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      TOS IHIKO IZ TSU CL' Keio University 1964 ISBN 978 983 9154382 First published 1964 Keio University, Minatoku, Tokyo, Japan This new edition 2002 First reprint 2004 Second reprint 2008 Published by Islamic Book Trust 607 Mutiara Majestic Jalan Othman 46000 Petaling Jaya Malaysia Website: www.ibtbooks.com Islamic Book Trust is affiliated to The Other Press. Cover design Habibur Rahman Jalaluddin Printed 1Jy Academe Art & Printing Services Kuala Lumpur Contents Review by Fazlur Rahman Vll Preface Xlll 1. Semantics and the Qur'an 1 I. Semantics of the Qur'an 1 II. Integration of Individual Concepts 4 III. 'Basic' Meaning and 'Relational Meanings' 11 2. Qur'anic Key-Terms in History 32 I. Synchronic and Diachronic Semantics 32 II. The Qur'an and the Post-Qur'anic Systems 42 3. The Basic Structure of Qur'anic Weltanschauung 74 I. Preliminary Remark 74 II. God and Man 76 III. The Muslim Community 79 IV. The Unseen and the Visible 83 V. The Present World and the Hereafter 86 VI. Eschatological Concepts 91 4. Allah 100 I. The Word Allah, Its 'Basic' and 'Relational' Meanings 100 II. The Concept of Allah in Arabian Paganism 106 III. The Jews and the Christians 111 IV. The Judeo-Christian Concept of Allah in the Hands of the Pagan Arabs 115 V. Allah of the Hanlfs 117 5. Ontological Relation Between God and Man 127 I. The Concept of Creation 127 II. Human Destiny 130 6. Communicative Relation Between God and Man: Non-linguistic Communication 142 I. The 'Signs' of God 142 II. Divine Guidance 150 III. The Worship as a Means of Communication 158 v VI 7. Communicative Relation Between God and Man: Linguistic Communication 163 I. God's Speech .(Kalam Allah) 163 II. The Original Meaning of the Word Wa~y 169 III. The Semantical Structure of Revelation 178 IV. Revelation in Arabic 199 V. Prayer (Al-Du (a) 208 8. Jahiliyyah and Islam 216 I. Islam and the Concept of Humble Submission 216 II. From HUm to Islam 235 III. The Conception of Religion (Din) as 'Obedience' 239 9. Ethical Relation Between God and Man 254 I. God of Mercy 254 II. God of Wrath 258 III. Wa (d and Wa (id 265 References 271 Index 275 Review by Fazlur Rahman* This book, which constitutes volume V of the series Studies in the Humanities and Social Relations of Keio University is written by Professor Toshihiko Izutsu and has emerged out of his lectures at McGill University, Montreal in the spring of 1962 and 1963. Actually, I participated in a seminar given by Dr. Izutsu at McGill during the 1960-61 session where he had tried out some of the ideas contained in this book. These seem to have matured over the years and this constitutes not only a welcome addition to the existing literature on Islam but introduces a new approach to the under- standing of Islam-particularly by non-Muslims-the linguistic approach. The Arabic mistakes that appear in the book (some of which must be sheer misprints which are also frequent in the book) must not lead the reader to accuse the writer of inadequacy in Arabic which he knows and speaks fluently. Nor is this Dr. Izutsu's first work on the Qur'an, he has already given us a work on the ethical concepts of the Holy Book. At the outset, Dr. Izutsu gives us his idea of the science of linguistics or semantics through which he wishes to understand the Qur'an, "Semantics as I understand it is an analytic study of the key- tenns of a language with a view to arriving eventually at a conceptual • b'la",;" Stllt/i('s, June 1966, Vul. V Nu. 2. Islamic Research Institute, Rawalpindi. VII Vlll Goo AND MAN IN THE QUR'AN grasp of the weltanschauung or world-view of the people who use that language ...". A semantical study of the Qur'an would, therefore, be an analy- tical study of the key-tenns of the Qur'an. In the succeeding pages, I Dr. Itutsu makes it abundantly clear that by a study of the key-tenns is not merely meant just a mechanical analysis of these tenns or concepts in isolation or as static units but even more importantly includes their living, contextual import, as they are used in the Qur'an. Thus, although the term Allah was used by some pre-Islamic Arabs not only to mean a deity among deities but even a supreme deity in hierarchy of deities, yet the Qur'an wrought a most funda- mental change in the weltanschauung of the Arabs by precisely changing the contextual use of this term, by charging it with a new import-and that by eliminating all deities and bringing the concept of Allah to the centre of the circle of being. In order, therefore, to understand and even to find out the key-concepts themselves, one must know first of all the entire basic s~cture of the Qur'anic world of ideas. A portrayal of this basic structUre or total Gestalt is then attempted in chapter 3 for, ''The proper position of each individual conceptual field, whether large or small, will be detennined in a definite way only in terms of the multiple relations all the major fields bear to each other within the total Gestalt". With this we also approach, the basic dilemma of Dr. Izutsu's, semantic methodology. The key-tenns, which, when grasped, were supposed to yield an understanding of the system as a whole (for, Dr. lzutsu assures us that the "key-tenns detennine the system"), cannot themselves be understood and even fixed without a prior knowledge of that system. This is what is called a vicious circle. There is nothing basically vicious with the approach (which is, indeed, a common-sense approach) that the best way of understanding a system is to study that system (in the present case the Qur'anic weltans- chauung) as a whole and to pay special attention to its important concepts. I, therefore, must suspect that viciousness is the result of the desire to make semantics a science and to make grandiose claims on behalf of it. Flom an Islamic point of view, however, this is only a formal <Ii fliculty; we shall now briefly see what constitutes for Dr. II'.utsli Review by Fazlur Rahman IX the substantive structure of this Qur' anic teaching. This teaching our author discovers in the first place in a fourfold relationship between God and man. viz., (i) God is the creator of man; (ii) He comm- unicates His Will to man through Revelation; (iii) there subsists a Lord-servant relationship between God and man and (iv) the concept of God as the God of goodness and mercy (for those who are thank- ful to Him) and the God of wrath (for those who reject Him). The believers in this fourfold relationship between Allah and man constitute a Community (Ummah Muslimah) by themselves and believe in the Last Day, Paradise and Hell. Dr. Izutsu's description of the historical evolution of these concepts in pre-Islamic Arabia up to the appearance of Islam is quite rich and valuable. The main question is whether the basic structure of the Qur'anic weltanschauung, as described by Dr. Izutsu, really does adequately tally with the Qur'anic teaching. One cannot help thinking that the author has carefully and quite subjectively tailored this "basic struc- ture" to fit what he himself has decided to be the "key-concepts" of the Qur'an. He may have thereby semi-consciously discovered in the Qur'an the counterparts of his personal religious weltanschauung. For, how else to explain the fact that in this total picture the moral element is totally wanting? Dr. Izutsu approvingly quotes Prof. Sir Hamilton Gibb to the effect that the main difference between the portrayals of Heaven and Hell by Umayyah Ibn Abi al-~alt and by the Qur'an is that in the Qur'an they are "linked up with the essential moral core of the teaching". But apparently Dr. Izutsu does not understand the impliCations of Gibb's statement because he himself entirely ignores the moral field as though it forms no part of the "basic structure of the Qur'anic weltanschauung". Indeed, while speaking of the "ethical relation" between God and man, Dr. Izutsu links up the ideas of salvation and damnation with purely personal faith. One may raise the general question whether an ethical relationship, properly speaking, can be established at all between God and man. To God one can have only a worshipful attitude and not all ethical or moral attitude which he can have only towards other men, strictly spcaking. One cannot be good to God but only to men. To s we/fan.\'('JUlUU1lR like Or. l7.ulsu's, thcrcforc, for which man-God rclntiol1Nhif'N nre impcrturhnhlc by nnd indifferent tu mun-mul1 x GOD AND MAN IN THE QUR' AN relationships, and can be established per se, the Qur'anic teaching is directly opposed-far from being adequately described by that weltanschauung. That the Qur'an's chief aim is to create a moral- social order, is actually proved if one historically studies the process of the revelation of the Qur'an-the actual challenges which the Prophet flung initially to the Makkan society. These challenges were not only to the pantheon of the Makkans at the Ka'bah but also to their socio-economic structure. This shows the superiority of the historical approach to the approach of the pure semanticist. Only a historical approach can also do justice to the evolution of concepts, particularly the concept Allah. Dr. Izutsu, on the basis of certain verses of the Qur'an, thinks that the view of One God (Allah) generally prevalent in pre-Islamic Arabia on the eve of Islam, was "surprisingly close in nature to the Islamic one". There is, however, strong evidence to believe that this "surprisingly" close concept of Allah was developed by the Makkans under the impact of the Qur'anic criticism and, on the basis of this newly evolved concept, they wanted to effect a compromise with the Prophet. The Qur'an itself bears testimony to this. One big trouble with Dr. lzutsu's conception of the Qur'anic teaching on God-man relationship is that he does not keep the Makkan milieu in view and for him there is no difference between a Bedouin and a Makkan of the Prophet's time. The Bedouin was haughty, proud, unrestrained and boastful beyond any proper sense of reserve; he was over-conscious of his individual self-respect-he possessed the quality of jahl (opposed to ~ilm). The function of Islam, therefore, consisted, above all- -a~cording to him-by humb- ling this haughtiness and unlimited sense of pride. This was done effectively by projecting an idea of God, which is, above all, forbidding and fear-inspiring. The truth, however, is that the immediate addressees of the Qur'an were the Makkans-more parti- cularly, their wealthy commercial classes. These people recognized no restraint on their amassing of wealth, did not recognize any obligations to their less fortunate fellow-men; regarded themselves "self-sufficient (mustaghni)" i.e., law unto themselves. It is to them that the Qur'an first threw its challenge and required them to recognize limitations on their "natural rights". It was until they had rejected the challenge that the Qur'an backed up its demand by It Review by Fazlur Rahman Xl 'theology with the doctrines of Heaven and Hell. To make these criticisms, fundamental as they are, is not to deny the intrinsic value of this book which, according to this reviewer, lies in bringing out both the contrast and the continuity between the Qur'anic teaching and the post-Qur'anic developments in Islam at the hands of Muslims. On such vital issues as the definition of Islam and lman (chapter 2, section II) and the freedom of man vis-a-vis God (chapter 6), how Muslim speculative theology later deviated from the pre-speculative mood of the Qur'an has been incisively brought out. One wishes the author had shown more elaborately and decisively that the Qur'an, far from being a work of speculative thought interested in system building, was as a living monument of moral and spiritual guidance, interested in keeping alive all the moral tensions which are requisite for good and fruitful life. It is because the Qur'an is interested in action that it is not shy of putting side by side the contradictory and polar terms of the moral tension. But probably the preoccupation of Dr. Izutsu to build out a system himself from the Qur'an did not allow him to do so. Dr. lzutsu's treatment of the question of wa~y or verbal commu- nication from God in chapter 7 is good and comprehensive, although it is somewhat uncritical in the acceptance of traditional material on the subject and also naive in its interpretation. We are told that the verbal communication can occur only between two beings of the same order of existenee--which is, of course correct. But then Dr. lzutsu tries to rationalise as to how the Prophet could have actually heard Words of Revelation and he tells us that the Prophet in his moments of Revelation, was transformed into a higher being "against his nature". He does not see that this in fact explains nothing for the question still would remain. How is it possible for a being of one order to get altogether transformed-even against his 'own nature--from time to time, into a being of a different order and how, after the moments of Revelation ·have passed and the Prophet returns to his normal self, would he keep his identity? On the whole Dr. Izutsu's use of the terms "nature" and "supernatural" in this context clearly smacks of the Christian doctrines about Jesus. The author's differentiation of the BibHcal concept of Prophecy and the Qur'anic cuncept is again very good. I would like to add that the Prophecy of the hihlicnl ProohctN wa~ not alwavs natural but was often an art .. X)) GOD AND MAN IN THE QUR' AN cultivated in the Jewish temples. In the end, one would like to underline the fact that this book is from the pen of the first serious Asian non-Muslim scholar and a Japanese. As such we welcome Dr. Izutsu's work and hope that it will be the harbinger of a growing tradition of Islamic scholarship in the Far East. Fazlur Rahman Preface The present work is based on a course of lectures which I gave at the Institute of Islamic Studies in McGill University, Montreal, in the spring of 1962 and 1963 at the request of Dr. Wilfred Cantwell Smith, then Director of the Institute. I wish at the outset to express my cordial thanks to him for giving me the .opportunity and encou- ragement to put into coherent fonn the results of many years of work on both the problems of semantical methodology and those of the Qur'anic weltanschauung viewed from the standpoint of semantics. The lectures are not reproduced here as originally delivered. I expanded them considerably and arranged the matter in a different order. In so doing I was guided by a hope that, although so many competent scholars had already studied the Qur'an from many different angles, I might still be able to contribute something new to a better understanding of the Qur'anic message to its own age and to us. It remains to express my gratitude to all those who helped in various ways to make the production of this book possible: first, to the Rockefeller Foundation, the Humanities Division, under whose kind and cordial auspices I could undertake an extended two years' study tour of the Muslim world (1959-1961); secondly, to all those who attended my seminars at the Institute in Canada and contributed toward making me clarify my thought by their lively questions and valuable comments; and last but not least, to Professor Nobuhiro XIII XIV GOD AND MAN IN THE QUR' AN Matsumoto, to whose guidance and unfailing sympathy this work owes much more than I can express. My colleague Mr. Takao Suzuki, read through the manuscript and made a number of valuable suggestions. He helped me also with the proof-reading. It is also my pleasant duty to acknowledge my great obligation to Dr. Shohei Takamura, President of Keio University for the subsidy generously granted by the University (Fukuzawa Endowment for the Advancement of Learning and Study) toward the publication of this book. T. Izutsu Tokyo, September 1963. CHAPTER 1 Semantics and the Qur' an I. Semantics of the Qur'an This book which is actually entitled God and Man in the Qur 'an might as well have been entitled in a more general way "Semantics of the Qur'an". I would have done so readily if it were not for the fact that the main part of the present study is almost exclusively concerned with the problem of the personal relation between God and man in the Qur'anic world-view and is centered round this specific topic. The alternative title would have the advantage of showing from the very beginning the two particular points of emphasis which characterize this study as a whole: semantics on the one hand and the Qur'an on the other. In fact, both are equally important for the particular purpose of the present study; if we should neglect either of the two, the whole work would immediately lose its significance. For what is of vital importance here is neither the one nor the other considered separately, but this very combination itself. The combination suggests that we are going to approach a particular aspect of the Qur'an from a no less particular point of view. And, we must remember, the Qur'an is capable of being approached from a number of different points of view such as theological, philosophical, sociological, grammatical, exegetical, etc., and the Qur'an presents a number of divergent but equally important aspects. So it is quite essential that we should try to have at the very outset the clearest possible idea as to the relevance of semantic methodology to Qur'anic studies, and to 2 GOD AND MAN IN THE QUR' AN see whether there is any real advantage in approaching the Scripture of Islam from this particular angle. The title "Semantics of the Qur'an" would suggest, to begin with, that the work will consist primarily in our applying the method of semantical or conceptual analysis to material furnished by the Qur'anic vocabulary. Again this would suggest that of the two points of emphasis to which reference has just been made, semantics represents the methodological aspect of our work, and the Qur'an its material side. Both are, as I have said, of equal importance. But practically, that is, for the purposes of the present study, the fonner aspect is probably more important than the latter, for this book is addressed first and foremost to those readers who have already a good general knowledge of Islam and are, therefore, ready to get vitally interested from the beginning in the conceptual problems raised by this kind of study regarding the Qur'an itself, while nothing has been assumed on their part in regard to specialist knowledge of semantics and its methodology. So I am going to put in the first part of this book less emphasis on the material side than on the methodological aspect of our problem in order to bring home to Islamists the interest and value of having a new outlook on old problems. Unfortunately, what is called semantics today is so bewilderingly complicated. It is extremely difficult, if not absolutely impossible, for an outsider even to get a general idea of what it is like. I This is largely due to the fact that 'semantics\ as its very etymology would suggest, is a science concerned with the phenomenon of meaning in the widest sense of the word, so wide, indeed, that almost anything that may be considered to have any meaning at all is fully entitled to constitute an object of semantics. And, in fact, 'meaning' in this sense is furnishing today with important problems thinkers and scholars working in most diverse fields of specialized study such as linguistics proper, sociology, anthropology, psychology, neurology, physiology, biology, analytic philosophy, symbolic logic, mathematics and, more recently, electronic engineering, and still others. So much so that 'semantics as the study of Meaning, cannot but be a new type of philosophy based on an entirely new conception of being and existence and extending, over many different _and widely divergent branches of traditional science, which, howe-vcr,' arc as yet far from Semantics and the Qur Jan 3 having achieved the ideal of a perfect integration. Under these conditions it is but natural also that there should be in what is called semantics an all too obvious lack of harmony and unifonnity. In other words, we have as yet no neatly organized unifonn science of semantics, all we have in our hands is a number of different theories of Meaning. With a measure of exaggeration we might describe the situation by saying that everybody who speaks of semantics tends-rightly, we should think-to consider himself entitled to define and understand the word as he likes. This being the case, my first t~sk in writing this book will have to consist in making an attempt to clarify my own conception of semantics, and to state as exactly as possible what I think should be the major concern of a semanticist, his ultimate aim and, in particular,' his basic attitude along with an explanation ofthe methodological principles that derive from all this. This I will try to do in the following, not in abstracto, but in connection with some of the most concrete and profound problems raised by the language of the Qur'an. As will be made abundantly clear as we proceed, semantics as I understand it is an analytic study of the key-terms of a language with a view to arriving eventually at a conceptual grasp of the weltanschauung or world-view of the people who use that language as a tool not only of speaking and thinking, but, more important still, of conceptualizing and interpreting the world that surrounds them. Semantics, thus understood, is a kind of weltanschauungslehre, a study of the nature and structure of the world-view of a nation at this or that significant period of its history, conducted by means of a methodological analysis of the major cultural concepts the nation has produced for itself and crystallized into the key-words of its language. It will be easy to see now that the word Qur'an in our phrase "Semantics of the Qur'an" should be understood only in the sense of the Qur'anic weltanschauung, or Qur'anic world-view, i.e., the Qur'anic vision of the universe. The semantics of the Qur'an would deal mainly with the problem of how, in the view of this Scripture, the world of Being is structured, what are the major constituents of the world, and how they are related to each other. It would, in this sense t be a kind of ontology-a concrete, living and dynamic ontology and not the kind of static systematic ontology constituted t by n philoHuphcr at an abstract level of metaphysical thinking. It 4 GOD AND MAN IN THE QUR' AN would fonn an ontology at the concrete level of being and existence as reflected in the verses of the Qur'an. It will be our purpose to bring out of the Qur'an this type of living dYnamic ontology by examining analytically and methodologically the major concepts, that is, those concepts that seem to have played a decisive role in the fonnation of the Qur'anic vision of the universe. 2 II. Integration of Individual Concepts At first sight the task would appear to be quite a simple one. All we have to do, one might think, will be to pick up out of the whole vocabulary of the Qur'an all the important words standing for important concepts like Allah, [slam, nabiy (prophet), [man (belief), kafir (infidel) etc., et., and examine what they mean in the Qur'anic context. The matter, however, is not in reality so simple, for these words or concepts are not simply there in the Qur'an, each standing in isolation from others, but they are closely interdependent and derive their concrete meanings precisely from the entire system of relations. In other words, they form among themselves various groups, large and small, which, again, are connected with each other in various ways, so that they constitute ultimately an organized totality, an extremely complex and complicated network of conceptual associations. And what is really important for our particular purpose is this kind of conceptual system which is at work in the Qur'an rather than individual concepts as such taken separately and considered in themselves apart from the general structure, or Gestalt, as we might call it, into which they have been integrated. In analysing the individual key concepts that are found in the Qur'an we should never lose sight of the multiple relations which each of them bears to others in the whole system. The supreme importance of such a conceptual network or total Gestalt underlying the world-view of the Qur'an will be brought home by examining even cursorily a few examples taken almost at random. We may begin by observing that none of the key-tenns that playa decisive role in the fonnation of the Qur'anic world-view including the very name of God Allah, was in any way a new coinage. Almost all of them had been in use in some fonn or other in prc-Islnmic times. When the Islami~ RcvcratThn began to usc these Semantics and the Qur 'an 5 words, it was the whole system, the general context in which they were used that struck the Makkan polytheists as something quite strange, unfamiliar and, therefore, unacceptable, and not the individual words and concepts themselves. The words themselves were in current use in the 7th century, if not within the narrow confines of the nlercantile society of Makkah, at least in' some religious circle or other in Arabia; only, they belonged in di fferent conceptual systems. Islam brought them together, conlbined them all into an entirely new hitherto unknown conceptual network. And it was chiefly-I do not say exclusively, for, undoubtedly there were a number of other factors at work-this transposition of concepts, and the fundamental displacement and reanangement of nloral and religious values which ensued from it, that so radically evolutionized the Arab conception of the world and human existence. Fronl the viewpoint of a semanticist who is interested in the history of ideas, it is this, and no other thing, that gave the Qur'anic vision of the universe so markedly characteristic a coloring. Speaking in nlore general temls, it is comnlon knowledge that words, when they are taken out of their traditionally fixed combi- nations and put into an entirely different and new context, tend to be profoundly affected by tha~ very transposition. This is known as the inlpact of context on word-meanings. Sometimes the impact results only in subtle shifts of emphasis and slight changes of nuance and emotive evocation. But more often there occur drastic changes in the meaning structure of the words. And this holds true even when the word in question in the new system still keeps hold on the same basic meaning which it had in the old system. Now to give some examples from the Qur'an. The name of Allah, for instance, was not at all unknown to the pre-Islamic Arabs. This is evidenced by the fact that the name appears not only in pre- Islamic poetry and compound personal names but also in old inscriptions. At least ~ome people or some tribes in Arabia believed in a god called Allah and even seem to have gone to the extent of acknowledging Him as the creator of heaven and earth, as is easy to see from some of the Qur'anic verses.) Among people of this type even the highest position seems to have been assigned to Allah in the hiemrchy of ro1ythcislll, namely in the cupacity of the "Lord of the IlollSC"1 i. C',. the Ku'buh at Mukkuh, the other gods being regunJcd ns 6 GOD AND MAN IN THE QUR'AN so many mediators between this supreme God and human beings. This latter conception of the divine hierarchy most clearly reflected in the Qur'an. In SOrah al-Zumar, we hear some polytheists saying: A. ~ ;}. ~\ "\~) , J'I• ~Yore';. . . :}1 ~ljJ~ ~. • }~ ~ ~ T We only serve them (i.e. worship other gods) that they may bring us near to Allah. Al-Zumar, 39:4 [3t The underlying idea is that of shafa 'ah (intercession) which plays an exceedingly important role in the history of religious thought among the Arabs and Muslims from the old pre-Islamic times down to the Middle Ages when it comes to occupy the attention of the Islamic theologians. In much the same sense, in Siirah al-A~qaf, the gods besides Allah are regarded as qurbiin, lit. means of approaching, that is., propitiation and intercession. There, in reference to those ancient cities that went to destruction as a result of their stubborn refusal to believe in Allah, it is asked with biting sarcasm: " ,,~ ~.#' Qt ", " "" ....... ~ ~~I~ I:J~} ~\ ~)~ ~ ,;..i>.;1 ::r-~I ~~ 'iJl-y Why, then, did they not help those people, the gods that they had taken to themselves besides Allah as propitiators? Al-A~qtif, 46:27 [28] These and many other verses show clearly that the existence of a god called Allah and even his highest position among the divinities was known and acknowledged in Jahiliyyah, but He was, after all, but one of the gods. This age-old system of religious values was gravely endangered when it was proclaimed by the Prophet of Islam that this supreme God was not only supreme in the relative sense of the highest in the hierarchy but absolutely supreme, and also unique, i. e., the one and only God in existence, degrading thereby all other gods to the position of btitil (false) as opposed to ~aqq (real), in other words, mere names without any reality, mere products of fancy and imagination. If the Arabs were to accept this new teaching, the general situation would have to suffer a com~ change and Teper- l~ussi()ns wuuld not only make themselves felt in the relatively Semantics and the Qur 'an 7 confined domain of religious ideas but practically all spheres of life, both social and individual, would have to be thereby, affected. No wonder fonnidable opposition to this movement under MuJ:tammad, began to manifest itself immediately and grew around him. It is to be noticed that this did not mean a mere change in the Arab conception of the nature of Allah alone; it meant also a drastic and radical change of the whole conceptual system about which we talked in the preceding section. The new Islamic conception of the supreme God affected profoundly the whole structure of the vision of the universe. For the first time in the history of the Arabs, a monotheistic and theocentric system was established, a system whose center was occupied by the one and only God as the sole source of all human actions, and, indeed, of all fonus of being and existence. All the existent things and values were thereby subj ected to a complete rearrangement and a new allotment. The elements of the universe came, without one single exception, to be uprooted from their old soil, and transplanted into a new field; each one of them was assigned a new place, and new relationships were established between them. Concepts that had formerly been quite foreign to each other were now brought into close connections; contrariwise, concepts that had been closely related to each other in the old system came to be separated in the new one~ In the realm of the supernatural beings, the acknowledgment of the position of Allah as the sole Lord of the whole universe deprived, as noted above all the other so-called gods (iilihah) of all reality. They were now "mere names", not corresponding to any real entities existing outside of language. In the tenninology of modem semantics, we should say that in this conception the term ilah (pI. alihah), when applied to anything other than Allah Himself is nothing but a word having connotation but no denotation. In Siirah Yiisuf, we read: That which you worship apart from Him, is nothing but names you have named, yourselves and your fathers. God has sent down no authoritys touching them. rusuf, 12:40 (JOD AND MAN IN THE QUR' AN Besides the so-called gods, there were also in Jiihi/iyyah a few other types of supernatural beings that were worshipped, feared and venerated in varying degrees according to places and tribes: angels, demons and jinn. These were all taken up and incorporated in the new system of Islamic world-conception, but with somc fundamental modifications with regard to their respective position and function in the general scheme. Of the important category of jinn we shall have much to talk later in connection with the problem of Revelation and poetic inspiration. 6 Here let us consider, as a typical example, the case of the angel-worship in ancient Arabia. According to informations obtainable from the ijadfth, there seems to have been widely practised among the Arabs in Jiihiliyyah the angel-worship. The Qur'an itself tells us that there were many who believed and professed that the angels were the daughters of Allah. The word maliik or malak meaning 'angel' was well-known not only among the town dwellers who might have been easily influenced in this respect by Judaism and the Persian religious conception, but also among the pure Bedouins. The famous pre-Islamic warrior poet 'Antarah b. Shaddad, for example, has this verse: 7 0, __.. :;; .... ' 6" , , ..A..- ~J'. -L..>- J .. ~I .!.I·· .. _ ;, (Ask any experienced warrior in our tribe;) he will tell you that on the edge of my sword there lives the angel of death, always present, never disappearing. In the Arab conception, an angel was an invisible spiritual being somewhat in the nature of a god or superior jinni, worthy to be venerated and even worshipped, but with no definite place in the hierarchy of the supernatural beings. Sometimes an angel was venerated as an intercessor or mediator between a higher god and men, but often he was himself an object of cult and worship. To this conception Islam brought a profound change of far-reaching consequence for the weltanschauung 'of the Arabs. With the estab- lishment of an entirely new theocentric system, a definite place was assigned to the angels in the hierarchy of beings. Moreover, the angels themselves were classified into several categories in accordance with their functions and thus angelic hierarchy was formed within the universal hierarchy o( being:sotne names cume to Semantics and the Qur 'an 9 assume a great importance being associated with some especially important missions to fulfil in the execution of the grand design of Divine Providence; such is, for example, the angel Gabriel (Jibrrl or Jabrfl in Arabic) as the heavenly messenger who is charged with the task of transmitting the words of Revelation to the Prophet on the earth. More important still, the angels ceased to be themselves an object of adoration and worship; now they were but simple creatures of God, differing in no way from human beings in this respect, and they were naturally so made exactly as men were, to worship God, to be humble and obedient servants of God. In Sarah 4, we arc told: .YJ 0J'!~'p1 ~~I ~J ~ \~ 0~ ~l ~I :.4.:' ! J) .., ~~;J~ ~~"FJ ~;~:; ~ , .., " The Messiah will never disdain to be a servant of God, nor will those angels who are allowed to enjoy Divine favor. Whoever disdains to serve Him as a slave, being too proud (to do so), He will assemble them to Him, all together. An-Nisii', 4: 170-171 [172] Thus we see the angels, without ceasing to be celestial beings belonging to higher ontological order than mankind, degraded to the position of mere servants or slaves of Allah in much the same way as ordinary human beings. And if this is the case with the angels how much more should this be the case with jinn. These have also been originally and essentially created to serve and worship Allah; there can be no difference at all in this important respect betweenjinn and human beings. In Siirah 51, Allah Himself declares: .1. w; , '''1' ""{ 0. ) .., 1..r ~ -;- i ~ ) .r-l ,,;',, : - ;);.:. ~'l&. )1' I created jinn and mankind only that they might serve Me. Al-Dhariyiit, 51 :56 And the verse is well-known 8 in which it is solemnly declared that those the jinn who disobey Allah and refuse to serve Him will be thrown into hell on the Day of Judgment together with humar; k'~tl'tlr (infidels) without any discrimination. It iN tn he noticed thnt ull these arc but a small part of the 10 GOD AND MAN IN THE QUR' AN universal rearrangement of concepts and redistribution of values brought about by the teaching of Islam, which radically altered the nature of the Arab conception of the world. We must observe that the words have not changed in their original basic meanings; what has actually changed is the general plan, the general system, and in this new system each one of them has found a new position. The word malak, for example, still retains the old meaning of 'angel', and yet in this new system, it is no longer what it has been; it has undergone a subtle but very profound inner semantic transformation as a result of its having been put in a new place in a new system. The impact of a new conceptual framework on the meaning structure of individual concepts will come out much more clearly if we turn to words that stand for moral, ethical or religious values. In the natun~ of the case, the Qur'an abounds in ,excellent examples in this field. We may mention as the most typical one the word taqwii. As we shall see later,9 the basic semantic core of a living being of the word taqwa was in Jiihiliyyah "self-defensive attitude of a living being, animal or man, against some destructive force coming from outside". This word comes into the Islamic system of concepts carrying with it this very basic meaning. But there, under the overwhelming influence of the whole system, and particularly by the fact of its having been now put into a specific semantic field composed of a group of concepts having to do with 'belief which is peculiar to the Islamic monotheism, it comes to acquire an extremely important religious meaning: taqwa, passing through the intennediate stage of "the pious fear of Divine chastisement on the Day of Judgment", ends by meaning personal 'piety' pure and simple. A great many examples may be easily adduced to illustrate the same process of semantic transformation from different angles. But it is not necessary to do so at this stage, for, after all, that precisely will be the most important subject, of this whole study, and will, therefore, continue to occupy us all through the book. So instead of going any further in this direction, I should like to stop here for a while and add some general observations on what I have called the whole conceptual system or network from a somewhat more technical point of view. Semantics and the Qur'an 11 III. 'Basic' Meaning and 'Relational' Meaning By the brief and summary explanation I have just given, the significance of a whole conceptual framework, or total Gestalt, has been, I hope, made apparent in affecting the meaning values of individual words that exist in totality. Concepts, we have seen, do not stand alone and in isolation but are always highly organized into a system or systems. At this stage I should like to introduce a technical distinction between what I would call 'basic' meaning and 'relational' meaning as one of the major methodological concepts of sema,ntics in order to facilitate our subsequent analytic work. Now if we take up the Qur'an and examine from our standpoint the key-terms that we meet with therein, we notice immediately two things, one quite obvious and, apparently, even too banal and commonplace to be pointed out, and another which may not be so obvious at the first glance. The obvious side of the matter is that each individual word, taken separately, has its own basic meaning or conceptual content on which it will keep its hold even if we take the word out of its Qur'anic context. The word kitiib (book), for example, means basically the same thing whether it is found in the Qur'an or outside of the Qur'an. This word, as long as it is actually felt by the speech community to be one word, keeps its fundamental meaning-in this case, a very general and non-specified meaning of 'book'-wherever it is found, whether it happens to be used as a key- tenn in a given system of concepts or more generally outside of that particular system. This constant semantic element which remains attached to the word wherever it goes and however it is used, we may call the 'basic' meaning of the word. This, however, does not exhaust the meaning of the word. And here begins the second aspect of word-meaning to which reference has just been made. In the Qur' anic context, the word kitiib assumes an unusual importance as the sign of a very particular religious concept surrounded by a halo of sanctity. This comes from the fact that in this context the word stands in a very close relation to the concept of Divine Revelation, or rather various concepts having direct reference to Revelation. This means that the simple word kitiib, with its simple basic meaning 'book', once introduced into a particular system and given 0 certain definite position in it, acquires a lot of 12 GOD AND MAN IN THE QUR'AN new semantic elements arising out of this particular situation, and also out of the various relations it is made to bear to other major concepts of that system. And, as happens very often, the new clements tend gravely to affect and even modi fy essentially the original meaning structure of the word. Thus in this case, the word kittib, as soon as it is introduced into the Islamic conceptual system, is put into a close connection with such important Qur'anic words as Allah, wahy (revelation), tanzfl (st=nding down, of Divine words), nabiy (Prophet), ahl (people; in the particular combination of ahl al- kitab-the people of the Scripture-meaning peoples who possess a Book of Revelation like the Christians and the Jews, etc.). A B A-the word kiLtib in an ordinary context showing the basic meaning of 'book' pure and simple. B-the same word kitab in the semanticjield of Revelation peculiar to the Qur'an. Henceforward, the word in the characteristically Qur'anic context will have to be understood in tenns of all these related terms and this association alone gives the word kitiib very special semantic coloring, that is, very complex and particular meaning structure which it would never have acquired if it remained outside of this system. It is to be noticed that this is also part of the meaning of the word kitiib as long as it is used in the Qur'anic context-an exceedingly important and essential part of its meaning, indeed, far more important than the 'basic' meaning itself. This I would call in this book, the 'relational' meaning of the word to distinguish it from the latter. Thus, whi Ie the 'basic' meaning of a word is something inherent in the word itself, which it carries w~th it wne'rcver it goes, the 'relational' meaning is something connotative that cOllies to Ill" ;)emanllCS ana lne ':t!ur un 1..1 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 in that system. In view of the great methodological importance of this concept, I should like to give here another simple example showing how a 'relational' meaning comes into being. The word I have in mind is yawm whose 'basic' meaning is 'day'. Let us suppose that the big circle (Q) in the diagram represents the whole Qur'anic vocabulary. This Q is, as we shall see in detail presently, a large conceptual system consisting of a number of smaller overlapping conceptual systems which we call in semantics 'semantic fields'. Among them there is a 'field' which is of especial importance in determining the nature of the Qur'anic world-view, a field, that is, composed of words having direct reference to the Resurrection and the Last Judgment, like qiyiimah (resurrection), ba'th (raising, the dead), dfn (Last Judgment), hislib (reckoning), etc. This field or conceptual network constituted by these words we may call the Eschatological field (E). As is natural, an intense atmosphere of a very unusual nature pervades the whole field and reigns over it. Right into this atmosphere you put the word yawm with its proper-neutral, we might say meaning of a 'day'. which it has in normal situations; at once you see a variety of conceptual associations formed around it, and the l:OIH:l'pt of 'day' tinged with a marked eschatological coloring. In short, til "t/,,'m (the day) means in this particular field not an ordinary 14 GOD AND MAN IN THE QUR' AN day, but the Last Day, i.e., the Day of Judgment. Exactly the same explanation applies to the Qur'anic use of the word sa'ah 1o whose basic meaning is 'hour'. In order to be understood in the sense of the 'Hour of Resurrection', the word need not actually occur in special combinations with other words that have more explicitly eschato- logical associations; the word sa lah by itself is quite sufficient to convey all the necessary eschatological implications if only we know that it is being used not in its basic meaning, but in a sense which is peculiar to this semantic field. It often happens that the modifying power of the whole system works upon the word so strongly that the latter ends by almost losing its original conceptual meaning. When this happens, then we have a different word; in other words, we are witnessing the birth of a new word. The outstanding example is the semantic transformation which the verb kafara underwent in the Qur'an. Kafara properly and basically means "to be ungrateful", "to show ingratitude" towards some good done or some favor shown by some other person; it is just the opposite of shakara meaning "to be thankful". And this is the usual meaning of the verb kafara within the larger context of the vocabulary of the Arabic language. This meaning itself does not change in any way whether the verb be used by the Muslims or by the non-Muslim Arabs; it is common to all the Arabic speaking people. Moreover, this has been so all through the ages from pre-Islamic times down even to our own days. However, the word took quite a special course within the narrower context of Islamic theology. At the Qur'anic stage of the development of the Arabic language, the word was taken over from the pre-Islamic vocabulary by Divine Revelation and put into an extremely important semantic field composed of words having reference to the central concept of 'belief, namely, belief in God. A direct and most intimate conceptual connection was thereby estab- lished between this verb and the word Allah. That is to say, within this narrowly confined semantic field-which we might call the fman-field, fman being roughly equivalent in meaning to 'belief, as we shall see more full later-kafara was no longer the simple attitude of ingratitude, but was ingratitude towards God, or more exactly, towards God's goodness and the favour shown by Him. And this is the first stage in the very interesting seman9c--d~velopment of this word in the Qur'anic context. Semantics and the Qur 'an 15 In order to understand the next stage we must remember the very basic fact about Islam that, according to the religious teaching of the Qur'an itself, one of the essential conditions, or rather, the very first step in attaining to the tnle 'belief or 'faith' ([man) is that man should learn to understand the seemingly quite ordinary and common natural phenomena which he observes around him not as simple natural phenomena but as so many manifestations of Divine goodness towards him-that is, in Qur'anic terminology, as so many 'signs' (ayat) of God-and be truly thankful to Him for them. The Qur'an, never tires of insisting most emphatically and trying to bring home to man how all the good things which he is enjoying in this earthly life are in reality nothing but God's gifts. Islam as a religion is, in this respect, an exhortation to gratitude towards God. At the same time it is an exhortation addressed to man to become deeply conscious of his ultimate and essential dependence on God. In the religious view of the Qur'an this consciousness on the part of man of his absolute dependence on God is the very beginning of the true faith and belief in God. This explains how the verb kafara-or its nominal fonn leufr deviates little by little from the original meaning of 'ingratitude' and comes nearer and nearer to the meaning of 'disbelief or 'unbelief as the flat negation of the concept of [man. In the Qur'anic verses that were revealed to Mu~ad towards the end of his lifetime, kafara was no longer the antonym of shakara (be thankful) but rather the opposite of amana (to believe), and its participal form kiifir-this form, incidentally was destined to play a part of paramount importance in the subsequent history of Islamic thought, whether theological or political-eame to mean simply an 'infidel'.11 Correspondingly, the word shakara, on its part, comes very near to the concept of [man itself. In not a few places in the Qur'an, shakara (to be thankful) to God is almost synonymous with ama1J.a (to believe) in God, although, to be sure, the semantic transformation in this case has not been as complete as in the case of kafara. In any case, here we see how word-meanings get affected by their neighbors, by the impact, that is~ of the whole system to which they arc made to belong. A word signifying 'thankfulness'. could never have conceivably acquired a meaning coming near to 'belief nnd •faith' except by having been put into a particular semantic field, where nil dCl1lcnlN contributed towards letting it develop in that dire- 16 GOD AND MAN IN THE QUR tAN ction. And in tenns of our distinction between 'basic' meaning and "relational' meaning, we might describe fairly adequately the situation by saying that in the case of shakara a markedly characteristic relational meaning developed around the basic semantic core of the word in the Qur'an, which enabled the word to be used sometimes almost synonymously with amana, while in the case of kafara "to be ungrateful" the relational meaning became powerful and got the upper hand of the basic meaning so much so that it eventually produced a new word with the basic meaning of 'disbelief. It remains now to say a word about the real nature of what I have called 'basic' meaning in distinction from the 'relational'. It must be kept in mind that the 'basic' meaning which, as I said, a word carries with it everywhere and always as its conceptual core or kernel, and which, therefore, does not change in whatever system the word may be put, as long as it is felt by the community to be one word-this 'basic' meaning is in reality but a methodological concept, that is to say, a theoretic postulate which proves useful whenever we want to analyze the meaning of a word scientifically, which, however, we never find in this abstract fonn in the world of reality. We only assume as a working hypothesis the existence of some such thing in our semantical analysis of words because in most cases the assumption facilitates our analytic procedure and makes our understanding of word-meanings more systematic and scientifically exact. To say the truth, words are all complex social and cultural phenomena, and in the world of reality even a single word cannot be found, whose concrete meaning is covered completely by what I call 'basic' meaning. All words without exception are more or less markedly tinged with some special coloring coming from the peculiar structure of the cultural milieu in which they actually exist. IV. Vocabulary and Weltanschauung The previous section was devoted to a consideration of a methodological distinction between two different, although closely related, sorts of word-meaning which we named provisionally 'basic' meaning and 'relational' meaning respectively. And we examined a few examples from the Qur'an. OUf real airy}_ -w_~s not so much to explain the distinction itsel f hy concrete examples to show how ;}emanllCs ana rne Cdur an I I semantical analysis of the 'relational' side of a word-meaning requires a minute and careful investigation into the general cultural situation of the age and the people in addition to a more specialist linguistic knowledge of the word. For, after all, what we call the 'relational' meaning of a word is nothing other than a concrete manifestation, or crystallization, of the spirit the culture, and a most faithful reflection of the general tendency, psychology and otherwise, of the people who use the word as part of their vocabulary. This, I think, has also shown that semantical analysis is neither a simple analysis of the fonnal structure of a word nor a study of the original meaning attached to the word-fonn, i.e., etymology. Etymology, even when we are fortunate enough to know it, can only furnish us with a clue as to the 'basic' meaning of a word. And, we must remember, etymology in many cases remains a simple guess- work, and very often an insoluble mystery. Semantical analysis, in our conception, is something that intends to go far beyond that. It purports to be a cultural science, if we are to classify it. The analysis of the basic relational elements of a key-term should be conducted in such a way that, when we really succeed in doing it, the combination of the two aspects of the meaning would bring to light one particular aspect, one significant facet of culture as it was, or is, being experienced consciously by those belonging to that culture. And at the end, if we ever reach that final stage, all the analysis done must help us reconstruct on an analytic level the whole structure of the culture as it really lived~r lives, as the case may be-in the conception of the people. This is what I would call the 'semantic weltanschauung' of a culture. It remains now to elucidate more in detail what kind of a thing this 'semantic weltanschauung' is, how it is basically constituted, and what grounds we can offer for maintaining that it forms philoso- phically a dynamic ontology to which a passing reference has earlier been made. With this in view let us begin by repeating what we have already remarked, namely, that the words in a language fonn a closely-knit system. The main pattern of that system is determined by a certain number of particularly important words. It is necessary to note here that not all words in a vocabulary arc of equal value in forming the busic structure of the ontological conception underlying the voca- hulary. however important they may arrear from other points of 18 GOD AND MAN IN THE QUR' AN view. The word 'stone', for example, may be fairly important in the daily life of the English-speaking people. But the word, it would seem, does not play any decisive part in characterizing the world- view of the present day English language. In the same way, the word qirtas meaning 'parchment' which occurs in the SOrah al-An'am I2 is indeed, a very interesting and remarkable word not only linguistically but also from the standpoint of the cultural history of the Arabs, but it does not contribute in any essential way towards characterizing the nature of the fundamental Qur'anic vision of the universe. The word sha 'ir (poet) is several degrees more important than this, particularly in a negative sense, because the Qur'an is emphatic in pointing out to the opponents that the Prophet Mu~ammad is "not a poct". 13 And yet, its importance, when compared with the word nabiy (prophet) itself, is very small. Those words that playa really decisive role in making up the basic conceptual structure of the Qur'anic world-view, I would call the 'key-terms' of the Qur'an. Allah, Islam, fman (faith), kiifir (infidel), nabiy (prophet), rasul (apostle, of God) are some of the outstanding examples. It will be the most important, but also the most difficult part of a semanticist's job, who would study the Qur'an from this point of view, to isolate, before everYthing else, the key-terms out of the bulk of Qur'anic vocabulary. For it will determine all the subsequent analytic work he will be doing; this will doubtless form the very basis of the whole edifice. Almost unavoidably a certain amount of arbitrariness comes into this choice of the key-terms, and this may gravely affect at least some aspect of the whole picture. Just to give one example: the Qur'an mentions more than ten times the Heavenly 'Throne', 'arsh of Allah, 14 and we know that this concept occupies a very prominent place in the discussions of later theologians of Islam and that it plays also an exceedingly important role in Islamic mysticism as a symbol. But whether the concept is so fundamentally important already at the Qur'anic stage as to be fully entitled to be regarded as one of the key-terms will certainly be a question open to discussion. And the semanticist will have to be confronted with many similar cases in the course of his analysis. This, however, does not offer a real problem, for as regards, at least, the main body of key-terms there can possibly be no essential disagreement. Nobody will question the choice of words like Islam [man, kufr, nabiy, etc., not to speak of the word Alhlh itself. /' Semantics and the Qur 'an 19 Now the key-tenns constitute among themselves the general pattern the vocabulary of which they are representative members. And this they do by standing in diverse and multiple relations with each other. As I said earlier they do not exist quite independently of each other; they are connected with one another in a most intricate way and in diverse directions. Let A, B, C, D, E, F and G be the key-tenns of a vocabulary. The word A with its own 'basic' meaning is closely related with B, D and E, for example. The word B, in its tum, itself having its proper 'basic' meaning has an intimate relationship with E, F, G besides A, an~ the word G with C and B, etc., etc. So that all, taken as a whole, represent themselves to our eyes as a highly organized system of interdependent elements, a network of semantic associations. And finally, all the words of the vocabulary are distributed along these main lines. 0 0 0 0 0 A 0 0 0 0 0 0 0 0 0 20 GOD AND MAN IN THE QUR'AN Thus we see that 'vocabulary' in this sense is not a mere sum total of words; 15 that is, it is not a mere haphazard collection of a great number of words lumped together without order and principle, each one of them standing by itself without any essential connection with others (Picture A). On the contrary, the words exist connected with each other in multiple relationships and thus form a number of largely overlapping areas or sectors (Picture B). These areas consti- tuted by the various relations of words among themselves we may call 'semantic fields'. Each semantic field represents a relatively independent conceptual sphere which is quite similar in nature to vocabulary. The difference between 'vocabulary' and 'semantic field' is obviously a relative one; essentially there can be no difference at all between them. For, after all, a 'semantic field' is no less an organized whole than 'vocabulary', because it is a whole body of words arranged in a meaningful pattern representing a system of concepts ordered and structured in accordance with a principle of conceptual organization. Vocabulary usually comprises a number_ of spheres, that is to say, vocabulary as a larger conceptual field is divided up into several particular fields. But each of the particular fields, as an organized sector of the vocabulary, is itself fully entitled to be called a 'vocabulary' if it is large enough to be treated as an independent unit. Only when we consider it as a particular part of a larger whole, do we distinguish it from the latter it a 'semantic field'. The latter, in this sense, is a system within a system, a sub-system. Theoretically it would, then, be possible to consider even the Qur'anic vocabulary itself a particular 'field' within a still larger whole, the vocabulary of the Arabic language of that age. If we leave out of consideration-which, however, we should not do, practically-the tremendous cultural importance the vocabulary ofthe Qur'an in the history of Arabic, and adopt a strictly formal point of view, then the Qur'anic vocabulary is but a sub-system within a system. In any case, this seems to give us warning against ignoring the basic relationship it bears to other significant sections within the whole vocabulary of the Arabic language. Fortunately for us, some- thing at least of these other sectors is known to us, chiefly through the language of pre-Islamic and mukhac/ram poetry, 16 which has come down to us thanks to the painstaking efforts ~f the great philologists of the Abbasid period. The pre-Islamic poC'ts-''and partly ulso the Semantics and the Qur 'an 21 mukha4ram poets-share with the Qur'an a considerable amount of key-words, but their vocabulary and the underlying world-view are structured along essentially different lines from those of the Qur'an. In these two major conceptual systems of old Arabia-the pre- Islanlic and the Qur'anic--even the common elements belong as a rule in entirely different spheres of thought. And this simply means that onc and the same word usually assumes a completely different semantic value according as it belongs in this system or that. And since, chronologically, the vocabulary of pre-Islam is antecedent to that of the Qur'an, a comparison between them will certainly be quite fruitful. It will, we might expect, cast an illuminating light on the original 'basic' meaning of some of the key-terms that are found in the Qur'an. It will further allow us to see exactly how new ideas arose and how old ideas were nlodified in Arabia in the critical period extending from the late Jiihiliyyah age to the first Islamic age, and observe how history acted upon and moulded the thought and life of the people. This is the main reason why in the following I shall constantly be referring to pre-Islamic poetry in explaining the semantic structure of the Qur'anic vocabulary. I? The above considerations have, I hope, made it sufliciently clear that vocabulary, far from being a single homogeneous plain, consists of a great number-or rather we should say, an indefinite number-of strata of associative connections or spheres of conceptual association, each one of which corresponds to a predominant interest of a community in a given period of history and thus epitomizes some aspect of its ideals, aspirations and preoccupations. Vocabulary, in short, is a multi-strata structure. And these strata are formed, linguistically, by groups of key-words, which we have named 'semantic fields'. Our next task will be to investigate how individual 'semantic fields' are themselves structured in detail, and how it will be possible for us to detect one in midst of an extremely complicated whole of interlocking elements. Thus, to come back to our main topic in this chapter, which is nothing other than the semantics of the Qur'an, we shall have to begin by trying to isolate major conceptual spheres of the Qur'an, then we shall be engaged in discovering how these vuriolls spheres or semuntic fields, large and small, area delimited by their Ilci~hh()rs, how they urc reluted with one another, how they are 22 GOD AND MAN IN THE QUR' AN internally structured, and how they are organized and integrated into the largest multi-strata system, i. e., that of the whole Qur'an, besides paying due attention to the particular structure of the meaning of each individual key-word. At this point I must introduce another technical tenn-'focus- word'--corresponding to a new methodological concept which will prove very useful when we are engaged in isolating and analysing semantic fields. By 'focus-word' I would mean a particularly important key-word which indicates and delimits a relatively inde- pendent and distinctive conceptual sphere, i.e. 'semantic field' in our tenninology, within the larger whole of vocabulary. A focus-word is, thus, an arche in the Aristotelian sense; it is that in tenns of which a particular sub-system of key-words is set off and distinguished from the rest. It is the conceptual center of an important semantic sector of vocabulary, comprising a certain number of key-words. Since all key-words are, by definition, important terms, it will be difficult for us to decide definitely as to which, of all the possible candidates for it, should be taken as the real 'focus' of the system. And here again we must admit the possibility of an element of arbitrariness coming into our choice. But this must not be allowed to make us blind to the methodological utility of such a concept. Besides, the situation is made less embarassing by the fact that the concept of 'focus-word' is, and must necessarily be, a fairly flexible one. If a certain word is made to act as a focus-word in a certain semantic field, that does not prevent the same word from behaving as an ordinary key-word in some other field or fields. And this reflects faithfully the real nature vocabulary, which, as I said above, is always and everywhere a multi-strata structure. This I will show now, in a preliminary way, by one or two simple examples. The word fman (belief}-with all the other words derived directly from the same root, like amana (to believe), mu'min (believer}--for instance, plays in the Qur'an an exceedingly important part. Nobody will disagree to our regarding it as a focus- word governing a special field of its own. And as soon as we take it as a focus-word, we begin to see a certain number of other important words, that is, key-words, clustering about it as the conceptual article or focal point, thus fonning together a significant conceptual sphere the whole vocabulary of the Qur'an (Pict~.). These key-words clm;tering about imtln are of either a positive (P) or a negative (N) Semantics and the Qur 'an 23 A nature. On the positive side, we have among others, words like shukr (thankfulness; the verb shakara I8 ), Islam, lit. "the giving over of one's self (to God)" (the verb aslama), ta~dfq, "considering (the revealed words) truthful" (the verb ~addaqa), Allah (as the object 'belief), etc. While the negative side of this conceptual network consists of words like ku!r (disbelief), takdhfb, "giving the lie to (the revealed words)" (the verb kadhdhaba; kadhib: 'a lie'), fi~yan (disobedience), and nifiiq ("making a false show of belief'), etc. Thus a group of important words, i. e., key-words, center around a word which represents and unifies the whole group, and constitute in this way a relatively independent field of concepts. If the word standing at the centre delimits the field in the gross and gives the main concept without any differentiation, the words centering around it point each in its own way, to this or that particular aspect of the main concept; they behave as the principle of differentiation while the focus-word works as the principle of unification. And the whole field constitutes by itself a small vocabulary within the larger vocabulary of the Qur'an, that is, a sub-system of concepts falling within a larger conceptual system. And this latter consists of a. number of similarly structured sub-systems coexisting. with each other. This, however, does not yet give a true picture of the complex nature of system. The complexity of the matter arises from the fact that each of the words appearing in a sub-system, whether focus-word or key-word, does not remain confined within the limits of the purticular field, hut normally ha~ a multiple relationship to many 24 GOD AND MAN IN THE QUR'AN other words that properly belong to other fields. The focus-word of a certain field may appear as one of the ordinary key-terms in another field; contrariwise, a word that belongs in a certain sphere in the capacity of a key-term may appear in another as its focus-word. Again, some words may be there that are common to two or more fields all in the capacity of simple key-words. Thus, to give the most remarkable example, the word Allah appears in semantic field of 'belief which I have just mentioned, as a key-word along, with others centering around the focus-word [man, because it is, in this particular connection, the grammatical object of [man-amana bi-Allah ("to believe in God") being one of the standing expressions in the Qur'an. The reverse side, I mean, conceptual side of this is that God is here being taken account of in so far as is the object of faith. There are, however, several other points of view, which the word Allah must admittedly be looked upon as an important focus-word that gathers around itself quite a number of key-words including [man itself. To say the truth, the word Allah is the highest focus-word in Qur'anic vocabulary, reigning over the entire domain. And this is nothing but the semantic aspect of what we generally mean by saying that the world of the Qur'an is essentially theocentric. We shall have occasion to come back to the point later. Of the remaining key-words that appear in the same field, Islam undoubtedly is fully entitled to be considered a focus-word with its own semantic field. Likewise, the word kufr on the negative side. The rest, that is, words like shukr, ta~d[q and takdhfb, cannot possibly be given such a central position in any conceptual system in the Qur'an. B Semantics and the Qur 'an 25 The semantic field of kufr (disbelief) may be shown by this diagram (Picture B). The diagram has been intentionally simplified by the elimination of all the negative elements, that is, those words which constitute the positive side of the diagranl showing the semantic field of [man (Picture A). All the key-words that surround the focus-word in this diagram are either those that signify partial and particular aspects of the concept itself of kufr or those that stand for concepts closely related to kufr in the Qur'anic context. IOJ As has been suggested above, the complexity of the whole system is greatly increased by the fact that, as a rule, one and the same key-word belongs, as key-word, in several different fields, forming in ciiverse spheres diverse semantical relations. Take ,for example the word c!a/al in the semantic fields of kufr. Dalal properly means 44going astray" or "wandering off the right path", the verb being dalla. It is part of the most remarkable religious conception of the Qur'an that Allah shows to the mankind the 44right way" to salvation but only some of them take that way and many go astray. In terms of the semantic field we are discussing now, kufr (disbelief) in God is precisely the necessary result of man's having chosen-Qr having been made to choose, as the case may be:!o-a wrong way instead of the only right one. In other temls, 44disbelief' and 44wandering from the right path" refer to exactly the same thing from two different angles. And it is in this capacity that the word dalal has its proper place in the semantic field of kufr. But the point of interest is that this is not the only proper place assigned to the word dalal in the whole system of the Qur'anic vocabulary, as we shall sec presently. The concept of Way, ~irat or sabri, plays a most prominent part informing the religious conception peculiar to the Qur'an. Even a casual reader will notice that the Qur'an from beginning to end is saturated with this idea. Most obviously sirii~ or its synonym sabfl is the focus-word governing a whole semantic field composed of a big family of words, each one of which represents in its own way and from its peculiar point of view an essential facet of the Qur'anic thought. The key-words of this field may conveniently be classified under three major groups: I. In the first place come those words standing for concepts that rclat~ to the nature or the Way itself. The Qur'an looks at this plohll'IU lhuu thl' Jloint or view or its h~ing straight (mu.\·tac/Fm, 
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