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Abstract

Conventionally, Qurʾānic ethics is derived from the Qurʾān and Prophetic ḥadīth, (along 
with certain rules of application) to form norms of moral conduct—sharīʿah. This 
paper argues that a study of the term maʿrūf, (meaning literally, “known”) which occurs 
in three contexts in the Qurʾān, suggests that the Qurʾān itself assumes that revelational 
knowledge is to be supplemented with conventional moral understandings of what is 
right and wrong.

Aside from one set of usages that seem to mean “candor” in the making of commit-
ments, the emphatic summons to “do the maʿrūf ” does not stipulate what that “known” 
thing is. The implication is that one knows, from social conventions and moral intu-
itions extrinsic to revelation, what to do. It follows then that “Islamic ethics” ought to be 
composed of revelational sources, supplemented by the moral knowledge of Muslims 
at any given time and in any given place.
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1 Introduction

Those who attempt to “legislate” from the Qurʾān assume that fiqh—the Islamic 
legislative-ethical system used to determine sharīʿah, is a closed system. In this 
system the sources of legislation are, classically, the Qurʾān and the Sunna of the 
Prophet (the practice of the Prophet between the first revelation and his death 
in 632—augmented by the sunna of those of his generation, the Companions—
and then, internally, by analogy from a known assessment to an unknown one. 
This is the closed system sketched out by al-Shāfiʿī (d. 204/820). Though the vari-
ous madhāhib, including the Jaʿfarīs, have minor differences, this is the basic 
model of ethical reasoning that is the norm to this day among those trained to 
seek ethical or legislative guidance from the Qurʾān. It is a closed system because 
all points of reference in this ethical reasoning system are to seventh and early 
eighth century data and practices. This remains true even if techniques such  
as “bearing in mind the aims of the sharīʿah (maqāṣid al-sharīʿah)” and the  
“general principles of legislative reasoning” are included. (On qawāʿid and 
maqāṣid see El Shamsy, 2005; Heinrichs, 2001; Masud, 2000; Elgariani, 2012).1

It is my contention here that, despite the success and profound insights 
achieved by the jurists during the past centuries, this model, whatever its 
virtues, is somewhat at odds with the model of ethical knowledge presented 
in the Qurʾān. The operative model is derived in a comprehensible way from 
the Qurʾān, but it is, on some important methodological points, ignoring the 
Qurʾān’s own injunctions, I believe. If there is any merit to this argument,  
perhaps Muslims in Islam’s 15th century will find something here upon which to 

1   On the formal “rootedness” of qawāʿid in 7th-century sources see El Shamsy, p. 1: “The gen-
esis of the maxim ‘certainty is not erased by doubt’ involves four stages, beginning with the 
Hadith which states: ‘If one of you has doubts regarding his prayer, let him discard the doubt 
and build on the certainty.’ This Hadith refers to a specific situation where one is uncer-
tain whether one has completed three prayer cycles or four; it contains no suggestion of 
wider applicability beyond this particular case. In the second stage, ash-Shāfiʿī (d. 204/820) 
expanded the scope of this verdict to cover a closely related question, regarding doubts about 
the ritual cleanliness of a place of prayer: ‘If he prayed in a place and then doubted whether 
or not it had been affected by impurity, his prayer is valid and the ground is [considered] 
pure until impurity is ascertained.’ In the third stage, ash-Shāfiʿī progressively drew out and 
isolated the certainty/doubt distinction implicit in the original Hadith by using it to resolve 
cases which bore less and less resemblance to the initial question. For example, regarding 
confession he concludes: ‘The default case in matters of confession is to adhere to certainty 
and to discard doubt.’ The final step, which was taken by scholars following ash-Shāfiʿī, was 
to turn this implicit principle into an explicit maxim, expressed in abstract and generally 
applicable terms: ‘Certainty is not erased by doubt.’ ”
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reflect. The task for the religious of all denominations is constantly to attempt 
to fathom the full scope of revelation’s guidance. For Muslims, as for other rev-
elationally guided believers, there have demonstrably been changes and, one 
might say, growth in their understanding of Scripture over time. Consequently 
there is every reason to reconsider the Qurʾān’s guidance to humankind.

2 The Problematic

The prevailing understanding of Qurʾānic ethics among both fundamental-
ists and critics of Islam is that the Qurʾān provides a set of specific and quite 
rigid rules for living the Islamic life. These rules constitute the sharīʿa, usually 
translated as “Sacred Law,” and they justify the claim that “Islam is more than a 
religion,” that “Islam is a way of life.”

Yet from the point of view of the History of Religions, and Comparative 
Ethics, this commonly-held belief that the Qurʾān is made up of rules poses 
a historiographical problem. Islam was arguably the first “world religion,” and 
it has proved a meaningful way to live in an astonishing set of geographical 
and sociological environments—urban and rural, tropical and desert, pastoral, 
agricultural and urban. One would expect that diversity and flexibility would 
characterize such a religious system, rather than the rigidity and prescriptiv-
ism that its haters and some of its proponents ascribe to it. This is not just an 
expectation, but a requirement for any institution not simply to survive but to 
thrive in immensely varied social and ecological circumstances. The assertion 
that the Qurʾān is primarily about “rules,” must be, in whole or in part, wrong, 
on a priori grounds. Reading the Qurʾān itself, without presupposing subse-
quent Islamic intellectual and epistemological developments makes it clear, 
however, that the Qurʾān’s account of norms of behaviour, ethics, and virtue  
is more complex than either its fundamentalist adherents or its prejudiced 
critics understand. That more complex Qurʾānic ethical methodology is the 
subject of this paper.

It is not just a priori assumptions about the Sociology of Religion that rebut 
the notion that the Qurʾān’s ethics are a set of rules Muslims carefully follow. 
The recognition that the Qurʾān’s ethics is not about “rules” also fits with the 
arguments of those like Robert Dworkin, who asserts that mere rules are never 
enough to create ethical and law-abiding humans. (Dworkin, 1986 and idem, 
1977). Dworkin argued that, more than rules, what he calls “principles,” are also 
an indispensable part of the law. The notion of reading the Qurʾān for prin-
ciples and not rules was also the argument of Fazlur Rahman. (Rahman 1985). 
It is not, however, that the result of a new examination of the Qurʾān’s ethical 
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principles would result in a Qurʾān-only approach to Qurʾānic legislation, to 
a rejection of sunna, ijmāʿ, and other positivist sources of Islamic legislation. 
That is not my point here.

Instead, the fact that early Islamic intellectuals supplemented the Qurʾān 
must be seen, I believe, as proof they understood the Qurʾān to be pointing 
outside itself, that the Qurʾān required further elaboration and supplemen-
tation. In short, when early Muslims turned toward sources of knowledge 
other than the Qurʾān to understand how to act in accord with Qurʾānic 
intentions this was not a misunderstanding, nor was it due to some sort of 
deficiency in the Qurʾān itself. Rather, the point is that the search for other, 
complementary sources, of ethical knowledge is part and parcel of Qurʾānic 
ethics; the turn to the use of extra Qurʾānic moral knowledge is stipulated by 
the Qurʾān itself.

The most striking fact of the Qurʾān is not that it contains rules—often 
quite detailed rules about family, property, and society—that should really sur-
prise only Christians and especially contemporary Protestantized Christians 
whose normative model of religion is of religion comprised only of concepts, 
sentiments and dogmas—in other words, mental rather than bodily practices. 
For those antagonists, rules of practical action are distinctly secondary and 
even hazardous, since “the written law inflicts death.” (Paul 2 Corinthians 3:6 
Knox translation). That distaste for rules is simply a theology-driven choice. 
Certainly the belief that rules lead necessarily to rigidity, or even transgression, 
is based itself on a naive view of reading, as we will see. More to the point, I will 
argue that the Qurʾān’s ethical discourse, even when it is providing what seem 
to be “rules,” is in fact open-ended and contextual, and yet it demands a careful 
situational analysis shaped by local and temporal norms. The Qurʾān, as I see it, 
calls for ethical knowledge based not solely on revelation itself but on revela-
tion informed by norms extrinsic to the revelational text.

This essay is an offshoot of a larger project examining Islamic variation. It is 
my contention that, seen from the outside, the set of beliefs, practices, attitudes, 
and values that constitute what we mean by “Islam,” is like a language, consti-
tuted of Standard forms, Dialect forms, and what I call Koiné forms—practices 
and notions to which, on the surface, nearly all Muslims commit—even if the 
way they conceive it, understand it and so on, is actually quite variable.

A methodological note: It should be obvious that the time-worn study of 
Qurʾānic meanings using tafsīr, dictionaries, poetry etc. cannot by itself help 
understand the Qurʾān as its listeners understood it at the time of revelation. 
Surveys of tafāsīr—Mujāhid said this, al-Ṭabarī said that, al-Naysābūrī said 
another thing—is from one perspective, just an exercise in taqlīd, whether 
Muslim or Orientalist. A survey of tafāsīr to understand this aspect of the 
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Qurʾān is a dead-end. There is value in such surveys of course—they are valu-
able sources to understand not the Qurʾān but the reception of the Qurʾān over 
time. Given the self-authenticating notion of Qurʾān—it’s authority is not 
established by ḥadīth or tafāsīr or any other extraneous source—the attempt 
to recover the ur-meaning of a Qurʾānic concept requires an intra-Qurʾānic 
inquiry rather than a stratigraphic inquiry into the third century, fourth cen-
tury, six century and following, understanding of the concept at issue.

To break from the accretions of the post-Qurʾānic cultural and religious 
developments and other forms of pious imitation, I have used primarily only 
the Qurʾān itself, to the extent possible, as a source. Later works, dictionaries, 
ḥadīth, poetry, tafāsīr, necessarily reflect the later Islamic tradition as it created 
itself over time; to cite them for understanding the Qurʾān is a circular process 
that only confirms later understandings and projects them onto the time of the 
Qurʾānic revelation. Indeed, as we will suggest, these penumbral sources are 
often the products of a process that may be at odds with Qurʾānic intention. 
Yet it is interesting to note that even some of the scholars who immersed in the 
closed-system methodology nonetheless recognized the open-textuturedness 
that I believe to be a neglected aspect of the Qurʾān’s ethical injunctions.

This paper, then, is about a feature of the Qurʾān—which understood in 
its own context—I believe reflects the flexibility and adaptability implicit 
in Islam’s successful integration into the world’s various cultural environments. 
The Qurʾān’s own ethico-epistemological injunctions justify a re-examination 
of “Qurʾānic” or “Islamic” legislation’s methodology, whether performed by 
scholars or elected legislators.

3 Rules in the Qurʾān

The notion that the Qurʾān is “full of rules” is hard to sustain if one examines 
the Qurʾān carefully. The belief that the Qurʾān a book of stipulations arises 
partly from the accident of the Qurʾān’s arrangement: the first several sūras 
in the redacted Qurʾān—al-Baqara, Āl ʿImrān, al-Nisāʾ, al-Māʾida, etc.—have a 
relatively high percentage of rules that (following traditional dating) arose dur-
ing the creation of the Islamic polity in Madīna: rules for marriage and divorce, 
inheritance and incest rules, food rules, contract and diplomatic relations, and 
so on. The presence of these rules obscures the other ethical injunctions that 
are in fact far more frequent in Qurʾānic discourse. Even focusing on the obvi-
ous prescriptive rule-making texts, however, there is a general agreement that 
even the most generous accounting of Qurʾānic prescription gives one only 
some 500 rules in the entire Qurʾān. (Al-Zarkashī 1984/1404, 2: 3–4). This is 
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nowhere near enough to be the basis for a rule-driven religion or system of 
ethics. Consequently, in the early days of Islam the Qurʾān was mostly under-
stood not as a “rulebook,” despite having norms (called sharāʾiʿ and ḥudūd in 
early texts) that defined one’s commitment to the Islamic vision. (See Reinhart 
2001 and 2014).

An obvious proof of this point is that all the various early Islamic communi-
ties quickly developed theories of Qurʾānic augmentation. Some invoked char-
ismatic guides and leaders—the Imāms and in some views the caliph (Crone 
and Hinds 1986); some invoked the sunna of the early generations, the anec-
dotes about Companions and the Prophet. All sought to “fill in the gaps” in the 
Qurʾānic revelation. In short, early Muslims and their Qurʾānic interpretative 
practice was never limited only to the subset of the Qurʾān concerned with 
explicit rules (aḥkām), and early Muslims knew it.

3.1 The Vocabulary of Qurʾānic Virtues
Let us consider only a few of the large number of Qurʾānic words that denote 
“virtue” in the broad sense. In this way we may come to understand what the 
Qurʾān understands to be “the good.” It is helpful, for the purposes of contrast, 
to begin with a word that the Qurʾān defines quite explicitly, to help under-
stand virtue-concepts more directly relevant to the argument at hand.

An important Qurʾānic “virtue word” is derived from the root letters b-r-r 
(Izutsu 1966).2 The most common form is the nominative, al-birr, used eight 
times in the Qurʾān (Q 2:44, 177 [twice], 189 [twice]; 3:92; 5:2; 58:9). In all cases 
these usages come from Medinan revelations. In Qurʾānic usage, birr connotes 
virtue, or righteousness, in the context of religious attitudes and acts, as in the 
verbal form Q 2:224: { … act well (tabarrū), fear God, and reconcile people,} 
or Q60:8: { … to be good to [your opponents] and be equitable toward them.}

The term came from pre-Islamic religiosity and ethics, and seems to have 
meant “piety”—especially towards one’s parents,3 benignity, but also a state 
of heightened and disabling purity resulting from ritual consecration prac-
tices, especially of the Ḥums.(See EI2 s.v. Ḥums). Q 2:189 addresses what seems 
to be a pre-Islamic taboo connected perhaps to the ḥajj, according to which 
people in the state of consecration (iḥrām) had to leave and return to their 
houses via back doors and even holes under walls. (Snouck Hurgronje 2012, 45; 
Juynboll 2007). The cultic usage is directly confronted by the Qurʾān: {It is not 

2   My short account of birr is at most supplemental to the exhaustive study my colleague 
Dr. Abdalraḥmān al-Ḥelal presents elsewhere in this volume (on pp. xx–xx).

3   From the same root comes the verb barra, which seems to mean, literally, “to be pious,” that 
is, filial toward parents (see Q 19:14, 32). God Himself is called al-Barr (Q52:28).
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birr to go to houses from their backs but rather, pious is the one who fears 
God (wa-allādhinna’ l-birra mani ‘ttaqā).} The verse continues with an exhor-
tation to enter houses by their doors (abwāb) and to fear God. This passage 
follows the general Qurʾānic presentation of piety which is often a redefinition 
of the term by using a series of lists (birr is not X but Y). Here it is clear that the 
Qurʾān redefines a cultic practice and reconceptualises it as a matter of interior 
disposition rather than, or in addition to the ritual act. From cultic act, birr 
becomes the Qurʾānic understanding “God-consciousness” (taqwā) as Rahman 
and Asad translate the term.

More elaborately, at Q 2:177 birr is once again defined over against cultic 
practice, in this case the previous qibla from which Muslims have been redi-
rected and turned in worship to Mecca:

{It is not birr that you turn your faces to the east and the west, but birr is 
[found in] one who has faith in God and the last day and the angels and 
the Book (q.v.) and the prophets, and [one who] gives wealth from love 
of Him to kin and orphans, and the unfortunate and ibn al-sabīl [prob-
ably those who have recently immigrated to Medina], and to those who 
ask; [the one] who frees slaves and undertakes worship and pays zakāt, 
and those who fulfil their compact (ʿahd) when they make compacts, and 
the steadfast (al-ṣābirīn) in adversity, in stress, and time of tribulation; 
those who have integrity (ṣadaqū)—these are the ones who fear God 
(al-muttaqūn).}

The cultic prescriptions so dear to legists are not dismissed—one is still to per-
form ṣalāt, pay zakāt, and turn in a certain direction when praying, but those 
practices are subordinated in what one of my teachers called the “semantic 
re-filling” of the term birr. The muslim4 internal disposition toward God, the 
muslim’s ethical judgment—these are the new meanings assigned to birr. 
Virtues such as generosity towards the vulnerable are listed along with the 
cultic  worship and payment of one’s religious dues in such profusion as to 
overwhelm the merely cultic and to subordinate it to the dispositional and  
the ethical.

This is confirmed in three instances (Q3:92; 5:2; 58:9) where birr is paired 
with taqwā, “piety” or “an awareness of God,” or some derivative of the root 
letters w-q-y; in all cases it is overtly virtue, not cultic conformity in a religious 

4   I take WC Smith’s point seriously, that the Qurʾān is concerned with the “submitter” (muslim) 
more than with members of a certain “religion” (Muslims).
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context that is implied. {You do not attain birr until you spend (tunfiqū) from 
that which you love; and whatever you spend, God is aware of it. (Q3:92).}

It seems that by the end of the period of Qurʾānic revelation, a vocabulary 
defining virtuous membership in the community had been developed. Birr was 
among the terms that signified “religious” practice, in the pre-Islamic world 
but were redefined to convey a new, Qurʾānic, ethical sense. Piety in the Qurʾān 
is not just doing the right act, or observing the right taboos, but the inner dis-
position and attitude that transcends that act. In the Qurʾānic understanding, 
it is not rules, but attitude that is central to virtue.

3.2 The “Emptiness” of Qurʾānic Virtue Terms
Though birr has been redefined away from its cultic and familial origins, it 
retains—through lists of conceptual synonyms—a degree of specificity that 
allows us to recognize the new perspectival, understanding the term. But other 
important terms seem so amorphous, so underdetermined that one begins 
to suspect that their under-determination is the point. (For one survey of 
Qurʾānic ethical terms see Reinhart 2002, 55–79).

For example, the very common term for good and good works (khayr, 
khayrāt) are as vague in the Qurʾān as the English terms we use to translate 
them: {Vie with one another in good works} (Q2:148); see also Q3:114 where 
it is linked with “enjoining the maʿrūf.” (See below for a discussion of this 
term.) The term usually is stereotyped with the word “vie in” or “hasten to” (e.g. 
Q23:56). Khayr itself means “good,” and in certain contexts has an explicitly 
moral sense, as in Q3:26: “In your hand (God) is the good (al-khayr).” Izutsu 
points out that this term usually refers to bounty and wealth, or to bounty and 
wealth, properly used. (Izutsu 1966, 217f; but see also Q5:48; 8:70). It is things we 
like or of which we approve. Khayr, then, is what we might call a natural good, 
but beyond that not much more can be said.

Likewise, it is difficult to translate ḥ-s-n and its derivatives more pre-
cisely than with the word “good.” Aside from aesthetic description and mere 
approval in a number of places, the root sometimes suggests ethical action: 
{Then we gave Moses (q.v.) the book complete for those who do good (alladhī 
aḥsana) …” (Q6:154)}. The most obvious “ethics” usage of the root is with the 
form iḥsān, which occurs twelve times (Q2:83,178, 229; 4:36, 62; 6:151; 9:100; 
16:90; 17:23; 46:15; 55:60 [twice]), e.g. “kindly treatment of parents” (Q 2:83, bi-
l-walidayni iḥsānan), or “Divorce twice, then take back with maʿrūf or release 
with ihsān” (Q2:229). The point of these passages is to incite the listener to 
proper behaviour. Izutsu suggests that the root ḥ-s-n refers to pious acts and 
includes ethical acts informed by the pre-Islamic virtue of prudent forbear-
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ance (ḥilm). (Izutsu 1966, 224ff). More often, it is overtly a reference to reli-
giously-approved behaviour, especially when this form is used in the plural, 
e.g. Q3:172: {Those who responded to God and the messenger after the wound 
befell them, for those among them who did well (aḥsanū) and feared God—a 
mighty reward!}

One passage that suggests a progression of virtuous development, or a hier-
archy of ethical values is the following: {For those who have faith and do good 
deeds (ṣāliḥāt), there shall be no transgression ( junāḥ) concerning what they 
have eaten. Therefore [be one of those who] fear God and have faith and do 
good deeds (ṣāliḥāt), then fear God and have faith, then fear God and do kind-
ness (aḥsanū); God loves those who do kindness. (Q5:93).}

The most frequent word for virtuous conduct is ṣāliḥ or other words from 
the root which occur some 171 times in the Qurʾān. The root appears in verbal 
forms as in, {Who does right (man ṣalaḥa) from among their fathers, wives, and 
offspring [shall enter the garden]} (also Q40:8; 13:23). Its most common form 
is a nominal plural in stereotype with ʿamala as “do good deeds,” or “those who 
do virtuous acts” (alladhīna ʿamalū l-ṣāliḥāt). (E.g. Q2:25 and numerous other 
instances). ʿAmala l-ṣāliḥāt is so common as to amount almost to a chorus in 
Qurʾānic discourse. Ṣāliḥ-type acts explicitly earn the doer paradise.(Q2:25; 
5:93; 18:107.) Very often ṣāliḥ is joined to other fundamental Qurʾānic concepts, 
as in Q5:93 which we’ve already seen: { … Therefore—[be one of those who] 
fear God and have faith and do good deeds (ṣāliḥāt); …}

The twinning of faith and good works leads led lzutsu to speculate that ṣāliḥ is 
the outward expression of the faith (īmān) so often enjoined by the Qur’an. (Izutsu 
1966, 204). In passages that read like catechisms of what it means to be a virtuous 
Muslim, ṣāliḥ is frequently found among the qualities listed. (See, for instance, 
Q2:277; 5:89). Yet, for all its prominence in the Qurʾān, the ṣāliḥ act, attitude, men-
tality, is undefined, vague, unspecified, and this amorphousness it shares with the 
other important terms for virtue that is the real focus of this paper.

3.2.1 Maʿrūf
The term that best helps us to understand the nature of Qurʾān ethical pre-
scriptions is maʿrūf, a word that appears repeatedly (in slightly varying forms) 
in the Qurʾān, yet that seems to require little explanation from either the 
Qurʾānic text or from commentators.5 If we follow either Nöldeke or the tradi-

5   See the discussions on the first occurrence of the term, Q2:178, in al-Ṭabarī 1968/1388; 
al-Naysābūrī 1962–1964; al-Qurṭubī 1414/1994). No ancient Qurʾānic commentary of which 
I am aware spends any time discussing the term on its first occurrence. This means both that 
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tional Muslim arrangements, it is striking that all of these usages of maʿrūf are 
from the Medinan period—supposedly the period of Qurʾānic legislation par 
excellence. (Nöldeke et al., 2013; al-Suyūṭī 1426, 43ff). Maʿrūf, therefore, is likely 
to be a term of ethical and legal legislation. A close reading of its semantic 
scope, and consideration of its location in the Qurʾānic text may prove enlight-
ening for the problem of Qurʾānic legislation and ethics.

At first glance the term appears not to be complex lexicographically. Maʿrūf 
is simply the passive participle to the usual verb “to know” (ʿarafa). Yet its usage, 
and the turns of phrase translators and commentators are compelled to use, as 
well as the diverse periphrastics used by the commentators, suggests that mere 
etymology will not be enough to understand this term of ethical evaluation.

The word in all three grammatical cases, definite and indefinite, adjective, 
adverb, and noun, appears 39 times in 36 āyas. (See the appendix for a complete 
list of maʿrūf occurrences in the Qurʾān). It is often paired with iḥsān, usually 
translated as “kindness,” and is itself often translated merely as “kindness.” It is 
frequently an adjective, e.g., “Qawlun maʿrūfun” (e.g., Q47:21; 2:263) but it is most 
interesting when it straddles the line between adverb and noun. “Bi-l-maʿrūf ” 
functions Qurʾānically both to tell us how something is to be done and what 
is to be done: { … so long as you give them what you provide them bi-l-maʿrūf. 
(Q2:233)} Indeed, in the aḥkām verses, maʿrūf often modifies a command—pay 
bi-l-maʿrūf, for instance. (See also Q2:228, 2:178 and elsewhere): {Wa-ʿāshirūhunna 
bi-l-maʿrūf (and consort with them in kindness) Q:4:19]}

Commonly cited for the Islamic ethico-legal tradition is the injunction to 
“command the maʿrūf and forbid the munkar.” (Q3:104 and seven other times): 
{O my son: Establish worship and command the maʿrūf and forbid wrong. 
(Q31:17)} Here maʿrūf cannot mean “kindness.” What does it mean? Michael 
Cook says concisely: “There is no indication that [maʿrūf ] is itself a technical 
or even a legal term…. Thus it seems that we have to do with the kind of ethical 
term that passes the buck to specific standards of behaviour already known 
and established.” (Cook 2000, 15).

Maʿrūf does not occur in the sorts of equational lists we saw with birr: “It 
is not this, it is that.” Close attention to the Qurʾānic text, confirms that the 
Qur’an always uses the text “the maʿrūf ” without further explanation. Our 
only clue in the Qurʾānic text is that maʿrūf means “the known.” But how is it 
known? Nothing in the use of maʿrūf, stipulates how the maʿrūf is known—the 
Qurʾān does not say “maʿrūf bi-l-sharʿ ” or “maʿrūf min al-nabī ” or min ūlī al-amr 

the commentators found the term self-explanatory and that, consequently, they are of little 
value when we try to understand the term as the Qurʾān intended it at the time of revelation. 
See appendix for a complete list of maʿrūf occurrences in the Qurʾān.
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or min ahl al-ʿilm or anything else. It similarly does not specify what exactly is 
“known.” “Do good deeds. Do kindness.” “How anodyne!” one might think. How 
boring: “Be a good person.” Is this helpful to a person facing a temptation or an 
ethical dilemma? I believe the answer to be “yes, this is helpful.”

The first thing to notice is precisely that the Qurʾān does not need to spell 
out what and how everything is to be done. The Qurʾān assumes that some part 
of the good enjoined by the Qurʾān is known without revelational stipulation. It is 
ordinary knowledge to which the Qurʾān refers. “You know what to do and how 
to do it,” says the Qurʾān. “Do it the right way. You know the difference between 
doing something with kindness and doing it grudgingly, obeying the spirit of 
the law and not merely the letter.” In other words, the Qurʾān not only pro-
vides a particular and unique species of knowledge through revelation, but it 
also points to the moral knowledge of the Meccans and Medinans and indeed 
all the Arabs hearing the Qurʾān between 612 and 632 c.e. (See Hodgson 1974, 
vol. 1, 163).

The appeal to extra-textual moral knowledge was recognized, and indeed 
canonized, as an epistemic principle by al-Shāfiʿī in his Risāla when he said 
that understanding the Qurʾān depended upon grasping the various implica-
tions of a Qurʾānic declaration that were apparent to a speaker of the language 
in which the Qurʾān was revealed, but might not be apparent to a non-native. 
(Al-Shāfiʿī 1399/1979, §53–4). Al-Shāfiʿī’s response to revelation’s lack of speci-
ficity was to argue that the Qurʾān’s auditors understood the Qurʾān mostly in 
the context of the Prophet’s normative activities and sayings—the Prophet’s 
Sunna. Yet recent research has shown than Shāfiʿī was making an argument, 
not necessarily reflecting the early Muslims’ practice. (Lucas 2008).

All kinds of knowledge from all sorts of people augmented and informed 
the quest to be a good Muslim. Certainly when the Qurʾān was revealed, those 
norms were the norms of Muslims in Arabia, but also ordinary Arabian social 
norms, Muslim or non-, that were acceptable from a Muslim perspective. In 
short, it was the ethical culture of Arabia that the Qurʾān assumed to underpin 
Qurʾānic dictates when it told Muslims to do something bi-l-maʿrūf or to com-
mand the maʿrūf. “Maʿrūf, ṣāliḥ, birr, ḥasan/iḥsān”—none of these terms points 
to a single source of knowledge. In fact, in their very non-specificity they point 
to ethical knowledge, generally.

Both al-Shāfiʿī, with his emphasis on the Prophet’s sunna, and the early 
jurists, with their emphasis on the normativity of the early Muslims in Arabia, 
were compelled by the vision of an illud tempus—a religious Golden Age—
when they sought to augment the Revelation as the Qurʾān seems to require. 
Does the Qurʾān share this point of view? Of course it enjoins obedience to 
the Prophet, but in the ethical passages we have cited, the absence of the 
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Prophetic model of ethical amplification is striking. The Qurʾān does not say 
“command what the Prophet liked and forbid what he despised;” nor does the 
Qurʾān say “If you want to know what “known is” (wa-mā adrāka mā al-maʿrūf ) 
look to the customs of your forefathers among the Arabs,” though surely in the 
seventh century environment that is the relevant context.6 Yet if the Qurʾān 
is understood as making universal claims—and I believe it is—the culture to 
which it appeals for fleshing-out cannot be merely the culture of 7th-century 
Arabia: the Qurʾān does not say, “as the Meccans do,” it says, “in the way that is 
well-known.”

3.3 Commentarial Contributions
The commentarial tradition, of which the ḥadīth cannon forms a part, can be 
expected to share with al-Shāfiʿī the tendency to turn to 7th-century norms—
the Prophet’s or the Companions—when it comes to those verses that direct 
the morally perplexed human’s gaze outward and into society. When one turns 
to the commentators, one can argue, punningly, that the meaning of maʿrūf 
is simply “known,” and that it means “nicely, favouringly” as in Lebanese col-
loquial Arabic: “iʿmallī maʿrūf,” “do me a favour.” Nonetheless, there are several 
commentarial notes that do move us in the direction argued here.

For example, when al-Naysabūrī’s commentary (728/1328) comes to the 
verses at Q2:183, concerning the agent acting on behalf of the murder victim’s 
family and his decision to accept the bloodwit in lieu of execution, he states: 
“It is incumbent on the forgiver to follow al-maʿrūf so that he is not severe in 
his demands. Rather, he should act in the matter according to the familiar cus-
tom.” He goes on to say that if the murderer (or the murderer’s family) is poor 
that should be taken into account; if he murderer has the sum in kind, but not 
in cash, he should be given a delay to exchange the goods for cash, and so on. 
In other words, the agent is to look broadly to social norms and particularly to 
circumstances when making his demands. (Al-Naysabūrī 1962–1964; relevant 
section begins at 2:83; quotation on 2:87f).

The outward direction of ethical inquiry is clearly seen also at Qurʾān 2:180 
regarding a couple who have separated for the first time. When the injunction 
to “receive [her] bi-l-maʿrūf ” is explained, al-Qurṭubī says “What is incumbent 
upon you is to receive [her] with what is known that it is rightful (al-ḥaqq). 
(Al-Qurṭubī 1414/1994, 3:130 apud Q:2:229). Again, in defining that to which the 
once or twice divorced woman is entitled, al-Qurṭubī appeals to something 
extrinsic, at least, to this verse. He cites neither Qurʾān nor Sunna.

6   This is not to say that revelation, or the Prophet, or experts, including infallible ones, have 
nothing to say, of course.
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Al-Ṭabarsī likewise appeals to social knowledge: “Take them back (imsaku-
hunna) bi-l-maʿrūf, that is take them back before the term of the marital quar-
antine according to what people know among themselves to be acceptable and 
what is not intellectually offensive. (Al-Ṭabarsī 1379/1960, 2:142 apud Q 2:231).

When we turn to something more contemporary, we see in the Qurʾānic 
commentary of ʿAllāmah Ṭabaṭabāʾī—his Mīzān, discussing 2:228, the follow-
ing: “The maʿrūf is that which people know by insight earned by experience 
(al-dhawq al-muḥtasab) in social life as they live it. God the most High repeats 
[the word] maʿrūf in these verses twelve times … The word refers to the gifts 
of the intellect as well as to the assessment of the sharʿ, the generous admi-
rable character, and the norms of good conduct (wa-sunan al-adab)…. Maʿrūf 
refers to what people know to do intuitively (idha salakū maslak al-fiṭra),” and 
then he goes on to list some of the virtues that humans know by their nature. 
(Al-Ṭabāṭabāʾī n.d., 2:232 apud Q2:228).

Ṭabaṭabāʾi it seems to me, is quite clearly convinced that human beings 
are enjoined by the Qurʾān to reflect ethically, grounded in the norms of 
their society as well of course in the sharʿ. To take this seriously is to create a 
space for all Muslims to engage with all the sources of contemporary ethical  
knowledge—social norms, the works of contemporary philosophers, people’s 
personal insight—in order to discover how to obey the Qurʾānic command to 
deal with wives, homicides, parents and others, bi-l-maʿrūf.

A tafsīr-by-tafsīr presentation of each of the 39 citations would be point-
less. It would also, as I suggested above, amount to a form of unhelpful taqlīd. 
Maʿrūf is a plain-Jane word that seems to compel little interest on the part of 
the mufassirīn. However, there are some more general categories into which 
maʿrūf can be fitted that shed some light on how the Qurʾān uses the term.

Before that, a caveat: it is perhaps too easy to read the passive participle 
as a past participle, or, more precisely to read maʿrūf as referring to ʿurf (cus-
tom, a recognized source of law in uṣūl al-fiqh literature). This assumption 
shows up occasionally in the commentaries and it showed up frequently when 
this paper was discussed; I had acquiesced in those assumptions. On further 
reflection, however, it seems to me that this fettering of maʿrūf to custom is 
a mistake. Maʿrūf is something “known” but not necessarily practiced (as ʿurf 
is practiced); it might be something recently known or discovered, or some-
thing known only upon reflection. ʿUrf knowledge includes various forms of 
expertise (butchers testifying on butchers’ practices, for instance) but maʿrūf 
is a broader category. To link maʿruf to ʿurf, I think, falls too close to Levy’s con-
descending assertion that maʿrūf in the Qurʾān is an embrace of Jāhilī tribal 
values in which the familiar is good, the unfamiliar bad. (Reuben 1971, 194–5; 
Izutsu 1966, 214–5). The opposite of maʿrūf in the Qurʾān is not ghayr maʿrūf or 
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gharīb but munkar. Of course in the fourth form munkar means to reject, repu-
diate. But it is worth recalling that the root meaning of n-k-r is also understand-
ing, and crafty insight (dahāʾ and fiṭra). (Ibn Manẓūr 2000, s.v. n-k.r). There is 
a sense, I would argue, that munkar is that which we know to avoid, as maʿrūf 
is what we know we should perform. Munkar is not merely what we reject, but 
what is seen-through, what is rejected, because we know all too well what its 
actual value is.

4 Categories of Usage: Three Uses of Maʿrūf in the Qurʾān

In addition to marking off this space for ethical reflection grounded in extrin-
sic moral knowledge, a deeper, contextual, examination of the sense of the 
word maʿrūf shows that there are three domains of virtue involved by the term 
maʿrūf. To explicate this argument requires a careful consideration of each of 
the usages found in the Qurʾān.

Maʿrūf is found in three Qurʾānic contexts. The first, and best known, is the 
context of “commanding the good and forbidding the reprehensible.” This 
employment of “commanding the good” may be the most directly influential 
of the usages of maʿrūf, yet the phrase represents fewer than a third of Qurʾānic 
utilizations of the word. And even here, the meaning of the term is unspeci-
fied. We know only that “good communities” with members that are “proté-
gés of each other,” (Q9:71) require the good and inhibit that to which one is 
averse, the reprehensible. But this command is very much an open-textured 
command. What is commanded—the action that is known to be good—
has a quality, but no specific definition. There is more to be said about this  
“knowing” below, but for now it suffices to say that the known good is of suf-
ficient clarity that it can be commanded for the community, even though it is 
not specified.

The second group of contexts in which the Qurʾān uses the word maʿrūf has 
been neglected but it is quite important when defining more substantially 
the semantic scope of maʿrūf. Here, what is meant by the term is public or 
manifest, candid, behaviour: To use well-known, unambiguous statements, 
not unclear or secret (sirr) commitments. The idea here must be: no mumbo-
jumbo, no opaque, lawyerly or private commitments. What demanded are 
public declarations understood by all as constituting a commitment (ʿuqdah). 
{They swear by God solemnly that, if you order them, they will go forth. Say: 
Swear not; un-dissimulated obedience (ṭāʿatun maʿrūfun) [is better]. Lo! God 
is informed of what you do. (Q24:53)} Ṭāʿatun maʿrūfun here is public, candid 
behaviour, easily comprehended; it proves what is being asserted (obedience); 
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oaths and protestations are mere words. Again it is manifest behaviour that 
matters, not something hedged about with promises or explanations of good 
intentions. The same holds for the Q47:20–1: {O And those who have faith say: 
If only a sūrah were revealed! But when a decisive sūrah is revealed and war is 
mentioned therein, you see those in whose hearts is a disease looking at you 
with the look of men fainting to death. Therefore woe to them! (20) Obedience 
and candid speech. Then, when the matter is determined, if they are loyal to 
God it will be well for them.} Similarly in Q24:53: {They swear by God solemnly 
that, if you order them, they will go forth. Say: Swear not; manifest obedience 
(is better). Lo! God is informed of what you do.} In both these passages it is 
dissembling, concealing, insincerity that are condemned. It is not just the 
statement of commitment, but a commitment that is in accord with speech, 
that is called for. It is the pusillanimous equivocations of cowards that are con-
demned when it is candour that is demanded.

The third category has a circumstantial feature that I believe has been 
neglected by commentators and scholars alike, one that further enriches our 
understanding of maʿrūf. This category includes all of the remaining passages, 
that is, 22 of 37 citations that do not fit into the first two categories (“the good” 
and “candour”). The most frequent Qurʾānic usage is this third one. The usual 
Qurʾānic translations, including the Pickthall I have used with modifications, 
usually see maʿrūf and bi-l-maʿrūf as meaning “kindly” or in kindness, and so 
forth. And this is not wrong. In these passages there are unspecified social 
norms one is to follow—when demanding the bloodwit, or when divorcing a 
wife, at a death or when dividing an estate.

Yet to say “in kindly fashion” is to defer understanding. The term of course 
assumes “the good” and public candour, and in that sense it is informed by 
the first two categories of maʿrūf ’s usage we described above. What is differ-
ent about this third category, however, is that in all cases it refers to scenarios 
of social stress and the potential for divisiveness. In these instances we see 
a situation when family members refuse to become members of the faith 
community,7 when families are divided by death and surviving members need 
support. E.g., Q:240: {Those of you who are about to die and leave behind them 
wives, they should bequeath to their wives a provision for the year without 
turning them out, but if they go out [of their own accord] there is no sin for you 
in that which they do of themselves so long as it is kindly done. God is Mighty, 
Wise.} There is the sticky situation when an orphan, perhaps prematurely, 
demands control over his/her assets, in Q4:5: {Give not to the foolish [what is 
in] your [keeping of their] wealth, which God hath given you to maintain; but 

7   Q31:15, the one verse in this group that might be Meccan. See Nöldeke a.o. 2013, 127.

Downloaded from Brill.com05/19/2023 07:39:13PM
via free access



66 Reinhart

Journal of Islamic Ethics 1 (2017) 51–82

feed and clothe them from it, and speak kindly to them …} The particularly 
delicate guidance at Q33:6 and Q33:32 causes us to imagine the messy situa-
tion of a public figure—the Prophet—who is dependent on political support. 
In that context, some male members of the community are seeking improper 
relations with his wives.8 In such a situation, despite its outrageousness, it 
would be impolitic, to say the least, to denounce these impertinent men or 
ban them from the politico-military-moral centre of the new community, the 
Prophet’s house. Therefore the Prophet’s wives are expected to speak appropri-
ately, to be civil to such persons without banter or content that might encour-
age their inappropriate attentions.9

Yet in such fraught circumstance, what is the right thing to do, the right 
thing to say, the tactful thing, the emollient gesture? By Pierre Bourdieu we 
are reminded of what everyone instinctively knows: that while conventional 
situations may produce conventional responses—word of a family death may 
elicit, “I’m so sorry for your loss”—within the limits of propriety, some people 
are skilled at saying or doing “just the right thing” for the moment or the occa-
sion. And some are not. (Bourdieu 1977; I am thinking of Section 1.I and sec-
tions 2 and 3). It is precisely the ability to respond dynamically and appositely 
to a situation that reveals the person gifted at such interactions. There are no 
rules for being a sympathetic responder, a talented gift-giver, a wise counsellor, 
a healing member of a family when death or divorce have sundered it. If there 
were rules, and following the rules was sufficient, everyone would be excellent 
at these things. Excellence in these domains, however, requires sensitivity to 
circumstances, empathy, an awareness of context, a perception of the stakes 
at risk, a receptivity and sensitivity, creativity, combined with a clear sense of 
what is nonetheless inflexibly required or prohibited. In such situations there 
is no rule possible—at best there are guidelines. So, when the Qurʾān points to 
socially fraught situations and requires of Muslims a qawl maʿrūf, Revelation 
cannot be specific, it cannot give a ḥukm, it only demands tact, creativity,  

8   Q33:32: {O you wives of the Prophet! you are not like any other women. If you keep your duty 
(to God), then be not soft of speech, lest he in whose heart is a disease aspire (to you), but 
utter appropriate speech [or “speech that you would not mind if it were public”].}

9   Q33:32: {O you wives of the Prophet! you are not like any other women. If you keep your 
duty (to God), then be not soft of speech, lest he in whose heart is a disease aspire (to you), 
but utter appropriate speech [or “speech that you would not mind if it were public”].} It is 
a curious fact that neither in Ibn Hishām’s Sīra, nor in any of the asbāb al-nuzūl literature I 
consulted, nor in any of the commentaries to hand, is this verse discussed in a biographical/
historical context.
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openness to situations and so on—qualities, by the way, that the Sīrah emphat-
ically attributes to the Prophet himself.

This third category of maʿrūf usage, the one requiring ameliorative and con-
structive responses to potentially divisive and stressful situations is the largest 
category of maʿrūf usages. Certainly to command the good is important, but to 
“say/do the right thing,” is clearly very important too for the Qurʾān. And the 
“right thing” cannot be specified; it must be spontaneously found.

In sum, a reading of the term drawn solely from the Qurʾān itself suggests 
several Qurʾānic facts: The first is that the phrase so often used as the locus 
classicus for maʿrūf—al-amr bi-l-maʿrūf etc.—is neither the most frequent nor 
the most important of Qurʾānic usages for ethical knowledge. It is a stereotypic 
phrase sketching the bottom-line constituents of an Islamic community— 
performing ṣalāt, paying zakāt, commanding that which is known to be good 
and preventing that to which people are averse.10 More important in the ethi-
cal domain are the injunctions to candour, and to eschew empty verbal postur-
ing and emphatic but meaningless declarations, and to respond sensitively to 
social, familial, and marital distress, as well as fraught situations with widows, 
orphans, and former spouses.

The word maʿrūf in these contexts, with all the semantic overtones previ-
ously discussed, gives the sense of discretionary virtue, that is, acting gener-
ously, disinterestedly, of taking the high ground, in order to provide social 
solidarity and to emolliate what might otherwise be an interaction filled with 
friction and heat. Maʿrūf is invoked in the context of moments fraught with 
the potential for social disruption. At such moments, the right thing to say, 
the right thing to do, is not obvious, nor can it be prescribed or legislated; it is 
nonetheless exactly what the Qurʾān demands of Muslims.

5 Open Texturedness of the Qurʾān

Maʿrūf, then, points outside the Qurʾān itself when enjoining Muslims to 
act ethically. Yet to what does it point? Al-Shāfiʿī and his cohort, living in a 
period of cultural transformation, when Arabian culture had to take account 
of Syrian, Egyptian, and Persian civilization, sought refuge from plurality and 
uncertainty in the closed circle: the Qurʾān’s revelatory seventh century as 
understood through putative records of seventh-century norms, including the 

10   Cook, of course, has much more to say about this phrase, though he is less interested in 
the other contexts of maʿrūf. (Cook 2000, chapter 2).
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Prophet’s. This present essay questions whether the Qurʾān’s appeal to cultural 
knowledge was restricted to seventh century knowledge, or whether it invokes 
what is known by Muslims when they reflect upon the Qurʾān in the world in 
which they live?

Viewed over time, the history of Muslims’ encounter with of the Qurʾān 
is—it seems to me—of Muslims gradually discovering that the Qurʾān is more 
than they had known. There is no doubt that most early Arab Muslims saw the 
Qurʾān as their Scripture, as the text for an Arabian ethnic religion. We know 
that in the eighth century conversion to Islam was actually discouraged and 
that few non-Arabs were allowed to convert to Islam without first converting to 
‘Arabism’ by becoming mawālī. If the accounts are to be believed, at least one 
of the Umayyad caliphs disagreed with this position, but it was the position 
generally held by Muslims and one enforced by the state. (Crone 2012, 10–17). 
By the 9th century, on the other hand, conversion was openly advocated and 
Islam had become a world religion, rather than an ethnic religion. Muslims had 
discovered that the Qurʾān applied to humankind, not just to Arabs. A similar 
instance of an insight developed from Qurʾānic principles but unknown to the 
text of the Qurʾān, is the contemporary Muslim disdain for slavery. The Qur’an 
is seen by many Muslims indeed as a libratory intervention in human history. 
(Esack 1997). Yet slavery is assumed throughout the Qurʾān and is Islamic law; 
nonetheless, if there is a Muslim consensus on anything, it is that slavery is no 
longer an Islamic institution. Similarly Kecia ʿAlī has pointed out that many 
contemporary Muslims define Islamic marriage using contemporary cultural 
assumptions incongruent with the assumptions of the 9th- and 10th-century 
when Islamic law was formulated in the standard texts of Islamic law. (Ali 
2010). In both cases ethical developments that long post-date Islam’s formative 
period have become taken-for-granted assumptions that inform contemporary 
efforts at constructing Islamic legislation.

Could it be, then, that the Qurʾānic expectation—when it commands the 
maʿrūf or stipulates that something be done maʿrūfan or bi-l-maʿrūf—is that 
contemporary Muslims will look to the ethical and societal truths of the 15th 
Islamic and 21st milādī century? Surely it is plausible—given what we have seen 
of the Qurʾānic trajectory to moral improvement in general, and the Qurʾān’s 
outward-lookingness, as we’ve seen, that changes in our ethical assumptions 
and knowledge, about slaves, about women, about equity and justice, are sup-
posed to inform the reading of the Qurʾānic text now, just as they did when the 
first Muslims heard the Qurʾān. If this is so, then the Qurʾān’s repeated use of 
unspecified terms for good should be seen not as mere imprecision, but must 
instead be seen as a goad to ethical reflection and the open-textured search for 
ethical knowledge in the contemporary environment.
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This would mean that a Qurʾān-based mode of ethical life, and Qurʾānic leg-
islation, must take seriously the implication of maʿrūf, as well as all the other 
terms for virtue in the Qurʾān: that the social environments in which Muslims 
find themselves are to be understood as sources of the external moral knowl-
edge with which the Qurʾān expects Muslims to condition the Qurʾān’s own 
guidance: {You are the best community that has been produced for human-
kind. You enjoin the virtuous conduct that is known (al-maʿrūf ) and forbid the 
reprehensible; and you are committed in faith to God. (3:110).}

With only 500 rules, virtuous conduct cannot be known solely from the 
Qurʾān, given the myriad circumstances in which Muslims find themselves. 
There is no doubt that Muslims appealed to Arab culture of the 7th-century 
to understand the details of Qurʾānic stipulation; there can be no scholarly 
doubt that many of the norms of 8th and 9th century Iraq, Syria and Egypt also 
found their way into the Sunna and were passed off as practices of 7th-century 
Arabia. Why should this surprise us: where else should the Iraqi Muslims, the 
Syrian Muslims, or the Egyptian Muslims have looked to augment the Qurʾān 
and to situate themselves ethically than the very world in which they lived? 
But it follows that Muslims in the 15th/21st century should look to the norms 
of the world in which they now live to enrich, situate, and understand the 
Qurʾān’s norms.

6 Objections

There are two obvious objections to this position. The first, and theoretically 
the most powerful is that the Qurʾān is hardly a document ratifying the soci-
ety in which it found itself. Whether in its condemnation of infanticide or its 
stipulations about witnessing contracts, the Qurʾān explicitly or implicitly 
critiques and condemns the society in which it arose. And, for the purposes 
of this argument, let us stipulate that those critiques all stand and their force 
remains intact. Yet the fundamentalists and the Islamophobes distort the 
Qurʾān when they depict it as nothing more than commands, prohibitions, and 
religious poetry. To the contrary, the loci of many of the Qurʾān’s most impres-
sive, emphatic, and profoundly insightful ethical teachings are obliterated if 
the Qurʾān’s open stance toward socio-ethical knowledge is ignored. Nothing 
in that open stance by itself abrogates a single Qurʾānic command—linguisti-
cally or logically. And nothing in that open stance ratifies the whole of any soci-
ety’s values and practices, or gives license to practices the Qurʾān condemns.

The second, and more politically powerful is that this argument is somewhat 
at odds with the received methodology of Islamic legislation. Al-Shāfiʿī and so 
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many other great and pious scholars laboured to fashion a system that, in the-
ory, removed legislation from the caprices (awhām) of human activity. Indeed, 
for fundamentalists, legislation is a condemnable activity. This point must be 
conceded. In the seismic cultural changes occasioned by the Arab conquests, 
some aficionados of Muslim values sought to canonize the world to which the 
Qurʾān pointed by imbedding it in texts that were treated more and more as 
augmentary Scripture. (Brown 2007). Many insights and much ethnographic 
data collected by these aficionados and their successors were incorporated 
into the ḥadīth corpus as well. This closing of the epistemological corpus—a  
7th century document understood by means of putatively 7th-century accounts 
of the Qurʾān’s Sitz im Leben—allayed the anxieties of uncertain ethical choice 
that confronted them. However, it is far from clear that this is what the plain 
sense of the Qurʾān means when it urges maʿrūf practice, ṣāliḥ deeds, and the 
like. Nonetheless, that paradigm—a not unreasonable one particularly, given 
the development of the “myth of the pristine early community” (Hodgson 1974, 
I: 315ff)—came to dominate Qurʾānic exegesis and eventually the sciences of 
jurisprudence. Rigid and fanatical enactment of Late Antique social practices 
have lately repelled the world, including particularly the Muslim world, whose 
inhabitants have suffered most severely from the mythologizing stance. The 
limitations of the closed circle of ethical epistemology may be now apparent. 
It is not merely that reading the Qurʾān as having an outward-looking epis-
temology opens up new avenues of Muslim reflection but that, if the forego-
ing argument is correct, the open stance view is truer to the Qurʾān’s ultimate 
intention. That is surely important.

7 Conclusion

Although it runs against a dominant strain in most religious thought—what 
Hodgson called the ‘old-man’s view of history’—1300 hundred years after 
the Qurʾānic revelation ended, Qatari Muslims, Iranian Muslims, American 
Muslims, Indian Muslims, as well as contemporary Jews, Christians, and other 
religiously observant men and women, live in a world ethically somewhat 
advanced, and arguably in many ways superior to the world of 7th-century 
Arabia. This is due in part very much to 13 centuries of reflection on the Qurʾān 
and its ethical guidance.

The interval of thirteen centuries does not make the Qurʾān irrelevant; to 
the contrary, properly understood, the Qurʾānic insight is strengthened by 
attention to the diversity of Muslims and the variability and development of 
the world in which they live. The Qurʾān enjoins them, and those who would 
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understand and draw the lessons of the Qurʾān, to turn their attention also to 
“what is known,” when applying Islamic ethics to the reality of the 15th Islamic 
century. What is known is not always known through revelation. The Qurʾān 
urges us to look for ethical knowledge wherever it may be found.

 Appendix: Maʿruf in the Qurʾān

Maʿrūf is used in three Qurʾānic contexts.
The instances of this usage are these (Translation Pickthall (with 

modi fications))

1 “Commanding the Good …”
22:41 ( �ل�ح����ج (ا

ِرۗ 
ِ
�ل���ُم��ج��ك ِ ا

�ِع��ج وا 
ِ
�ه
ِ ِو��ِج

�ل���ِم�عرو��ج �جِ�ا �ِمروا 
ِأ
�ِة ِوا  ك�ا

�كرجِّ ا ا
ُ
و

�ِة
آ
�ِة ِوا �لا

ِّ
�ل���ص �ُموا ا ��ة�ا

ِأ
ا  ِ

ج
ر��

ِأ
ل� ِ�ة ا

��ج ���م 
ُ
�ه �ا

جّ
�
ِّ
�ج �ِم�ك اِأ  

�ة�ِج
��ج
ِّ
�ل ا

�موِر
ُأ
ل� ِ��جِ��ةُ ا

��ة �ِ� ع�ا
ِّ
ِو�لِ��ك

Those who, if We give them power in the land, establish worship and pay 
the poor-due and enjoin kindness and forbid iniquity. And leave to God the 
consequences.

3:104 ( �ج �ع�مرا ل 
آ
ا )

���ُم 
ُ
�ه  

ِ
�أِ�ك

ٰ
و�ل�

ُأ
ِوا  ۚ ِر 

ِ
�ل���ُم��ج��ك ا  ِ

�ِع��ج و�ِج 
ِ
�ه ��ج

ِ
ِو��ة  ِ

�ل���ِم�عرو��ج �جِ�ا �ُمرو�ِج 
أ
ِو�ةِ�ا �ل�حِج��ةِر  ا  �

ِ
� اِأ �عو�ِج  �ةِ�� ��ةٌ 

ِّ
�م

ُأ
ا �م 

ُ
�ِم��ج��ل ��ج 

ُ
ِو�ل��ةِ�ك

��لِ����حو�ِج �ل���ُم���هج ا
And there may spring from you a nation who command goodness, and enjoin 
right conduct and forbid indecency. Such are they who are successful.

3:110 ( �ج �ع�مرا ل 
آ
ا )

 ۗ�ِ�
ِّ
�ل��ك  �جِ�ا

وأ�ِم��جو�ِج
ِر وِ�ُة

ِ
�ل���ُم��ج��ك ِ ا

�ِع��ج و�ِج 
ِ
�ه ِ ِو��ِة��ج

�ل���ِم�عرو��ج  �جِ�ا
�ُمرو�ِج

أ
�ةِ�ا  �ِ�� �لِ��ل��جّ�ا ��ة 

ِ
ِر�حج ��ج

ُأ
ا  ٍ
��ة
ِّ
�م

ُأ
ا �مُة���م �جِ��ةرِ 

ج
�م
ُ
… �ل�

You are the best community that has been raised up for mankind. You enjoin 
right conduct and forbid indecency; and you have faith in God….

3:114 ( �ج �ع�مرا ل 
آ
ا )

 ِ
�ة �ل�حِج��ةرا ا ِ�ة 

��ج ِر�عو�ِج  ��س�ا
ُ
ِو�ة ِر 

ِ
�ل���ُم��ج��ك ا  ِ

�ِع��ج و�ِج 
ِ
�ه ��ج

ِ
ِو��ة  ِ

�ل���ِم�عرو��ج �جِ�ا �ُمرو�ِج 
أ
ِو�ةِ�ا ِِر 

��ج
آ
ل� ا و�ِم 

ِ
�ل��ة ِوا  �ِ�

ِّ
�ل��ك �جِ�ا وأ�ِم��جو�ِج 

ُ
�ة

�لِ�ح��ة�ِج �ا �ل���صّ  �ِم��ِج ا
ِ
�أِ�ك

ٰ
و�ل�

ُأ
ِوا

Downloaded from Brill.com05/19/2023 07:39:13PM
via free access



72 Reinhart

Journal of Islamic Ethics 1 (2017) 51–82

They believe in God and the Last Day, and enjoin right conduct and forbid 
indecency, and vie one with another in good works. These are of the righteous.

31:17 ( �ج (�ل���هة���م�ا

�ِم  رج
ِ
�ع �ِم��ج   

ِ
�لِ�ك �ٰج  

�جِّ اِأ  
ۖ

 
ِ
�جِ�ك �ص�ا

ِأ
ا �م�ا  عِ��ل�ٰ  �ص��ِجر  ِوا ِر 

ِ
�ل���ُم��ج��ك ا  ِ

�ِع��ج �ج��ِ  ِوا  ِ
�ل���ِم�عرو��ج �جِ�ا �ُمر 

أ
ِوا �ِة  �لا

ِّ
�ل���ص ا ��ةِ���ِم 

ِأ
ا  ِّ �ة

�جُ�ِج �ة�ا 

�موِر
ُأ
ل� ا

O my dear son! Establish worship and enjoin kindness and forbid iniquity, and 
persevere whatever may befall you. Lo! that is of the steadfast heart of things.

ء) 4:114 �ل��مج��س�ا (ا

�ل 
ِ
�ع �ةِ���هج ��ِ� ۚ ِو�ِم��ج  �ل��جّ�ا �جِ��ة�ِج ا �ص�لاٍح  اِأ و 

ِأ
ا  ٍ

و �ِم�عرو��ج
ِأ
ا  ٍ
��ِة��ة

ِ
�� �ِمِر �جِ���صِ

ِأ
ا � �ِم��ج 

ّ
ل اِأ ���م 

ُ
�ه وا �حج

�ِج ��ةٍر �ِم��ج 
ث
�
ِ
�ة �ل�

ل� �جِ��ةرِ ��ج

�مة���مٍ�ا ���ج
ِ
�ع رٍا  ��ج

ِأ
ا �ة�ِ� 

وأ��ة
�ُج �ِ� ��ِج��ِسو��ِج 

ِّ
�ل��ك ِ ا

�ة �ا ءِ �ِمر�صج �ا ِ�عج
��ج�ة  ا

ِ
�لِ�ك �ٰج

There is no good in much of their secret conferences save (in) Him who 
enjoins almsgiving and kindness and peace-making among the people. 
Whoso does that, seeking the good pleasure of God, We shall bestow on him 
a vast reward.

و�ج��ة) 9:112
�ل��ة (ا

 ِ
�ِع��ج �هو�ِج  �ل��جّ�ا ِ ِوا

�ل���ِم�عرو��ج �جِ�ا �ِمرو�ِج 
آ
ل� و�ِج ا �� �ِج �ل��ّس�ا �كرّا�ِل�عو�ِج ا ِ�حو�ِج ا

�أ �ل��ّس�ا و�ِج ا �ِم�� �ل�ح�ا و�ِج ا �جِ�� �ل�ع�ا و�ِج ا ��أِ�ج �ل��ةّ�ا ا
�ل���ُموأ�ِم��ج��ة�ِج ِر ا ِ

���ّث
ِ
ۗ ِو�ج  �ِ�

ِّ
�ل��ك وِ� ا ��

ُ
�لِ�ح و�ِج 

ِ���ج
��ج �ل�ح�ا ِر ِوا

ِ
�ل���ُم��ج��ك ا

[Triumphant] are those who turn repentant [to God], those who serve [Him], 
those who praise [Him], those who fast, those who bow down, those who fall 
prostrate [in worship], those who enjoin the right and who forbid the wrong 
and those who keep the limits (ordained) of God—And give glad tidings to 
believers!

و�ج��ة) 9:67
�ل��ة (ا

و�ِج 
�مِج���صج

ِ ِو�ةِ���هة
�ل���ِم�عرو��ج ِ ا

�ِع��ج و�ِج 
ِ
�ه ��ج

ِ
ِر ِو��ة

ِ
�ل���ُم��ج��ك �جِ�ا  

�ُمرو�ِج
أ
�ةِ�ا  ۚ  ٍ

ج
�جِ�ع���� ���م �ِم��ج 

ُ
�ه

�جِ�ع���ص�جُ �ُة  ��جِ���هة�ا �ل���ُم��ج�ا و�ِج ِوا
��جِ���هة �ل���ُم��ج�ا ا

و�ِج
��ِس�هة �ا �ل���هج ���ُم ا

ُ
��ة�ِج �ه

��جِ���هة �ل���ُم��ج�ا  ا
�جِّ اِأ  ۗ ���م 

ُ
�ه

ِ
�م�ة ��ِ ��ِج��مِج��س���ِ

ِّ
�ل��ك ���م ۚ �ِج��ُسوا ا

ُ
�ه

ِ
��ة �ة�ِ�

ِأ
ا

The hypocrites, both men and women, proceed one from another. They enjoin 
the wrong, and they forbid the right, and they withhold their hands (from 
spending for the cause of God). They forget God, so He hath forgotten them. 
Lo! the hypocrites, they are the transgressors.
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و�ج��ة) 9:71
�ل��ة (ا

ِر ِو�ةُ���هة�مة���مو�ِج 
ِ
�ل���ُم��ج��ك ِ ا

�ِع��ج و�ِج 
ِ
�ه ��ج

ِ
ِ ِو��ة

�ل���ِم�عرو��ج  �جِ�ا
�ُمرو�ِج

أ
�ةِ�ا  

ۚ ٍ
ج

�جِ�ع���� ءُ  و�ل�ِ�ة�ا
ِأ
ا ���م 

ُ
�ه

�ُة �جِ�ع���ص�جُ �ل���ُموأ�ِم��ج�ا �ل���ُموأ�ِم��جو�ِج ِوا ِوا

�ةرٌج �ِ�ك�مة���ٌم
رج
ِ
�ع  ِ��

ِّ
�ل��ك  ا

�جِّ اِأ  ۗ  ُ��
ِّ
�ل��ك ���ُم ا

ُ
�ه

ُ
رِح�م�

ِ
 ��ِس��ة

ِ
�أِ�ك

ٰ
و�ل�

ُأ
ا  ۚ  ُ��

ِ
��ِ ِورِ��سو�ل

ِّ
�ل��ك �ِة ِو�ةُ�����ة�عو�ِج ا ك�ا

�كرجِّ و�ِج ا
وأ�ة

ُ
�ِة ِو�ة �لا

ِّ
�ل���ص ا

And the believers, men and women, are protecting friends one of another; they 
enjoin the right and forbid the wrong, and they establish worship and they 
pay the poor-due, and they obey God and His messenger. As for these, God will 
have mercy on them. Lo! God is Mighty, Wise.

7:157 (
��ج �عرا ل� (ا

���م 
ُ
�ُمُر�ه

أ
�ةِ�ا ��ة�ِل  �حج

�ج ل�ِأ ِوا  ِ
�ة ورا

�ل��ةِّ ا ِ�ة 
��ج ���م 

ُ
�ه

ِ
�ِع��ج�� و�جٍ�ا 

�ِم�ك��ة و�جِ��ُ  ��ِ �ةِ�حج ��ة  ��ج
ِّ
�ل ا  

ِّ
ّمِ�ة

ُأ
ل� ا �جِ�ةِّ 

�ل�مجِّ ا  
ِ

�كرِّ��سول ا ِ�عو�ِج  �ج
�ةِ��مةِّ �ة�ِج 

��ج
ِّ
�ل ا

ِر
ِ
�ل���ُم��ج��ك ِ ا

�ِع��ج ���م 
ُ
�ه �ه�ا ��ج

ِ
ِ ِو��ة

�ل���ِم�عرو��ج �جِ�ا
 Those who follow the messenger, the native Prophet, whom they will find 
described in the Torah and the Gospel (which are) with them. He will enjoin 
on them that which is right and forbid them that which is wrong.

[I would include the following, where al-maʿrūf must mean what is does in 
the “commanding” verses.]

�ل���م��ة����ح��ج��ة) 60:12 (ا

�ج��ة�ِج ِول�  رج
ِ
�ة ���ِر��ة��ِج ِول� 

ِ
�ة ��مة�أٍ�ا ِول�  �ِ� ��سِث

ِّ
�ل��ك �جِ�ا رِ�ل��ِج  ���ث

ُ
�ة �ج ل� 

ِأ
ا  عِ��ل�ٰ 

ِ
�ةِ�ع��جِ�ك �ا �ج

ُ
��ة �ُة  �ل���ُموأ�ِم��ج�ا  ا

ِ
ك ِء �ا ا �ج �ج اِأ  

ُّ
�جِ�ة
�ل�مجِّ �ا ا

ِ
�ه
ُّ
��ة
ِأ
ا �ة�ا 

 
��جِّ

ُ
�ةِ�ع��ه ��ج�ا

ٍ ۙ ��ِج
�ة �ِم�عرو��ج

 ��ج
ِ
 ِول� �ةِ�ع���ص��مة�جِ�ك

ُ��ل�ِ�ِه��جِّ ر�ج
ِأ
 ِوا

�ِه��جِّ ��ة �ة��
ِأ
�جِ��ة�ِج ا ر��ة�جِ��ُ 

��ِة ٍ �ةِ���هج
�ج �ه��ة�ا

ُ
�ة��ة�ِج ��جِ��ج

أ
�ةِ�ا  ِول� 

��جِّ
ُ
�ه

ِ
� ول�

ِأ
�ةِ���هة��ةُ��ك�ِج ا

�ح�مة���ٌم
ِ
 ر

ٌ
ور

���هج �عِج  ِ��
ِّ
�ل��ك  ا

�جِّ اِأ  
ۖ

 ِ��
ِّ
�ل��ك ��جِّ ا

ُ
�ه

ِ
�ل� ِر 

��س�����ةِ�عج���عج ِوا
O Prophet! If women of the faith come to you, taking oath of allegiance to 
you that they will ascribe nothing as partner to God, and will neither steal nor 
commit adultery nor kill their children, nor produce any lie that they have 
devised between their hands and feet, nor disobey you in what is right, then 
accept their allegiance and ask God to forgive them. Lo! God is Forgiving, 
Merciful.
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2 “Candor”
ر�ة) 2:235

�عة �ل��ج (ا

�م 
ُ
��ل

ِّ
�ج
ِأ
ا  ُ��

ِّ
�ل��ك ا عِ��لِمِ   ۚ �م 

ُ
��ل ��سِ

�ج���هُج
ِأ
ا �ة 

��ج ��مج�مةُ���م 
ِج
�ل��

ِأ
ا و 

ِأ
ا ِء  ِ��س�ا

�ل��مّج ا  ِ
ِ�����جِ��ة

�حج �ِم��ج  �جِ�ِ�  �مةُ���م  ِّ��مج
ر

ِ
�ع �مة���م�ا 

��ج �م 
ُ
�ة��ل

ِ
عِ��ل�  

ِ
��ج�اح

ُ
�حج ِول� 

 ٰ�
�ّة
ِ
ِ�كك�اِح �ح

�ل��ّج �ِة ا
ِ
�ُع���هة�� ِ�موا 

�ِة�عرج ۚ ِول�  � �ِم�عرو��ٍج�ا 
ٍ
ول

و�لوا ��ِة
�ةِ���هة �ج 

ِأ
ا  �

ّ
ل اِأ ا 

ٍّ
��جِّ ��ِ�ر

ُ
و�ه ِع�� وا

�ُة �ِك��ج ل� 
ٰ
 ِو�ل

��جِّ
ُ
�ه
رو��ِج

ُ
��ةِ��ج�ك ��س���ِ

 �ِ��ل�مة���ٌم
ٌ
ور

���هج �عِج  ِ��
ِّ
�ل��ك  ا

�جِّ
ِأ
ا �صوا 

ِ
ع��ل ۚ ِوا رو�ُ 

���ِج �م ��ِج�ا
ُ
��ل ��سِ

�ج���هُج
ِأ
ا �ة 

مُ �م�ا ��ج
ِ
�ةِ�ع��ل  ِ��

ِّ
�ل��ك  ا

�جِّ
ِأ
ا �صوا 

ِ
ع��ل ۚ ِوا  ُ��

ِ
ِ��ل �ج

ِأ
ا  ُ

�ج �ا
ة
�ل�كِ� ِج ا

�
ُ
��لل �ج

ِ
��ة

There is no sin for you in that which you proclaim or hide in your minds con-
cerning your troth with women. God knows that you will remember them. But 
plight not your troth with women except by uttering a known form of words. 
And do not consummate the marriage until (the term) prescribed is run. Know 
that God knows what is in your minds, so beware of Him; and know that God 
is Forgiving, Clement.

�ل��جور) 24:53 (ا

��ج��ةرٌ 
��ِ �حِج

ِّ
�ل��ك  ا

�جِّ اِأ  
ۚ عِ��ةٌ �ِم�عرو��ِج��ةٌ   ��ا

ۖ
��سِ���موا 

�ةُ���هة  ��ُة�ل ل� 
ۖ

 
��جِّ

ُ
�����جُر�حج

ِ
��ة
ِ
�ل ���م 

ُ
�ه
�ِمر��ِة

ِأ
ا ِ�ج 

��أ
ِ
�ل ِ�هِ���م 

��ج �ة���م�ا
ِأ
ا  

ِ
�ه��

ِ
�ِ� �ح�ج

ِّ
�ل��ك �جِ�ا ��ة��ِس���موا 

ِأ
ِوا

�جِ���م�ا �ِة�ع���ِم��لو�ِج
They swear by God solemnly that, if thou order them, they will go forth. Say: 
Swear not; manifest obedience (is better). Lo! God is Informed of what you do.

(م�ح����) 1–47:20

�ة 
�ة�ِج ��ج

��ج
ِّ
�ل ��ة��ِة ا

ِأ
ا ۙ رِ  

ُ
ل ِ��ة�ا

�ل���هة �ا ا
ِ
�ه �م�ة

��ةٌ ِو�ُج�ِكرِ ��ج
ِ
��
ِ
مُ�ح�ك �ٌة  ِ

��ة ��سور
ِ
�ل ِ
�جرج
ُأ
ا ا  �ج �اِأ

 ��ِج
ۖ

�ٌة  ِ
��ة ��سور

ِ
�ل ِ
�ُجرّج ول� 

ِ
�ل �ِم��جوا 

آ
ا �ة�ِج 

��ج
ِّ
�ل  ا

ُ
ول

ِو�ةِ���هة
 ۚ  

 �ِم�عرو��ٌج
ٌ

ول
ِو��ِة عِ��ةٌ  ���م ��ا

ُ
�ه

ِ
�ل�  ٰ�� و

ِأ
 ��ِج�ا
ۖ

 ِ
�ل���ِمو�ة �ة�ِ� �ِم��ِج ا

ِ
 عِ��ل�

ِ
ّ
���ثِ�ة �ل���ِم�عج ِر ا

�ِج���ِج  
ِ
�ة�ك

ِ
�ل� اِأ  

رو�ِج
�ج���ُج

ِ
��ة  

ٌ ج
��ِ

�هِ���م �ِمر ��ُة��لو��ِج

���م
ُ
�ه

ِ
�ل� ِ��ةرٍا  �ِج �ج �كك�ا

ِ
�ل  ِ��

ِّ
�ل��ك وا ا

��ُة ِ
�� و �صِ

ِ
�مُر ��ِج��ل

ِأ
ل� �مِ ا رِج

ِ
�ع ا  �ج �اِأ

��ِج
O And those who have faith say: If only a sūrah were revealed! But when a 
decisive sūrah is revealed and war is mentioned therein, you see those in 
whose hearts is a disease looking at you with the look of men fainting to death. 
Therefor woe to them! (20) Obedience and a and candid speech. Then, when 
the matter is determined, if they are loyal to God it will be well for them.

�ل��جور) 24:53 (ا
��ج��ةرٌ 

��ِ �حِج
ِّ
�ل��ك  ا

�جِّ اِأ  
ۚ عِ��ةٌ �ِم�عرو��ِج��ةٌ   ��ا

ۖ
��سِ���موا 

�ةُ���هة  ��ُة�ل ل� 
ۖ

 
��جِّ

ُ
�����جُر�حج

ِ
��ة
ِ
�ل ���م 

ُ
�ه
�ِمر��ِة

ِأ
ا ِ�ج 

��أ
ِ
�ل ِ�هِ���م 

��ج �ة���م�ا
ِأ
ا  

ِ
�ه��

ِ
�ِ� �ح�ج

ِّ
�ل��ك �جِ�ا ��ة��ِس���موا 

ِأ
ِوا

�جِ���م�ا �ِة�ع���ِم��لو�ِج
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They swear by God solemnly that, if thou order them, they will go forth. Say: 
Swear not; manifest obedience (is better). Lo! God is Informed of what you do.

3 “The right thing in complex circumstances”
ر�ة) 2:178

�عة �ل��ج (ا

��ج 
ِ
�ٰ ۚ ��ِج��

�ج�ث
ُأ
ل� �جِ�ا  

ٰ
�
�ج�ث

ُأ
ل� ��ج�ِ� ِوا

ِ
�ل�ع �جِ�ا  

ُ
��ج��

ِ
�ل�ع ّرِ ِوا

ُ
�ل�� �جِ�ا  

ُّ
ر
ُ
�ل��  ا

ۖ
 �

ِ
�ل���هِة��ة��ل ِ�ة ا

 ��ج
ُ
�� ِ���ص�ا

�ل���عة �ُم ا
ُ
�ة��ل

ِ
ِ عِ��ل�

ِ��ج
ة
�م
ُ
�ِم��جوا �ل�

آ
ا �ة�ِج 

��ج
ِّ
�ل �ا ا

ِ
�ه
ُّ
��ة
ِأ
ا �ة�ا 

 ۗ ��ةٌ 
ِ
ِح��

�م ِور
ُ
�جِّ��ل

ِ
��ة�ٌج �ِم��ج ر

�حج���هج
�ِة  

ِ
�لِ�ك �ٰج  ۗ  ٍ

�ج �جِ�اِأ�ح��س�ا �ة�ِ� 
ِ
�ل� اِأ ءٌ  ا �

ِأ
ِ ِوا

�ل���ِم�عرو��ج �جِ�ا  
ٌ
�اع ��ّةِ�ج �ا

ءٌ ��ِج �ة
��ة�ِ� �ل�ِث

�حج
ِأ
ا �ِم��ج   ُ��

ِ
�ل ِ�ةِ 

�ُع����ج

�ل�مة���ٌم
ِأ
ا  ٌ

�ج ا ��ُ عِ��ج
ِ
 ��ِج��ل

ِ
�لِ�ك  �ٰج

ِ
 �جِ�ع��

ٰ
�� �ع��ةِ�� ِ ا

��ج
ِ
��ِج��

O you who are faithful! Retaliation is prescribed for you in the matter of the 
murdered; the freeman for the freeman, and the slave for the slave, and the 
female for the female. And for him who is forgiven somewhat by his [injured] 
brother, proceed kindly and let payment [be given] him in kindness. This is 
an alleviation and a mercy from your Lord. He who transgresses after this will 
have a painful doom.

ر�ة) 2:180
�عة �ل��ج (ا

�ا 
���هةٍّ

ِ
 �ح
ۖ

 ِ
�ل���ِم�عرو��ج �جِ�ا �ج��ة�ِج 

ِ
ر
��ة
ِأ
ل� ِ ِوا

�ة�ج
ِ
�لِ�� �لِ��لوا ��ةِّ��ةُ  �لِو��مِ ِ��ةرٍا ا  �ج

ِ
ِك

�ِةر �ج  اِأ  
�ل���ِمو�ُة �ُم ا

ُ
�ِ��ِ�ل

ِأ
ا ِر 

ِ ����ج
ِ
ا �ح �ج اِأ �م 

ُ
�ة��ل

ِ
ِ عِ��ل�

ِ��ج
ة
�م
ُ
�ل�

��ة�ِج
�هة
�ل���ُم��ةِّ � ا

ِ
عِ��ل

It is prescribed for you, when death approaches one of you, if he leave wealth, 
that he bequeath to parents and near relatives in kindness. (This is) a duty for 
all those who ward off (evil).

ر�ة) 2:228
�عة �ل��ج (ا

�ج  اِأ  
�ِه��جِّ ��مِ ر��ا

ِأ
ا �ة 

��ج  ُ��
ِّ
�ل��ك �ِة ا

ِ
ِ��ل �ةِ�ك�مُة���م��ِج �م�ا �ج �ج 

ِأ
ا ��جِّ 

ُ
�ه

ِ
�ل�  

ُّ
�ةِ�حِ�ل روٍء ۚ ِول� 

�ثِ��ةِ ��ُة �ثِ�لا  
�ِه��جِّ ��م�ِ �ج���هُج

ِأ
�جِ�ا ������ِج 

ِّ
�ج
ِ
�ةِ��ِةر �ُة  �هة�ا

ِّ
�ل���ُم��ِ���لل ِوا

 
ُ

��جِّ �ِم��ث�ل
ُ
�ه

ِ
�ٍ�ا ۚ ِو�ل� �ص�لا اِأ وا  � را

ِأ
ا �ج  اِأ  

ِ
�لِ�ك �ة �ٰج

�ِه��جِّ ��ج ِ
ّ
� ِ
�ِجر  

�ةُّ
ِ
�ح

ِأ
ا ��جِّ 

ُ
�ه ��ُة

ِ
ِِر ۚ ِو�جُ�عو�ل�

��ج
آ
ل� و�ِم ا

ِ
�ل��ة �ِ� ِوا

ِّ
�ل��ك  �جِ�ا

وأ�ِم��جِّ
ُ
�ة  

��جِّ
ُ
�ل

�ةرٌج �ِ�ك�مة���ٌم
رج
ِ
�ع  ُ��

ِّ
�ل��ك ۗ ِوا ِ��ةٌ  �ج

ِ
ر

ِ
� 

�ِه��جِّ ��ة
ِ
ِل عِ��ل� �ا ِ�ج

ّ
ِ ۚ ِو�لِ��كر

�ل���ِم�عرو��ج  �جِ�ا
�ِه��جِّ ��ة

ِ
��ة عِ��ل� ��ج

ِّ
�ل ا

Women who are divorced shall wait, keeping themselves apart, three [monthly] 
courses. And it is not lawful for them that they should conceal that which God 
has created in their wombs if they trust in God and the Last Day. And their 
husbands would do better to take them back in that case if they desire a rec-
onciliation. And [women] have rights similar to those [of men] over them in 
kindness, and men are a degree above them. God is Mighty, Wise.
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ر�ة) 2:229
�عة �ل��ج (ا

 
��جِّ

ُ
��مة�مةُ���مو�ه

�ِة
آ
ا وا �ِم���ّم�ا 

�جُ��ج
أ
�ةِ�ا �ج 

ِأ
ا �م 

ُ
��ل

ِ
�ل  

ُّ
�ةِ�حِ�ل ِول�   ۗ  ٍ

�ج �جِ�اِأ�ح��س�ا  
ٌ
ةح
و �ِة���ر�

ِأ
ا  ٍ

�جِ���ِم�عرو��ج  
ٌ
ك �م��س�ا �اِأ

 ��ِج
ۖ

 ِ
�ج �ة�ا

ِّ
ُة �ِمر

� �لا
ِّ

�ل��� ا

�مة���ِم�ا 
�هِ���م�ا ��ج ��ة

ِ
 عِ��ل�

ِ
��ج�اح

ُ
�ِ� ��ِج�لا �حج

ِّ
�ل��ك  ا

ِ
و� �ةُ���هة�مة���م�ا �ُ��  �

ّ
ل
ِأ
ا �مةُ���م  ���هج ِ

�ج �حج �اِأ
 ��ِج
ۖ

 �ِ�
ِّ
�ل��ك  ا

ِ
و� �ةُ���هة�مة���م�ا �ُ��  �

ّ
ل
ِأ
ا ��ج�ا  �ةِ�حج�ا �ج 

ِأ
ا  �

ّ
ل اِأ ��مة�أٍ�ا  ��سِث

�لِ���مو�ِج �ا �ل���ّج ���ُم ا
ُ
 �ه

ِ
�أِ�ك

ٰ
و�ل�

ُأ
�ِ� ��ِج�ا

ِّ
�ل��ك  ا

ِ
و� ��ُ� 

ِّ
��

ِ
�ِة�ع

ِ
��ة و�ه�ا ۚ ِو�ِم��ج  �ِ� ��ِج�لا �ِة�ع��ةِ��

ِّ
�ل��ك  ا

ُ
و� ��ُ� 

ِ
�ةِ��ل�ك  ۗ �ة �جِ�ِ� 

ِ
��ج��ةِ�� ا

Divorce must be pronounced twice and then [a woman] must be retained in honor 
or released in kindness. And it is not lawful for you that you take from women 
aught of that which you have given them; except when both fear that they may not 
be able to keep within the limits [imposed by] God. And if you fear that they may 
not be able to keep the limits of God, in that case it is no sin for either of them if the 
woman ransom herself. These are the limits [imposed by] God. Transgress them 
not. For whoso transgresses God’s limits: such are wrong-doers.

ر�ة) 2:231
�عة �ل��ج (ا

 
��جِّ

ُ
ُ���م��سِ�كو�ه

�ة ٍ ۚ ِول� 
�جِ���ِم�عرو��ج  

��جِّ
ُ
ِ�حو�ه

ّ
و ��ِ�ر

ِأ
ا  ٍ

�جِ���ِم�عرو��ج  
��جِّ

ُ
�م��سِ�كو�ه

ِأ
��جِّ ��ِج�ا

ُ
�ه
ِ
ِ��ل� �ج

ِأ
ا ��ِج  �عج

ِ
��لل
ِ
��ج
ءِ ��ِج ِ��س�ا

�ل��مّج �هة�مةُ���ُم ا
ِّ
ا ِ���لل ِواِأ�ج

 �ِ�
ِّ
�ل��ك روا �جِ�ع���ِم��ِة ا

ُ
�ج�ك وٍا ۚ ِوا رُج

ُ
�ِ� �ع

ِّ
�ل��ك ِ ا

�ة �ة�ا
آ
ا وا 

�حجِ��ج
��ِس��ُ ۚ ِول� �ةِ��ةِّ �جِ���هج مِ 

ِ
��ل  ��ِج���هِة�� �ِج

ِ
�لِ�ك �ل �ٰج

ِ
�ع وا ۚ ِو�ِم��ج �ةِ���هج �لِ��ةِ�ع��ةِ�� رٍا  را ِ

��ج

ٍء عِ��ل�مة���ٌم �ة
ِ �ل�ِث

ّ
�ل

ُ
�جِ�كك  ِ��

ِّ
�ل��ك  ا

�جِّ
ِأ
ا �صوا 

ِ
ع��ل ��ِ ِوا

ِّ
�ل��ك وا ا

���هُة
�ةِّ �م �جِ�ِ� ۚ ِوا

ُ
��ل ِ �ةِ�ِع���ُج

��ة
ِ
�ل�ِح�ك�� ِ ِوا �ج �ا

ة
�ل�كِ� �م �ِم��ِج ا

ُ
�ة��ل

ِ
 عِ��ل�

ِ
ل �جرِج

ِأ
ا �م ِو�م�ا 

ُ
�ة��ل

ِ
عِ��ل�

When you have divorced women, and they have reached their term, then retain 
them in kindness or release them in kindness. Retain them not to their hurt so 
that you transgress (the limits). He who does that hath wronged his soul. Make 
not the revelations of God a laughing-stock [by your behavior], but remember 
God’s grace upon you and that which He hath revealed to you of the Scripture 
and of wisdom, whereby He exhorts you. Observe your duty to God and know 
that God is Aware of all things.

ر�ة) 2:232
�عة �ل��ج (ا

���م
ُ
�ه �جِ��مة��ِج وا 

�صجِ �ِةرا ا  �ج اِأ  
��جِّ

ُ
�ه
ِ
�ح�ج وا رج

ِأ
ا �ج��ِل����ح��ِج 

ِ
��ة �ج 

ِأ
ا  

��جِّ
ُ
��لو�ه �ِة�ع���صجُ ��ِج�لا   

��جِّ
ُ
�ه
ِ
ِ��ل� �ج

ِأ
ا ��ِج  �عج

ِ
��لل
ِ
��ج
��ِج ءِ  ِ��س�ا

�ل��مّج ا �هة�مةُ���ُم 
ِّ
ِ���لل ا   ِواِأ�ج

�ُ�
ِّ
�ل��ك ۗ ِوا ُر 

ِ
���ع

ِأ
�م ِوا

ُ
��ل

ِ
ك�ٰ �ل

رج
ِأ
�م ا

ُ
�ِل��ل ۗ �ٰج ِِر 

��ج
آ
ل� و�ِم ا

ِ
�ل��ة �ِ� ِوا

ِّ
�ل��ك وأ�ِم��ُج �جِ�ا

ُ
�م �ة

ُ
�ِج �ِم��ج��ل  �جِ�ِ� �ِم��ج ك�ا

���ُج
ِ
 �ةو�ع

ِ
�لِ�ك ۗ �ٰج  ِ

�ل���ِم�عرو��ج   �جِ�ا
�صو�ِج

ِ
��ج�مةُ���م ل� �ِة�ع��ل

ِأ
مُ ِوا

ِ
 �ةِ�ع��ل

And when you have divorced women and they reach their term, do not place 
difficulties in the way of their marrying their husbands if it is agreed between 
them in kindness [or perhaps, “candidly”]. This is an admonition for him 
among you who has faith in God and the Last Day. That is more virtuous for 
you, and cleaner. God knows; you know not.
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ر�ة) 2:233
�عة �ل��ج (ا

 ُ��
ِ
�ل �ل���ِمو�لو�ِ  ا  �

ِ
ِوعِ��ل  ۚ عِ��ةِ  �ا �صج

ِّ
�كر ا  

ِّ
�مةِ���م

ُ
��ة �ج 

ِأ
ا  

ِ
� را

ِأ
ا �لِ���ِم��ج   

ۖ
 ِ
��ة�ج

ِ
�ِم��ل ك�ا  ِ

��ة�ج
ِ
و�ل

ِ
�ح  

��جِّ
ُ
�ه

ِ
� ول�

ِأ
ا �ع��ِج  ِ

ر�صج
ُ
�ة �ُة  ا �لِ�� �لوا ِوا

 ُ��
ِ
�ل  

ٌ
�ه�ا ِول� �ِمو�لو� �ِ�

ِ
�جِِو�ل  

�ٌة ِ
�لِ��  وا

ِّ
ر �ا �ُة���صج �ه�ا ۚ ل� 

ِ
� ُو��س�ع�

ّ
ل اِأ  

ٌ
��� �جِ���هج �ُج 

ِّ
��لل
ِ
�ةُ�كك ِ ۚ ل� 

�ل���ِم�عرو��ج �جِ�ا  
��جِّ

ُ
�ه
 وِ�ل�ِ��سِو��ُة

��جِّ
ُ
�ه

���ُة ِررج

�هِ���م�اۗ  ��ة
ِ
 عِ��ل�

ِ
��ج�اح

ُ
ُوٍر ��ِج�لا �حج �ا ���م�ا ِو�ِة��سث

ُ
�ه ٍ �ِم�م�ج

ج
�� �ِةرا �ِع��ج   �

ٍ
ل ِ���ص�ا

ا ��ج � را
ِأ
ا �ج  �اِأ

ۗ ��ِج  
ِ
�لِ�ك  �ٰج

ُ
ِ �ِم��ث�ل

ِر�ث �لوا � ا
ِ
ِ� ۚ ِوعِ��ل �ِ�

ِ
�جِِو�ل

 ِ��
ِّ
�ل��ك وا ا

���هُة
�ةِّ ۗ ِوا  ِ

�ل���ِم�عرو��ج ��مة�مةُ���م �جِ�ا
�ِة
آ
ا �ص�مةُ���م �م�ا 

ِّ
ا ��ِس��ل �ج اِأ �م 

ُ
�ة��ل

ِ
 عِ��ل�

ِ
��ج�اح

ُ
�م ��ِج�لا �حج

ُ
�ل
ِ
� ول�

ِأ
�عوا ا ِ

�ج �ِة��س��ِةر�صج
ِأ
�م ا

�ُة � ِ
ر

ِأ
 ِواِأ�ج ا

ٌ
 �جِ���ص��ةر

�جِ���م�ا �ِة�ع���ِم��لو�ِج  ِ��
ِّ
�ل��ك  ا

�جِّ
ِأ
ا �صوا 

ِ
ع��ل ِوا

Mothers shall suckle their children for two whole years; [that is] for those 
who wish to complete the suckling. The duty of feeding and clothing nursing 
mothers in a seemly manner is upon the father of the child. No-one should be 
charged beyond his capacity. A mother should not be made to suffer because of 
her child, nor should he to whom the child is born [be made to suffe] because of 
his child. And on the heir is incumbent the like of that [which was incumbent 
on the father]. If they desire to wean the child by mutual consent and consul-
tation, it is no sin for them; and if you wish to give your children out to nurse, 
it is no sin for you, provide that you pay what is due from you in kindness.  
Observe your duty to God, and know that God is Seer of what you do.

ر�ة) 2:234
�عة �ل��ج (ا

��جِّ ��ِج�لا 
ُ
�ه
ِ
ِ��ل� �ج

ِأ
��ِج ا �عج

ِ
�جِ��لل ا 

�ج �اِأ
 ��ِج
ۖ

رٍا  ٍر ِو�ِع���ث
ُ
�ع ��م�ث

ِأ
ا ��ةِ 

ِ
ر�جِ�ع

ِأ
�ِه��جِّ ا ��م�ِ �ج���هُج

ِأ
������ِج �جِ�ا

ِّ
�ج
ِ
�ةِ��ِةر ٍ�ا  �ج وا رج

ِأ
رو�ِج ا

�م ِو�ةِ��ِج
ُ
و�ِج �ِم��ج��ل

�ِةِو��جِّ
ُ
�ة�ِج ��ة

��ج
ِّ
�ل ِوا

ٌ
��ج��ةر

�جِ���م�ا �ِة�ع���ِم��لو�ِج �حِج  ُ��
ِّ
�ل��ك ۗ ِوا  ِ

�ل���ِم�عرو��ج  �جِ�ا
�ِه��جِّ ��م�ِ �ج���هُج

ِأ
ا �ة 

��ك�ِج ��ج
ِ
�مة���م�ا ����ِج�ع

�م ��ج
ُ
�ة��ل

ِ
 عِ��ل�

ِ
��ج�اح

ُ
�حج

Such of you as die and leave behind them wives, they (the wives) shall wait, 
keeping themselves apart, four months and ten days. And when they reach the 
term (prescribed for them) then there is no sin for you in aught that they may 
do with themselves in decency. God is informed of what you do.

ر�ة) 2:236
�عة �ل��ج (ا

�ل���مو��سِِ�  � ا
ِ
 عِ��ل

��جِّ
ُ
ِ�عو�ه

��ةٍ ۚ ِو�ِم��ّة ر�ة���صجِ
��جِّ ��ِج

ُ
�ه

ِ
وا �ل�

ِر�صج
�ةِ���عج و 

ِأ
ا ��جِّ 

ُ
�ةِ���ِم��ّسو�ه �م 

ِ
ءِ �م�ا �ل ِ��س�ا

�ل��مّج �هة�مةُ���ُم ا
ِّ
�ج ِ���لل اِأ �م 

ُ
�ة��ل

ِ
 عِ��ل�

ِ
��ج�اح

ُ
ل� �حج

��ج��ة�ِج �ل���ُس����ح��س���ِ � ا
ِ
�ا عِ��ل

���هةٍّ
ِ
 �ح
ۖ

 ِ
�ل���ِم�عرو��ج عٍ�ا �جِ�ا ُ�ُ �ِم��ة�ا

ر
ِ
ِِر ��ِة��

�ل���ُم���هة��ة � ا
ِ
ُ�ُ ِوعِ��ل

ر
ِ
��ِة��

It is no sin for you if you divorce women while yet you have not touched them, 
nor appointed to them a portion. Provide for them, the rich according to his 
means, and the straitened according to his means, in kindly fashion. [This is] 
a bounden duty for those who do good.
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ر�ة) 2:240
�عة �ل��ج (ا

�ج  �اِأ
��ِج  ۚ راحٍج  ��ج اِأ ِ��ةرِ 

عج وِل 
ِ
�ل�ح ا  �

ِ
� اِأ عٍ�ا  �ِم��ة�ا �هِ���م  �ح�ِج وا رج

ِأ
لِ� ��ةِّ��ةٍ  ِو��مِ ٍ�ا  �ج وا رج

ِأ
ا رو�ِج 

ِو�ةِ��ِج �م 
ُ
�ِم��ج��ل و�ِج 

�ِةِو��جِّ
ُ
��ة �ة�ِج 

��ج
ِّ
�ل ِوا

�ةرٌج �ِ�ك�مة���ٌم
رج
ِ
�ع  ُ��

ِّ
�ل��ك ۗ ِوا  ٍ

�ِه��جِّ �ِم��ج �ِم�عرو��ج ��م�ِ �ج���هُج
ِأ
ا �ة 

��ك�ِج ��ج
ِ
�ة �م�ا ����ِج�ع

�م ��ج
ُ
�ة��ل

ِ
 عِ��ل�

ِ
��ج�اح

ُ
��ِج ��ِج�لا �حج ِر�حج ��ِج

Those of you who are about to die and leave behind them wives, they should 
bequeath to their wives a provision for the year without turning them out, but 
if they go out [of their own accord] there is no sin for you in that which they do 
of themselves so long as it is kindly done. God is Mighty, Wise.

ر�ة) 2:241
�عة �ل��ج (ا ��ة�ِج

�هة
�ل���ُم��ةِّ � ا

ِ
�ا عِ��ل

���هةٍّ
ِ
  �ح

ۖ
 ِ

�ل���ِم�عرو��ج  �جِ�ا
ٌ
ِ �ِم��ة�اع

�ة �هة�ا
ِّ
ِو�لِ��ل�صُ��ِ���لل

For divorced women a provision in kindness: a duty for the God-fearing.

ر�ة) 2:263
�عة �ل��ج (ا

 �ِ��ل�مة���ٌم
ٌّ
ِ�ة
�ج �عِج  ُ��

ِّ
�ل��ك ۗ ِوا  �� �ٍج

ِأ
ا �ه�ا 

ُ
ِ�ع� �ج

�ةِ��مة  ٍ
��ِة��ة

ِ
�� ِ��ةرٌ �ِم��ج �صِ ِِر�ٌة �ج

 ِو�ِم�عج���عج
 �ِم�عرو��ٌج

ٌ
ول

��ِة
A kind [or “candid”] word with forgiveness is better than almsgiving followed 
by injury. God is Independent, Clement.

31:15 ( �ج (�ل���هة���م�ا
�جِ� 

��ةِّ  ِوا
ۖ

��ج�ة�ا �ِم�عرو��جٍ�ا 
ُّ
�ل�� ِ�ة ا

���م�ا ��ج
ُ
�ه �ِح�م�ج   ِو�ص�ا

ۖ
���م�ا 

ُ
�ع��ه  �جِ�ِ� ِع��لمٌ ��ِج�لا �ُة�����ِ

ِ
�ك

ِ
ِ �ل
��مة���

ِ
 �ج�ة �م�ا �ل

ِ
ِرك �ج �ُة���ث

ِأ
ا  عِ��ل�ٰ 

ِ
ك ا ��

ِ
�ه �ا ِواِأ�ج �ج

�مُة���م �ِة�ع���ِم��لو�ِج
ج
�م
ُ
�جِ���م�ا �ل� �م 

ُ
��ل

ُ
ِ�أ
ّ
�ِج��مج
ُأ
�م ��ِج�ا

ُ
�ُع��ل  �ِمر�ح��ِج

ِّ
�ة
ِ
� اِأ  

ِّ
�م
 ۚ  �ُث

ِّ
�ة
ِ
� اِأ  

ِ
�ج �ج�ا

ِأ
ا  �ِم��ج 

ِ
��ِس��مج�ة�ل

But if they strive with you to make you ascribe to Me as partner of which you 
have no knowledge, then obey them not. Consort with them in the world 
kindly, and follow the path of him who inclines to Me. Then to Me will be your 
return, and I shall tell you what you used to do.

33:32 ( �ج ا ��رج ل� (ا
 
ٌ ج
��ِ

ِ�ِ� �ِمر ��ل��ج
�ة ��ِة

��ج ��ة  ��ج
ِّ
�ل  ا

ِ
�����ِم�

ِ
�مة
وِل ��ِج

�ل���هِة �جِ�ا �ع��ِج  �حج���صجِ
�ِة  ��ِج�لا 

�جِّ
��ة��ُة

���هِة
�ةِّ ِ ا

�ج اِأ  
ِء ۚ ِ��س�ا

�ل��مّج �ِ�ٍ� �ِم��ِج ا
ِأ
�ا
ِ
 ك

�جِّ
��س��ُة

ِ
�ل  

ِ
ّ
�جِ�ة
�ل�مجِّ ءِ ا �جِ��س�ا �ة�ا 

� �ِم�عرو��جٍ�ا
ٍ
ول

ِو��ُة��ك�ِج ��ِة
O you wives of the Prophet! you are not like any other women. If you keep your 
duty (to God), then be not soft of speech, lest he in whose heart is a disease 
aspire (to you), but utter appropriate speech [or “speech that you would not 
mind if it were public”].
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33:6 ( �ج ا ��رج ل� (ا
�ة 

ٍ ��ج
ج

ِ�ع����  ��جِ�ج
ٰ
�� و

ِأ
ا ���م 

ُ
�ه

�ِم �جِ�ع���ص�جُ ر��ا
ِأ
ل� و ا

ُ
و�ل

ُأ
ۗ ِوا ���م 

ُ
�ه
��ُة �ه�ا

ِّ
��م

ُأ
ا  ُ��ُ �ج وا رج

ِأ
 ِوا
ۖ

�هِ���م  ��م�ِ �ج���هُج
ِأ
ا �ل���ُموأ�ِم��ج��ة�ِج �ِم��ج   �جِ�ا

ٰ
�� و

ِأ
ا �جِ�ةُّ 

�ل�مجِّ ا

 ِ �ج �ا
ة
�ل�كِ� ِ�ة ا

��ج  
ِ
�لِ�ك �ِج �ٰج ۚ ك�ا �م �ِم�عرو��ٍج�ا 

ُ
�ِأ��ل و�ل�ِ�ة�ا

ِأ
ا  ٰ�� اِأ ��لوا 

ِ
�ع �ةِ���هج �ج 

ِأ
ا  �

ّ
ل اِأ  

ر�ة�ِج ��ِج �ه�ا
�ل���م�ُ �ل���ُموأ�ِم��ج��ة�ِج ِوا �ِ� �ِم��ِج ا

ِّ
�ل��ك ِ ا �ج �ا

ة
كِ�

�ِم��م���ورٍا
The Prophet is closer to the believers than their selves, and his wives are their 
mothers. And the those in kinship are closer one to another in the ordinance 
of God than [other] believers and the refugees [who fled from Mecca], except 
that you should do kindness to your friends. This is written in the Book.

ء) 4:19 �ل��مج��س�ا (ا

 
��جِّ

ُ
��مة�مةُ���مو�ه

�ِة
آ
ا ِ �م�ا 

ج
ِ�ع���� ��جوا ��جِ�ج

ِ
�ه �لِ��ةِ��ج ��جِّ 

ُ
��لو�ه  ِول� �ِة�ع���صجُ

ۖ
ر�هٍ�ا 

ِ
ءِ �ك ِ��س�ا

�ل��مّج وا ا
�ِةِر�ُث �ج 

ِأ
ا �م 

ُ
��ل

ِ
�ل  

ُّ
�ةِ�حِ�ل �ِم��جوا ل� 

آ
ا �ة�ِج 

��ج
ِّ
�ل �ا ا

ِ
�ه
ُّ
��ة
ِأ
ا �ة�ا 

��مة�أٍ�ا  ِ�هوا ��سِث
�ةِ��كر �ج 

ِأ
ا  ٰ����

ِ
��جِّ ����ِج�ع

ُ
ِر�ه�مةُ���مو�ه

ِ
�ج �ك �اِأ

ۚ ��ِج  ِ
�ل���ِم�عرو��ج �جِ�ا  

��جِّ
ُ
رو�ه ِ

���ث ۚ ِوع�ا  ٍ
ِ�جِ��ة

ّ
ٍ �ُم��جِ��مة

��ة �ِح��سِث �ا �جِ���هج �ة��ة�ِج 
أ
�ةِ�ا �ج 

ِأ
ا  �

ّ
ل اِأ

��ةرٍا
ث
�
ِ
ِ��ةرٍا �ل� ��ة�ِ� �ج

��ُ ��ج
ِّ
�ل��ك  ا

ِ
�ل

ِ
�ع ِو�ةِ�ح��ج

O you who are faithful! It is not lawful for you forcibly to inherit the women [of 
your deceased kinsmen], nor [that] you should constrain them that you may 
take away a part of that which you have given them, unless they be guilty of 
flagrant lewdness. But consort with them in kindness, for if you hate them it 
may happen that you hate a thing wherein God hath placed much good.

ء) 4:25 �ل��مج��س�ا (ا

�ُم 
ُ
�ِة��ل �مِة��ة�ا

�م �ِم��ج ��ِج
ُ
�جُ��ل �ة���م�ا

ِأ
ا ��ة 

ِ
�ك

ِ
ِ ��ِج��ِ��ج �م�ا �ِم��ل

�ة �ل���ُموأ�ِم��ج�ا ِ ا
�ة ��ج�ا �ل���ُس����ح����مِ �ج��ِل����ِ ا

ِ
��ة  

�ج
ِأ
ا  �
ٍ
�م ِ�ول

ُ
��س����مةِ�����ِ� �ِم��ج��ل

ِ
�ة �م 

ِ
�ل ِو�ِم��ج 

 
��جِّ

ُ
�ه ِ

ور �حج
ُأ
ا ��جِّ 

ُ
و�ه

�ة
آ
 ِوا

�ه��ل�ِ�ِه��جِّ
ِأ
ِ ا

�ج �ج  �جِ�اِأ
��جِّ

ُ
�ج��ِل����حو�ه ٍ ۚ ��ِج�ا

ج
�م �ِم��ج �جِ�ع����

ُ
��ل  �جِ�ع���صجُ

�م ۚ
ُ
�ِج��ل �ة���م�ا �جِ�اأ مُ 

ِ
ع��ل

ِأ
ا  ُ��

ِّ
�ل��ك ِ ۚ ِوا

�ة �ل���ُموأ�ِم��ج�ا ا

 ٍ
��ة �ِح��سِث �ا �جِ���هج ��ة�ِج 

�ِة
ِأ
ا �ج  �اِأ

��ِج  
�جِّ �ح�����ِ

ُأ
ا ا  �ج �اِأ

��ِج  ۚ  ٍ
�ج ا �ج��

ِأ
ا  ِ

�ة ا ��ج ِ
����حج

�ُم��ةِّ ِول�   ٍ
�ة ِ�ح�ا

��ج �ُم��س�ا ِ��ةرِ 
عج  ٍ

�ة ��ج�ا مُ�ح����مِ  ِ
�ل���ِم�عرو��ج �جِ�ا

���ص��ِجروا 
�ِة �ج 

ِأ
ۚ ِوا �م 

ُ
�مِج��ِة �ِم��ج��ل

ِ
�ل�ع ���ثِ�ةِ ا �لِ���ِم��ج �حِج  

ِ
�لِ�ك ۚ �ٰج  ِ �ج ا ��ج

ِ
�ل�ع ِ �ِم��ِج ا

�ة ��ج�ا �ل���ُس����ح����مِ � ا
ِ
�جِ���ص�ُج �م�ا عِ��ل  

�ِه��جِّ ��ة
ِ
��ل�
ِ
����ِج�ع

���ج �عِج  ُ��
ِّ
�ل��ك ۗ ِوا �م 

ُ
��ل

ِ
�ل ِ��ةرٌ  �ج

And whoso is not able to afford to marry free, believing women, let them marry 
from the believing maids whom your right hands possess. God knows best your 
faith. You [proceed] one from another; so wed them by permission of their folk, 
and give to them their portions in kindness, they being honest, not debauched 
nor of loose conduct. And if, when they are honorably married, they commit 
lewdness they shall incur the half of the punishment of free women [in that 
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case]. This is for him among you who fears to commit sin. But to have patience 
would be better for you. God is Forgiving, Merciful.

ء) 4:5 �ل��مج��س�ا (ا

 �
ٍ
ول

���م ��ِة
ُ
�ه

ِ
�ل� و�لوا 

���م ِو��ة
ُ
�ه�ا ِوا�ل���سو�ه �م�ة

���م ��ج
ُ
و�ه

��ة ررُج �مٍ�ا ِوا ِ��ة�ا
�م ��ة

ُ
��ل

ِ
�ل  ُ��

ِّ
�ل��ك  ا

ِ
�ل

ِ
�ع

ِ
�ة �ح��ج

�ة
ِّ
�ل� �ُم ا

ُ
��ل

ِ
�ل �موا

ِأ
ا ءِ  �ه�ا �ع�ِج

ُّ
�ل��س وا ا

وأ�ُة
�ُة … ِول� 

�ِم�عرو��ٍج�ا
Give not to the foolish [what is in] your [keeping of their] wealth, which God 
hath given you to maintain; but feed and clothe them from it, and speak kindly 
to them …

ء) 4:6 �ل��مج��س�ا (ا

ِول�   
ۖ

���م 
ُ
�ه

ِ
�ل� �موا

ِأ
ا �هِ���م  ��ة

ِ
�ل� اِأ ����ِج�عوا  � ��ِج�ا ا  �ٍ� ��سث رُ ���م 

ُ
�ه �ِم�م�ج ��س����مةُ���م 

�ِج
آ
ا �ج  �اِأ

��ِج  
ِ
ِ�كك�اح

�ل��ّج ا وا 
�عُج
ِ
�جِ��لل ا  �ج اِأ  ٰ�

�ّة
ِ
�ح  

ٰ
م� �ل�مةِ��ة�ا ا وا 

ُ
��ج�ةِ��ل ِوا

 ِ
�ل���ِم�عرو��ج �ل �جِ�ا

ُ
ك

أ
��ل��ةِ�ا

��ةرٍا ��ِج
�ِج ��ِج���هة  ِو�ِم��ج ك�ا

ۖ
��ل��مةِ��س�����ةِ�ع���هجِ���ج 

ِ��ةٍّ�ا ��ِج
�مج �ِج �عِج روا ۚ ِو�ِم��ج ك�ا

ِ
�ةِ��ك��ج  

�ج
ِأ
ا رٍا  ا ��جٍ�ا ِو�جِ�� ���را اِأ ��لو�ه�ا 

ُ
ك

أ
 �ةِ�ا

ٍ�ا ��س��مة�ج
ِ
�ِ� �ح

ِّ
�ل��ك �جِ�ا  

ٰ
�

����ج
ِ
�هِ���م ۚ وِ�ل ��ة

ِ
وا عِ��ل� �ِه�� ��م�ث

ِأ
���م ��ِج�ا

ُ
�ه

ِ
�ل� �موا

ِأ
ا �هِ���م  ��ة

ِ
�ل� اِأ �ع�مةُ���م 

����ِج
ِ
ا � �ج �اِأ

ۚ ��ِج

Prove orphans till they reach the marriageable age; then, if you find them 
of sound judgment, deliver over to them their fortune; and devour it not by 
squandering and in haste lest they should grow up. Whoso [of the guardians] is 
rich, let him abstain generously [from taking of the property of orphans]; and 
whoso is poor let him take thereof out of kindness [for his needs]. And when 
you deliver up their fortune to orphans, have [the transaction] witnessed in 
their presence. God is a sufficient Reckoner.

ء) 4:8 �ل��مج��س�ا (ا

� �ِم�عرو��جٍ�ا
ٍ
ول

���م ��ِة
ُ
�ه

ِ
�ل� و�لوا 

���م �ِم��ج��ُ ِو��ة
ُ
و�ه

��ة ررُج �ل���ِم��س�ا�ك��ة�ُج ��ِج�ا  ِوا
ٰ
م� �ل�مةِ��ة�ا  ِوا

ٰ
ر�ج�

�ل���عُة و ا
ُ
و�ل

ُأ
ا ِ��س���ِم��ةِ 

�ل���هة ِر ا
ِ ����ج

ِ
ا �ح ِواِأ�ج

And when kinsfolk and orphans and the needy are present at the division (of 
the heritage), bestow on them therefrom and speak kindly to them.

65:2 ( ة
� �ل����لا (ا

�مة���ُموا 
��ة
ِأ
�م ِوا

ُ
ٍل �ِم��ج��ل ِو��ة عِ��

وا �ِج �ِه�� ��م�ث
ِأ
ٍ ِوا

 �جِ���ِم�عرو��ج
��جِّ

ُ
و�ه

ِر��ة و ��ج�ا
ِأ
ٍ ا

 �جِ���ِم�عرو��ج
��جِّ

ُ
�م��سِ�كو�ه

ِأ
��جِّ ��ِج�ا

ُ
�ه
ِ
ِ��ل� �ج

ِأ
��ِج ا �عج

ِ
�جِ��لل ا 

�ج �اِأ
��ِج

ٍ�ا ِ�ج
ر
مِ��ج  ُ��

ِ
�ل �ل

ِ
�ع �ةِ�ح��ج  ِ��

ِّ
�ل��ك ِ ا

�ة
�ةِّ
ِ
��ة ِِر ۚ ِو�ِم��ج 

��ج
آ
ل� و�ِم ا

ِ
�ل��ة �ِ� ِوا

ِّ
�ل��ك وأ�ِم��ُج �جِ�ا

ُ
�ة  

�ِج  �جِ�ِ� �ِم��ج ك�ا
���ُج
ِ
�م �ةو�ع

ُ
�ِل��ل �ِ� ۚ �ٰج

ِّ
�لِ��ك �ِة 

ِ
� �ه�ا

�ل��م�ثِّ ا
Then, when they have reached their term, take them back in kindness or part 
from them in kindness, and call to witness two just men among you, and keep 
your testimony upright for God. Whoso has faith in God and the Last Day is 
exhorted to act thus. And whosoever keeps his duty to God, God will appoint 
a way for him.
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