are my
Protector (Wall) in this world and in the Hereafter. Cause me to die as a
Muslim, and join me with the righteous.
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This clearly highlights the importance of wisdom in the story of Yusuf, for it finally

raised him to the high position beside the king of Egypt.
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CONCLUSION
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This thesis has shown that, basically, the verb hakama means "to judge." The

exegetes have no problem in interpreting the verb. However, the difficulty arises

when the verbal noun, hukm, appears to mean "wisdom." With regard to this,

disagreement occurs among exegetes as to whether the word means "wisdom" or

"judgement." We have argued here that the word is better taken to mean "wisdom."

Chapter One, which discusses judgement by God, shows the verb hakama as

meaning "to judge." It involves God's decision and legal judgement. However, the

context of the verses also suggests that hakama can mean "to rule" and that its verbal

noun, hukm, can mean authority.

God's judgement and His authority are shared by other terms such as qada1,

fasl, mulk, tasarruf and mashla. This shows that both are not only features of hukm

but are prevalent concepts throughout the Qur'an. The Qur'an reiterates in the

framework of hukm that absolute judgement and authority belong to God, showing

His right of command. The Quran not only states that God has a prerogative to

determine the values that men should adopt but also suggests some elements, i.e.

knowledge, power and wisdom, that must be incorporated into judgement and

authority to make them effective, since God is described as Knowing, Powerful and

Wise.

Chapter One also shows that judgement by God occurs in both this world and

the Hereafter. His judgement in this world generally concerns the laws that man

should adopt, while His judgement in the Hereafter concerns His reward and

punishment. Belief in God's judgement means belief in His supremacy over the

universe and that divine judgement governs human conduct. This means that
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Muslims should not only believe in God but they must believe in Him as the Lord

and Master of the universe whose command and dictate governs their whole life. His

judgement not only refers to His decision but also includes regulations that He sets

for man.

Chapter Two discusses judgement by those other than God. It shows two

different attitudes, positive and negative. "Positive" refers to what is in conformity

with God's decision and with justice. "Negative" refers to what is not in conformity

with that.

Judgement by others shows two meanings of hukm. The first is general

judgement which includes decision and legal judgement. The second is authority, is

a meaning that can be derived from the context. Since judgement by others must

comply with judgement by God, this also indicates God's superiority over others.

The chapter also shows that God's judgement is displayed in the so-called

silica or sharpa introduced--by the Qur'an to show His judgement for men. The

Qur'an gives no choice other than to follow the sharlca of God. Thus, following any

other path is conceptualised as jahiliyya and submission to taghut.

The hukm of God is conveyed to man through His messengers who receive it

through revelation. After the death of the messengers the only original source that

preserves the hukm of God is the Divine Book. The verses dealt with here show that

the implementation of the hukm of God can be achieved through authority, which

implies "political authority", as the hukm of God governs the affairs of human

society. The Meccan verses approach this from two angles: the first emphasises the

authority of God which enables Him to pronounce regulations to man; the second

refers to the authority of the Prophet Dawud, whose authority includes adjudication.

The Medinan verses, besides referring to judgement by God, also include reference to
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judgement by others, in particular the Prophet Muhammad. The Prophet did not

possess authority in the Meccan period but he did possess authority when he moved

to Medina. The Medinan verses talk about judgement by the Prophet. The verses are

concerned not only with adjudication, but rather raise it as one aspect of the

Prophet's ruling authority. In other words, the Prophet, as a ruler in Medina,

practised adjudication as one aspect of his ruling.

The Medinan verses indicate that the community, in particular the Muslims,

are ordered to submit fully to the Prophet; since he took charge of their outward

affairs this authority relates to political authority. This is not only understood from

the historical background but also from the contextual use of the root h-k-m as

presented by Q.4:58 and Q.TbS.1 Thus, hukm not only means judgement but also,

from the context, means authority. This authority is not initiated by the Prophet but

was given by God to the Prophet who used it to apply the sharfa of God, which is

referred to as "what God has sent down".

The Qur'anic framework of hukm also raises the idea of two elements of

society, the rulers and the ruled. The first possess the authority to enforce justice

and implement the sharica, and the ruled must follow them. Authority is not created

by them but is entrusted to them by God. The obedience that the ruled should give to

the ruler is neither due to a command from the ruler nor from the ruled; rather it is a

command from God. Thus, authority in the political order of society is religious.

However, it is not absolute since absolute authority belongs only to God. This does

not mean that men have no political functions, but in cases where there is a clear

scriptural text there should be no compromise.

1
See above, pp. 96-9.



In the context of the enforcement of the hukm of God, the main objective is to

ensure justice. Thus adjudication must be based on truth, justice and the hukm of

God. The Prophet Dawiid is commanded to judge with truth as described in a

Meccan verse, and, in Medinan verses, the believers together with the Prophet

Muhammad are commanded to judge with justice, as in Surat al-Nisa'. The Prophet

Muhammad is commanded to judge "with justice", as in one verse in Surat

al-Ma'ida, and with the hukm of God in another verse in the same sura. Truth,

justice and the hukm of God are interdependent. Justice is the aim of judicial

judgement and this judgement must be based on truth so that justice can be exercised.

However, the best way to ensure justice is by the hukm of God, namely the sharfa

which is expressed by "what God has sent down." This is because the sharica comes

from God, the All-Knowing and the Wise, whose judgement raises no questions of

validity and suitability. Hence, the function of sharfa is to ensure justice making

divine revelation a unique source of legislation. Once God has ruled on a certain

issue, there is no longer room for human speculation or sophistry.2

Nevertheless, men are in need of something in order to enable them to

understand Qur'anic teachings and these teachings include understanding of the hukm

contained in the Qur'an. They also need an element that enables them to possess the

authority needed to apply the sharfa. In both cases this element is wisdom, which is

the other important technical meaning of hukm in the Qur'an. The Qur'an uses two

nouns for wisdom: hukm and hikma. The former occurs more frequently in the

Meccan period whereas the latter is the concern of the Medinan period. The relevant

Qur'anic verses also show that though both the Qur'an and "every matter" are

2
Al-Ghazall, Muhammad, A Thematic Commentary on the Qur an, 1/94.
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described as wise, both in fact indicate the wisdom of God. Furthermore, both the

Qur'an and "every matter" come from God. Though men are given wisdom, they are

not described as wise. This implies the perfection of God's wisdom and His

greatness. Wisdom, which includes understanding and knowledge, is the main

requirement for those involved in judicial affairs as well as in political activity and it

shows them the right way of action. This is not its only function, as wisdom is also a

manifestation of belief since men must believe that wisdom is conferred on them by

God. God is the Wisest and thus His judgement is based on His wisdom. The

revelation is not only the wisdom of God, but it is important as one of the sources

from which men obtain wisdom. Thus, the Qur'an is described as being full of

wisdom. Delivering wisdom is the task of the Prophet and this shows that Islam is a

religion of wisdom, giving it high regard. Being a wise religion, it contains what is

suitable and practical to men in this life.

In short, hukm in the Qur'an involves a concept of belief in God which

demands not only an acknowledgement of the sovereignty of God and His ruling over

the universe, but also that the order of society must demonstrate this belief. Thus

justice and the sharica must be applied. Justice is not only a basis of judgement;

rather, it is a basis of the political activity which also governs human affairs. Justice

here reflects a concept of social justice since it involves the element of the ruled and

not only the ruler.'1 Thus, Islam is not only a religion of ritual but is also a socio¬

political and theological religion which governs the affairs of men. The Quranic

framework presents the idea of political activity which is related to the society of

3 One of the definitions of social justice is that each member of society takes his right without
harming the right of others. See al-Nabhan, Nizam al-hukm, 222.



man.4 The Qur an also reforms the practice of enforcing the law. It gives authority to

jurisdiction and thus the society must accept the judgement given by the judge.

Hence, from this study we would disagree with cAmara when he says that

"most of the Qur'anic use of the root h-k-m signifies judgement and wisdom and has

no relation to caliphate, leadership or political concepts."5 We also disagree with his

statement about the effect of Q.5:44, 45 and 47 which he believes is only to be

applied to the people of the Book and not to Muslims.6 cAmara's view in our

understanding is based on his "disagreement with the increasingly vociferous

individuals, groups, parties and organisations who claim to speak for Islam and who

call for the establishment of an Islamic state."7 In our view, even if he disagrees with

them he should not deny the possibility of hukm denoting authority. In the same way

we disagree with Ayubi who says that "political Islam is a new invention [which]

does not represent a going back to any situation that existed in the past or to any

theory that was formulated-in the past."8 He also says: "...although Islam is a

religion of collective morals, it is not particularly a political religion.9 Our

researches show that these views do not accord with the verses in which the root

4
Politics refers to: the art and science of government; public life and affairs as involving authority

and government; and activities concerned with the acquisition or exercise of authority or government.
See Thompson, The Concise Oxford Dictionary of Current English, 1057. The Arabic word for
politics is siyasa. It means to be in charge of something and to work for its well-being. See Tahdhib
al-Lisdn, 1/637; Khallaf, cAbd al-Wahhab, al-Siyasa al-sharciyya, 5.

5 cAmara, al-Dawla al-Islamiyya Bayna l-cIlmaniyya wa-l-Sulta al-Diniyya, 35.

6
Ibid., 45.

7
Boullata, Issa J., Trends and Issues in Contemporary Arab Thought, 77.

K

Ayubi, Political Islam: Religion and Politics in the Arab World, 3.

9
Ibid., 120.



h-k-m occurs. Correspondingly, we would also suggest that those who say that the

root denotes authority should expand their argument further.10
On the other hand, the Qur'anic framework of hukm does not refer to any

specific political structure. It is left to the society to decide the structure, provided

that this is based on the two elements of justice and the sharfa. In other words, the

society must believe in the sovereignty and authority of God.

Endnote

The Qur'anic framework of hukm does not give a complete picture of the subjects

discussed in this thesis, namely judgement, authority and wisdom. To gain a more

comprehensive and fairer picture, each subject would have to be dealt with at length

by comparing the ideas that derive from hukm with the ideas that derive from the

other terms related to the subject. For example, to get a clearer picture of the concept

of judgement, besides studying the ideas that derive from hukm, the ideas that derive

from related terms such as qada' and fasl would have to be incorporated. Similarly if

we accept that hukm denotes political authority, other ideas that derive from related

terms implying political authority, such as umma and shiira, should not be ignored. It

is clear therefore that this thesis is but a beginning, and there is much further research

which needs to be done in order to gain a full understanding of the concepts

associated with the word hukm in the Qur'an.

111 These writers include those mentioned early in the introduction of the thesis. See above, p. 2, fn. 2.
They refer to the relevant verses without further elaboration, leaving the debate open for those who
hold the opposite view.
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