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Editorial

The question of creation stands as one of the most fundamental inquiries at the
heart of the relationship between humanity and existence. Throughout history,
human beings have sought to comprehend the order of the universe they inhabit,
the meaning of their own existence, and the wisdom that underlies it all. The Holy
Qur’an invites the human being to this journey of contemplation and declares,
“Indeed, in the creation of the heavens and the earth and the alternation of

the day and night there are signs for people of reason.” (Al-i ‘Imran, 3:190). Thus, it
reminds us that the order within the universe is a clear proof of divine power.

The universe created by Allah the Almighty, who is the Creator and Sovereign of
all existence, is at the same time a collection of signs pointing to His existence.
Indeed, the Qur’an declares, “Travel throughout the land and see how He
originated the creation...” (Ankabut, 29:20), thereby directing humankind toward
observation, reflection, and contemplation. This divine call activates the human
intellect, heart, and conscience, reminding the human being of the responsibility
to comprehend the meaning of existence.

In Islamic thought, one of the fundamental concepts in understanding creation
is sunnatullah. The universe is neither abandoned nor purposeless; rather,
everything continues its existence within the measure and laws determined

by divine wisdom. In the Holy Qur’an, it is declared, “Indeed, We have created
everything, perfectly preordained.” (Qamar, 54:49), clearly expressing this divine
balance. In this respect, the realm of existence has been presented to human
observation; thus, the universe has become a great book of contemplation that
must be read.

This perspective not only leads the human being to a sense of awe before the
universe, but also calls him to responsibility. For the human being is entrusted
with preserving balance upon the earth that has been given to him as a trust. This
outlook, shaped under the guidance of the Qur’an, transforms the understanding
of creation into more than a mere matter of knowledge; it becomes an
inseparable part of faith and the consciousness of responsibility.

In this issue of Diyanet Journal, we are pleased to present our special feature
entitled “The Magnificent Balance in the Universe.” Prof. Dr. Soner Gunduzoz
addresses our main theme in his article, “Existence from Chaos to Cosmos:

What Qur’anic Knowledge Tells Us and the Possibility of a Theistic Science.” In
the Muslims of the World section, Yasar Cuhadar discusses Ethiopia’s encounter
with Islam and its historical journey. Our guest for this issue’s interview, Prof. Dr.
Necdet Cagil, emphasizes that reflecting upon the unique order and harmony of
the universe represents a form of worshipful consciousness that draws human
beings closer to the Creator.

We present this issue, featuring many esteemed articles and distinguished
contributors, to you, our valued readers, and wish you an enjoyable and beneficial
reading experience.

Gulhiman HEKIMOGLU
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In the name of Allah, the Most Merciful, the Most Compassionate

THE MAGNIFICENT
BALANCE IN THE

UNIVERSE

The universe is a
manifestation of the
attribute of “Takwin” of
Allah the Almighty. Allah,
the Absolute Creator of

all things, has brought the
entire realm of existence
into being in a delicate
balance through His
boundless knowledge,
infinite power, and
unrestricted will. The

noble verse, “Indeed, We
have created everything,
perfectly preordained”
(Qamar, 54:49), informs us that
all beings have been created
within a specific measure,
balance, and harmony. As
emphasized in the noble
verse, “He is the One” Who
created seven heavens, one
above the other. You will
never see any imperfection
in the creation of the Most
Compassionate. So, look
again: do you see any flaws?
Then look again and again—
your sight will return
frustrated and weary” (Mulk,
67:3-4). There exists neither
defect, nor distortion, nor
disorder in the creation of
Allah the Almighty.

Every being, created
uniquely by Allah the
Almighty, continues its
existence through His
continual act of
re-creation at every
moment (Zumar, 39:62; Rahman,
55:20). This process unfolds
within the framework of
a divine law expressed in
the Noble Qur’an by the
concept of “sunnatullah.”
The movements of the sun,
the moon, and the stars;
the succession of night
and day; the course of the
planets in their orbits; the
occurrence of months,
years, and seasons in a
determined cycle; and the
entire process of change
and transformation in
nature—from the birth

of living beings to their
death—all take place in
accordance with this
divine law.

The Noble Qur’an reminds
us that this universe,
which operates within

the framework of an
unchanging divine law, is
a greal blessing bestowed
upon humankind (Jathiyah,
4512-13). This reminder is



also noteworthy in that it
points to the human being’s
responsibility toward
creation. Undoubtedly,
every blessing is at the
same time a trust, and a
trust entails responsibility.
The human being,
described as the essence of
the universe and placed at
the center of the realm of
existence, has been granted
numerous blessings; yet,

in proportion to these
blessings, corresponding
responsibilities have
likewise been entrusted to
them.

Human beings, created
with distinguished faculties
such as intellect, will, and
discernment, certainly
possess the means and
potential to fulfill their
responsibilities. Indeed,
as expressed in the verse,
“Indeed, We have dignified
the children of Adam,
carried them on land and
sea, granted them good
and lawful provisions, and
privileged them far above
many of Our creatures”
(1sra’, 17:70), human beings—
endowed with qualities
that distinguish them from
other creatures—have

the potential to exercise
authority over the realm of
existence. For this reason,
Allah the Almighty has
connected the continuity
and preservation of the
magnificent balance in
creation to the human
will. He has required
humankind to employ

this potential within the
equilibrium of intellect
and heart, matter

and spirit, and world

and hereafter, and to
safeguard the balance

and harmony inherent

in creation by refraining
from all forms of excess
and imbalance. Drawing
attention in numerous
verses to the flawless
order of the universe, Allah
the Almighty warns all
humanity with the verse
“so that you do not defraud
the scales” (Rahman, 55:8). In
this regard, every person
endowed with intellect is
obliged to conduct their
relationship with the realm
of existence in accordance
with sunnatullah, guided
by revelation and by the
proper exercise of their
will.

For humankind to fulfill
the responsibility of
preserving both their own
fitrah and the order within
the universe, the most
essential value they must
adopt in their relationship
with the environment is
the consciousness of trust.
The consciousness of
trust means recognizing
that the sole Owner of
everything in the universe
is Allah the Almighty. It
entails conducting one’s
relationships with all
realms of existence—
animate and inanimate—
within the limits and
measures established by
Allah the Almighty. This
consciousness is not only
the guarantee of law,
justice, and virtuous moral
conduct on earth, butitis
also of vital importance in
the construction of a world
that is livable for all living
beings.

When the realm

of existence is not
approached with the
consciousness of trust, it
becomes inevitable that
environmental problems
will envelop human

life. For when people
distance themselves

from this awareness of
trust, they begin to act
with a sense of absolute
ownership, perceiving for
themselves an unlimited
right of disposal over
their surroundings. This,
in turn, drives them after
unending ambitions

and selfish interests,
distancing them from
truth, justice, law, and
moral integrity. Indeed,
today humanity faces
numerous adversities—
ranging from food
insecurity to climate
crises, from global
disasters to psychological
distress—many of

which have emerged as
consequences of personal
greed and unchecked
desire. Especially in the
past century, despite
colossal problems
increasingly surrounding
human life, regrettably,
the pressure exerted by
humankind upon the
environment continues
to intensify with each
passing day. The greatest
harm from this situation,
however, is again borne
by humanity itself. As our
Lord draws attention to
this reality in the verse,
“Corruption has spread on
land and sea as a result of
what people’s hands have
done, so that Allah may

LEADING ARTICLE

cause them to taste (the
consequences of) some of
their deeds and perhaps
they might return ‘to the
Right Path’.” (Rum, 30:41)

In order to halt this
negative course, human
beings must, without fail,
align their will with the will
of Allah the Almighty and
establish their relationship
with the environment
upon the consciousness of
trust. The protection of the
rights and dignity of other
living beings who share this
world, and the preservation
of the earth as a livable
place for all, depend upon
this. Undoubtedly, this is
possible only through the
consciousness of servitude.
For the awareness of
servitude is the most
essential factor that gives
meaning to life within

the balance of matter and
spirit, world and hereafter,
and that provides the
foundation for regulating
their relationship with their
Lord, with themselves, and
with their environment
accordingly. Strengthening
the consciousness of
servitude will ensure that
people conduct all their
relationships within the
framework of revelatory
and creational laws,

and thus refrain from
attitudes and behaviors
that corrupt nature. In this
way, individual, social, and
environmental crises—
manifesting largely as a
result of human factors and
rendering life increasingly
unlivable—will, to a great
extent, be averted.
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AGENDA

XISTENCE
FROM CHAOS
TO COSMOS:

WHAT QUR'ANIC KNOWLEDGE TELLS US AND
THE POSSIBILITY OF A THEISTIC SCIENCE

Prof. Dr. Soner GUNDUZOZ

Belief in Allah is not merely
a theoretical affirmation
for human beings; it is

a profound existential
necessity and a spiritual
need. The Noble Qur’an
directs human attention
to numerous signs that
support this belief. The .
order observed in the
universe; the harmony
and balance among beings
(Ghashiyah, 88:17-20), the

cohgréﬁt and interrelated

functioning of cosmic

systems (Mulk, 67:30), the

conscientious and intuitive
inclination present within
the inner world of the

human being (Rum, 30:30),

* 2and.the line of inner _
(anfusi) and outer (afaqi)
contemplation extending

. from the microcosm to the

. macrocosm (Al-i ‘Imran, 3:191)

“stand out as fundamental

THE UNIVERSE
IS NOT WITHOUT
PURPOSE OR
ORDER; RATHER,
IT OPERATES
WITHIN A
SYSTEM
“GOVERNED BY
 UNCHANGING
DIVINE LAWS
KNOWN AS
SUNNATULLAH

epistemic grounds that
lead the human being to

a Creator. Appealing to
the testimony of science,
proceeding with the vision
granted by revelation,
and ultimately engaging
in a profound inner self-
reckoning emerge as the
core dynamics of the path
that leads to Allah.

In'this cantext, the concept
of uluhiyyah expresses
Allah’s absolute dominion
and sovereignty over the
universe. Allah exercises
this sovereignty through
His attributes such as

"knpwledge, creation, will,

and speech. Uluhiyyah
provides an-ontological
and epistemological
framework that explains
the relationship between
the Divine Essence

and the cosmos. The
concept of rububiyyah
refers to Allah’s acts of
creating beings, providing
sustenance, protecting,
and overseeing them. The
concept of wahdaniyyah,
which must be considered
alongside uluhiyyah and
rububiyyah, expresses
the oneness of Allah and
constitutes an essential
condition for a true
conception of the Divine.
Without the notion of
wahdaniyyah, a complete
understanding of deity is
not possible. Polytheistic
approaches diminish the
concept of deity from

its rightful ontological
position, and for this
reason, such views are
characterized as shirk in
Islamic thought.

January-February-March 2026 i Diyanet Journal
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The Qur’an explicitly
states that polytheism

is incompatible with the
order of the universe:
“Had there been other
gods besides Allah in the
heavens or the earth,
both ‘realms’ would have
surely been corrupted.”
(Anbiya, 21:22). This verse
demonstrates that the
belief in multiple deities
at a metaphysical level
would necessarily produce
chaos in the cosmic
order. The Qur’anic
expression of bringing
forth from darkness into
light also serves as a
striking depiction of the
transition from chaos to
cosmos. The universe is
not without purpose or
order; rather, it operates
within a system governed
by unchanging divine laws
known as sunnatullah.
Numerous phenomena,
from the structure of the
atmosphere to the layered
heavens, and from the
material universe to the
multiplicity of cosmic
systems, have been
interpreted throughout
history in light of both
the tafsir tradition and
scientific findings.
Figures such as Fakhr al-
Din al-Razi, Molla Jami,
Aristotle, and Ptolemy have
shaped these cosmogonic
discussions; at the same
time, astronomers

like Eratosthenes and
Hipparchus contributed
to the evolving
understanding of the
structure of the universe.
With the advancement of
modern science, the idea

THE PRECISE
ORBITS OF THE
PLANETS, THE
BALANCED
STRUCTURE OF
THE ECOSYSTEM,
THE ORDERLY
CYCLE OF THE
SEASONS, AND
THEEARTH'S
IDEAL DISTANCE
FROM THE SUN
ALL POINT TO
THE PRESENCE
OF FINE-TUNING.

that the cosmos operates
according to a systematic
unity and set of laws has
become even more firmly
established.

When the manner in
which the system operates
is taken into account,

it becomes evident that
the universe could not
have come into existence
on its own; therefore, it
necessarily requires a
Creator. That Creator is
Allah. If one were to claim
that the universe was
brought into existence

by something other

than Allah, it would
necessitate belief in an
endless chain of creators.
Such a belief leads to an
infinite regress—a vicious
circle with no resolution.
(Topaloglu, Ateizm ve Elestirisi,
p. 94 In Islamic thought,
the existence of Allah is
established through the
testimony of cosmic signs
(ayat kawniyyah) and
through the arguments
presented in the Qur’an,
including the proofs from
origination (huduth),
invention (ikhtira),
providence (inayah), and
order (nizam). Even the
formation of proteins
within a living cell reveals
an extraordinary level

of mathematical and
biochemical precision.
The existence of billions
of species, plants, oceans,
celestial bodies, and the
intricate structure of

the human mind render
the claim of coincidence
intellectually indefensible

(Karliga, Nicin Allah’a Inaniyoruz?,

4/22).

There is nothing more
natural than a system of
such immense complexity
and scope having a
conscious planner behind
it. The Qur’an affirms that
within human creation
and within their very
souls lie signs pointing

to the existence of Allah.
Nature is one of the most
fundamental realms of
revelation, conveying
knowledge about the
Creator. Allah has made
all beings in the universe
signs (ayah) and symbols,
and He has endowed

human beings with

the intellect capable of
reading, interpreting, and
transcending these signs.
This relationship between
the human being and
nature is made possible
by the meaning ascribed
to both. This semantic
coherence must be
reexamined, particularly
by younger generations,
when faced with modern
ideologies such as atheism
and deism.

The universe, as a whole,
points to the absolute
oneness of Allah. While
secular tendencies
portray the world as an
ontologically deficient
and flawed realm, Islamic
thought maintains that
the world has been
created in the most
perfect manner among

all possible worlds. The
Qur’an affirms this truth
with the verse: “You will
never see any imperfection
in the creation of the Most
Compassionate.” (Mulk,

673) The introspective
(anfusi) and external
(afaqi) signs complement
one another on both
micro and macro levels,
forming evidence for the
existence of Allah. The
continuity of this order
clearly demonstrates that
the universe is governed
with wisdom and will by

a single deity. The Qur’an
supports this perspective
with numerous verses that
emphasize the importance
of contemplating the
universe (Ghashiyah, 88:17-19;
Ankabut, 29:20; Nahl, 16:66;

Dhariyat, 51:21).



It becomes clearly

evident from an objective
standpoint that the
universe did not come

into existence by chance.
The precise orbits of the
planets, the balanced
structure of the ecosystem,
the orderly cycle of the
seasons, and the Earth’s
ideal distance from the Sun
all point to the presence of
fine-tuning. This system
requires alevel of intricate
planning that even the most
advanced technologies
cannot replicate. Such a
level of design naturally
points to a Creator
endowed with infinite
knowledge and power. The
Qur’an’s emphasis on the
cycle of life (Nur, 24:43) draws
attention to the continuity
of this order.

Science still has vast
realms of the universe left
to discover. Yet with each
discovery, rather than
negating the power of
Allah, His might becomes
even more apparent. The
cosmic imagery presented
in Surah al-Nazi‘at, from
the creation of the heavens
to the ordering of the
earth (Nazi‘at, 79:27-33), draws
human attention both

to the vastness of outer
space and the intricate
balance on Earth. The
Qur’an employs a rich
cosmological language
through terms such as
seven heavens, kawkab
(star), misbah (star), takwir
(wrapping), tibaq (layers),
and samk (structure)—
each pointing to different
dimensions of the
universe.

The mechanistic
conception of the
universe that emerged in
Western thought after the
Enlightenment presented
religion and science

as opposing realms.
Influenced by figures
such as Auguste Comte, J.
Stuart Mill, and Herbert
Spencer, atheistic and
deistic discourses became
widespread (Oguk, Yeni
Ateistlerin Yanilgilari, pp. 70-71).
Today, this perspective is
being reproduced through
Darwinian evolution

and natural selection
(Dawkins, The God Delusion, pp.
12-113). Approaches that
frame certain biological
traits in humans as flaws
overlook the holistic and
purposeful design of
creation (Lents, Human
Errors). Similarly, the
claim that God cannot be
empirically proven points
to a significant flaw in
reasoning (Krauss, A Universe
from Nothing).

It must not be forgotten
that scientists, too, are
susceptible to error

due to biases, societal
conditioning, and
conceptual limitations. The
NOMA approach—Non-
Overlapping Magisteria—
which advocates for the
complete separation

of science and religion
(Strobel, Hani Tanri Olmustu?,

pp. 102-103), overlooks the
dimension of meaning
within the universe. Yet the
universe possesses a depth
of meaning that cannot

be fully explained by the
data provided through
empirical science alone.

Modern cosmology

has revealed that an
extraordinarily delicate
balance among the four
fundamental forces of
nature is required for life
to emerge. The formation
of elements such as
carbon, nitrogen, and
oxygen depends on the
internal structure of stars
and the initial conditions
of the universe. This fine-
tuning strongly supports
a theistic explanation
(Golshani, Theistic Science, pp.

215-216; Swinburne, p. 228).

In conclusion, the human
being must observe
phenomena, evaluate them
through rational inference,
and approach reason
through revelation, and
science through wisdom.
Verses in the Qur’an,

such as the Ratq-Falq
phenomenon (Anbiya, 21:30)
in comparison with the Big
Bang theory, the expansion
of the heavens (Dhariyat 51:47),
and the verse describing
the Divine Throne

(Kursi) encompassing the
heavens and the earth
(Bagarah 2:235), invite a
renewed exploration of
the relationship between
religion and science.
Likewise, reflections on
the end of the universe
within the context of
eschatological imagery
(Ibrahim, 14:48) deepen
contemplation. All of this
indicates that a theistic
science, one that aligns
with the grandeur of

the cosmos, is possible,
coherent, and also
necessary.
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necessity to laug
have fun within
which is supposed
to be a physical and
spiritual union. To have a
compatible and sustainable
marriage, it is important to
strive to find a perfect fit
as much as the conditions
allow. Although the
Messenger of Allah (saw)
appears to address only
males, his advice and
warnings are universal and
apply to both sexes.

Our Prophet, by saying,
“Be selective regarding the
person you will marry; and

aughters) to

are important factors for
sustaining a marriage.
Compatibility can depend
on the level of social status,

family, education, and
financial well-being of the
spouses. Compatibility in
marriage is recommended,
assuming that it

provides the necessary
background for a tranquil
and harmonious family
environment. For example,
if one of the spouses had
grown up in an affluent

OUR PROPHET
POINTED OUT
THATIT WAS
ANATURAL
NECESSITY
TOLAUGH
AND HAVE
FUN WITHIN

MARRIAGE,
WHICHIS
SUPPOSED TO
BE A PHYSICAL
AND SPIRITUAL
UNION.

LIFE

HE SPOUSE:

family and obtained a good
education, and the other
partner had grown up

in a poor family, did not
receive a good education,
and began to work for a
livelihood at an early age,
that might create some
resentment among the
couple.

In order to have respect,
trust, and acceptance in
marriage, it is necessary
to take the compatibility
and equality of the spouses
into consideration. This

is because our Prophet, in
his Farewell Pilgrimage,
said: “O people! Beware!
Your Lord Allah is one.

January-February-March 2026 I Diyanet Journal
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Your father is one. There
is no superiority of Arabhs
to non-Arabs, whites to
blacks, or blacks to white.
The superiority is about
piely.” (HM23885, Ibn Hanbal,
V, 411)

Our beloved Prophet
warned those who leave
aside essential values and
are attracted by transient
features in choosing a
spouse as follows: “Don’t
marry women due to their
beauty. Their beauty could
be the reason for their
destruction (may lead
them to go astray). Don’t
marry them due to their
wealth either. Their wealth
may lead them to commit
sin. But marry them
because of their piety. A
pious black concubine
whose nose is cut and ear
is pierced, for example,
can be more virtuous than
the others.” (1M1859. Ibn
Majah, Nikah, 6) The same is
true for men’s piety. One
day, our Prophet said to
the Companions, “When
someone whose piety and
morality you like comes
to ask the hand of your
daughter for marriage,
marry her to him. If you
do not do so, sedition and
corruption would prevail
on the earth.” When those
who were present said,
“O Messenger of Allah!
What if that person is not
equal to the girl?” Our
Prophet repeated three
times, “When someone
whose piety and morality
you like comes to ask the
hand of your daughter

INCHOOSING A
SPOUSE, WHICH
IS ONE OF THE
MOST CRITICAL
DECISIONS IN
ONE'S LIFE,

ONE NEEDS
TOPRIORITIZE
PIETY AND
MORAL

VIRTUE. THIS

IS BECAUSE A
MARRIAGE THAT
PRIORITIZES
PIETY AND
GOOD MORALITY
WILL BRING
PEACE AND
TRANQUILITY
TO THE COUPLE,
NOT ONLY IN
THIS LIFE BUT
ALSOIN THE
HEREAFTER.

for marriage, marry her
to him,” (T108s, Tirmidhi,
Nikah, 3) and indicated that
the criterion of piety was
essential, and the other
characteristics could
become significant with
piety.

The verse of the Noble
Qur’an, “Wicked women
are for wicked men, and
wicked men are for wicked
women. And virtuous
women are for virtuous
men, and virtuous men are
for virtuous women.” (Nur,
24:26) indicates that good
morality and clean life

are essential in marriage,
and that people could be
equal on those grounds. In
like manner, the verse “A
male fornicator would only
marry a female fornicator
or idolatress. And a female
fornicator would only be
married to a fornicator

or idolater. This is (all)
forbidden to the believers.”
(Nur, 24:3) emphasizes that
dignity and morality are
essentials of marriage.

In the verse, “Do not marry
polytheistic women until
they believe; for a believing
slave-woman is better
than a free polytheist,

even though she may look
pleasant to you. And do

not marry your women

to polytheistic men until
they believe, for a believing
slave-man is better than

a free polytheist, even
though he may look
pleasant to you. They

invite (you) to the Fire
while Allah invites (you) to

Paradise and forgiveness
by His grace. He makes
His revelations clear to the
people so perhaps they will
be mindful.” (Baqarah 2:221), it
is repeatedly emphasized
that it is not permissible
to marry them as long as
they do not believe in Allah
(swt), even if they possess
high social status, great
wealth, or extraordinary
beauty. On the question

of marrying women of

the People of the Book
(ahl al-kitab), the Holy
Qur’an says, “Today all
good, pure foods have
been made lawful for

you. Similarly, the food of
the People of the Book is
permissible for you and
yours is permissible for
them. And (permissible

for you in marriage) are
chaste believing women as
well as chaste women of
those given the Scripture
before you—as long as you
pay them their dowries

in wedlock, neither
fornicating nor taking
them as mistresses.”
(Ma’idah, 5:5 Therefore, as
with Muslim women, it

is obvious that dignity is
also the most important
criterion for Jewish and
Christian women.

Allah the Exalted, with
the verse, “And one

of His signs is that He
created for you spouses
from among yourselves

so that you may find
comfort in them. And He
has placed between you
compassion and mercy.
Surely in this are signs for



people who reflect.” (Rum,
30:21) states that having

a spouse is a natural
need, and a marriage
that satisfies this need
should be built upon

love and compassion.
Our Prophet encouraged
marriage as reflected in
his statements to ‘Ali, “O
‘Ali! Don’t postpone three
things: prayer when the
time comes; burial of the
dead when the corpse is
ready; and marriage of a
woman when he finds her
a good fit.” (T1075, Tirmidhi,

Jana'iz, 73)

Everyone needs
compassion and love,

and wants to have a wife
with whom he wants to
overcome the challenges of
life and share its beauties.
Sometimes one chooses

a wife for her beauty,
sometimes for her career,
sometimes for her fame,
and sometimes for her
piety and good morality.
There is no doubt that
these are all important
features. Everyone has their
own taste, preference, and
ideals, and makes their
decisions accordingly, in
different stages of their

INORDER TO
HAVE RESPECT,
TRUST, AND
ACCEPTANGE IN
MARRIAGE, IT
IS NECESSARY
TOTAKE THE
COMPATIBILITY
AND EQUALITY
OF THE
SPOUSES INTO

CONSIDERATION.

life. However, in choosing
a spouse, which is one of
the most critical decisions
in one’s life, one needs to
prioritize piety and moral
virtue. This is because a
marriage that prioritizes
piety and good morality
will bring peace and
tranquility to the couple,
not only in this life but
also in the hereafter. The
Holy Qur’an refers to those
who are happy in Paradise
as follows: “They and
their spouses will be in
(cool) shade, reclining on

(canopied) couches.” (Ya-Sin,

36:50)
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“The example of those who spend their wealth in the
cause of Allah is that of a grain that sprouts into seven
ears, each bearing one hundred grains. And Allah
multiplies ‘the reward even more’ to whoever He wills.
For Allah is All-Bountiful, All-Knowing.”

(Bagarah, 2:261)

Allah the Almighty, in His wisdom, has created
human beings in diverse forms. Just as the languages,
colors, and cultures of societies differ from one
another, so too do individuals vary in terms of their
abilities and material means. In this context, it
becomes evident that, as social beings, humans must
live in coexistence with others in order to sustain
their existence. Allah the Almighty has established a
balance and order in the universe and has bestowed
different resources and blessings upon various
regions and geographies. As stated in the verse,
“..We (alone) have distributed their (very) livelihood
among them in this worldly life and raised some

of them in rank above others so that some may
employ others in service....” (al-Zukhruf, 43:32), this
divine truth encompasses numerous instances

of wisdom (Maturidi, Ta'wilat Ahl al-Sunnah, 9/162-163;
Zamakhshari, al-Kashshaf, 4/248-249.). This truth also places
a responsibility upon human beings. In order to
maintain balance among people in the world and to
ensure the continuation of peace and happiness, it is
essential to keep alive the values of sharing, mutual
assistance, generosity, and charitable giving (infaq).
Given the reality that human beings will not be on the
same level in every aspect of worldly life—some being
wealthy while others are poor—it becomes obligatory
that when the blessings Allah the AImighty bestows
upon an individual, a society, or a region exceed their
needs, this surplus must be transferred to those in
need and shared with the less fortunate. Otherwise,
social, cultural, and economic disparities will arise
among people; these differences will give rise to
various desires, and if these desires are not fulfilled,
negative consequences such as anger, enmity,
hatred, oppression, and war, which disrupt peace
and happiness, may emerge (Kuran Yolu, vol. 1, p. 419).

The Holy Qur’an contains numerous verses that
encourage helping those in need, doing good, and
engaging in acts of sharing. In addition, concepts
such as infaq, zakat, and sadagah are all directed
toward promoting mutual assistance, encouraging
generosity, and establishing a balance between
the rich and the poor. Alongside the obligatory
zakat that eligible Muslims are required to give,
the Qur’an also advises believers to give sadagah
voluntarily at every opportunity and to spend in
the way of Allah (infaq). Furthermore, the Qur’an
points to how infaq should be carried out, offering
us guidance in this regard and teaching us the
ethics of charitable giving.



First and foremost, with
the verse “and that each
person will only have what
they endeavored towards...”
(Najm, 53:39), the Qur’an
emphasizes the importance
of a person’s effort and
striving. However, it is

also a reality that there

are individuals who are
either unable to work

due to certain obstacles

or, despite their efforts,
are unable to succeed. In
such cases, it becomes
both a religious and moral
responsibility for those who
are able to extend a helping
hand to those in need to
offer assistance and to give
in charity (tasadduq). The
Qur’an also teaches that,

in fulfilling this duty, one
must act responsibly and
observe certain principles.
Accordingly, infaq and
tasadduq performed with
the intention of worship
must be done solely for the
sake of Allah’s pleasure,
not to gain the approval

or admiration of others.

In this regard, Allah the
Almighty presents the
example of a garden that
yields double produce
after receiving abundant
rain to describe those

who spend in His cause
sincerely (Baqarah, 2:265), thus
pointing to the reward and
blessings that come from
giving in charity with pure
intentions.

a

Another important matter
to be observed in infaq is
that acts of kindness must
not be followed by reproach
or hurtful behavior. Allah
the Almighty warns us

in this regard as well

(Bagarah, 2:262). Indeed, such
actions not only wound
and humiliate the people
in need, offending their
dignity, but also nullify

the reward and blessings
of the good deed and
assistance rendered. The
Qur’an highlights that
giving sadagah in secret

is more virtuous (Baqarah,
2:271), drawing attention to
an important point: this
protects the recipient from
feeling embarrassed and
prevents the giver from
falling into the temptation
of showing off. Another
key principle in infaq is
that what is given should
be of good quality, not
something undesirable. The
Qur’anic counsel that we
should not attempt to give
in charity that which we
ourselves would not accept
except with reluctance
(Bagarah, 2:267) teaches us an
important principle of the
ethics of infaq. One of the
key points to be observed
in this matter is to avoid
wastefulness. Acting

with the awareness that
something surplus to our
needs may be a necessity
for someone else, and
maintaining balance in our
spending, just as in every
other aspect of life, is a
command from the Qur’an
(Isra, 17:20). Just as miserliness
does not befit a Muslim,
neither does extravagance,
unnecessary spending, or
squandering resources.

Another important point
related to this matter is
that infaq, acts of goodness
and charity, and the giving
of sadagah bring about

IN THE LIGHT OF THE QUR’AN

great benefits both in this
world and the hereafter
(Kur’an Yolu, vol. 1, pp. 418-419.).
Indeed, Allah the Almighty
states that the good deeds
we perform are ultimately
for our own benefit and
gives glad tidings that their
reward will be given in
full (Baqarah, 2:272, 274). While
the reward for most good
deeds is generally tenfold,
the verse referenced above
(Baqarah, 2:261) states that
the reward for spending
in the way of Allah is

seven hundredfold. This

is profoundly significant
glad tidings, highlighting
the immense value and
importance of this act of
worship, and indicating

THE HOLY
QURAN
CONTAINS
NUMERQUS
VERSES THAT
ENCOURAGE
HELPING
THOSE IN NEED,
DOING GOOD,
AND ENGAGING
INACTS OF
SHARING.

that its reward will be
multiplied many times
over (Nasafi, Madarik al-Tanzil,
1/216-217; Kur’an Yolu, vol. 1,

p. 420.. Although it may
appear that giving sadagah
or performing good deeds
reduces one’s wealth,

the reality is quite the
opposite. As stated in the
Qur’an, Allah the Almighty
increases and blesses the
wealth of those who give in
charily (Bagarah, 2:276). When
we consider that spending
in the way of Allah brings
abundance and goodness to
one’s earnings, serves as an
expression of gratitude for
the blessings granted to us,
and, through sadagah
al-jariyah, becomes a
means for our book of
deeds to remain open
continuously, it becomes
clear that such acts

cannot be measured by
any material standard.

As stated in the Qur’an,
“You will never achieve
righteousness until you
donate some of what you
cherish” (Al-i ‘Imran, 3:92),

the beloved servants of
Allah act with a sense of
ithar, selfless altruism,

by offering food to the
poor, the orphan, and the
captive even when they
themselves are in need
(Insan, 76:8). Moreover, they
do so purely for the sake of
Allah, without seeking any
worldly benefit or return
(Insan, 76:9). Undoubtedly, all
of these acts become means
for fostering social unity,
solidarity, mutual support,
and cohesion within the
community.
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THE MOST FAITHFUL
COMPANION:

RIGHTEOUS DEEDS

Dr. Ahmet OGUZ
Religious Affairs Attaché of Jeddah

The word “amal,” which
in the lexicon carries
meanings such as work,
act, and effort, is defined
as an action performed
with a specific purpose.
In religious literature, it
refers to conduct that is
subject to commands,
recommendations, or
prohibitions and that
ultimately entails either
punishment or reward.
(Suleyman Uludag, “Amel,” DIA,
3/13-16.) Righteous deeds,
on the other hand, mean
believing in Allah the
Almighty, worshipping
and serving Him, and
carrying out beneficial acts
for the good of creation.
Accordingly, every halal
and legitimate action may
be regarded as a righteous
deed, provided that it is
performed properly and
soundly with the intention
of seeking the pleasure of
Allah. In many verses and
hadiths, the concept of
amal is often used to refer
to various acts of worship
performed in order to

altain greater reward.
Nevertheless, it should

not be forgotten that the
concept of righteous deeds
has a broader scope. Allah
(swt) states in many noble
verses, “those who believe
and do good...”, thereby
mentioning faith and
righteous action together
(Baqarah, 2:23, 62, 82, 277). The
expression “those who do
good” found in these verses
encompasses all positive
and beneficial actions and
works, foremost among
them acts of worship.
Moreover, just as beneficial
actions are called righteous
deeds, the person who
performs them is also
described as a righteous
person (Islam through Hadiths,
3/35-30).

About righteous deeds,
the Prophet Muhammad
(saw) stated, “All that is
good is a sadagah” (Bukhari,
Adab, 33 (6021)). By this
statement, he broadened
the scope of both charity
and righteous deeds.

Moreover, with his saying,
“Allah the Almighty is
pleased when one of you
performs a task and does
it with excellence,” (Bayhaqi,
Shu‘ab al-Iman, 7/234 (4931), he
indicated that, alongside
sincerity and devotion,
quality and excellence

in one’s work are also of
great importance. Faith
and righteous deeds are
likewise two essential
criteria that determine

a person’s worth in the
sight of Allah. This matter
is expressed in the noble
verse as follows: “It is not
your wealth or children
that bring you closer to
Us. But those who believe
and do good—it is they
who will have a multiplied
reward for what they
did...” (saba, 34:37. The
Prophet Muhammad (saw)
summarized this message
in these words: “Verily
Allah does notlook to
your bodies nor to your
faces, but He looks to your
hearts.” (Muslim, Birr, 34 (25647)

One day, as our Beloved
Prophet Muhammad (saw)
was entering the city from
the region of Aliyah, one

of the elevated areas of
Madina, he passed by the
marketplace. People were
gathered around him. He
then came across a dead
young goat with small ears.
Reaching out, he took it by
the ear and said: “Which of
you would like to buy this
for one dirham?” The noble
companions replied, “We
would not buy it even for
less than a dirham. What
would we do with it?” He
then asked, “Would you
want it if it were given

to you for free?” They
answered, “By Allah, even
if it were alive, it would be
defective because its ears
are small. So what would we
do with it when it is dead?”
Thereupon, the Messenger
of Allah (saw) said: “By
Allah, in the sight of Allah
the Almighty, this world

is more worthless than

this dead goat before you.”
(Muslim, Zuhd., 2 (2057)). The only



“When carried to his grave, a dead person is followed by three, two

IN THE LIGHT OF THE HADITHS

of which return (after his burial) and one remains with him: his

relative, his property, and his deeds follow him; relatives and his

capital that will save us in
this world and the hereafter
is our deeds. While

striving for our fleeting
worldly life, we must not
neglect performing lasting
righteous deeds for the
hereafter, our eternal
abode. It should not be
forgotten that possessing
wealth and property in

this world is different from
attaching excessive value

to them and turning them
almost into an ultimate
goal. Certainly, a Muslim
should possess lawful
wealth and property and
spend them in accordance
with the pleasure of Allah.
However, if a person is
unwilling to give zakat and
sadaqah, or if his hand, as it
were, trembles while giving
them, this indicates that he
attaches excessive value to
worldly possessions. Such
behavior does not befit a
Muslim.

The well-known proverb
“The shroud has no
pockets” is often cited to

property go back while his deeds remain with him.”

(Bukhari, Rigaq, 42 (6514); Muslim, Zuhd, 5 (2960).)

warn those who become
excessively attached to
worldly wealth. This
expression means, “No
matter how wealthy you
are, you will take nothing
with you when you die.”
This reality is beautifully
expressed in the following
hadith of the Prophet
Muhammad (saw): “When
carried to his grave, a dead
person is followed by three,
two of which return (after
his burial) and one remains
with him: his relative, his
property, and his deeds
follow him; relatives and his
property go back while his
deeds remain with him.”
(Bukhari, Rigaq, 42 (6514); Muslim,
Zuhd, 5 (2060)).

The reality of death is the
greatest lesson for one who
seeks to take heed. Death
reminds us that worldly
life is temporary and that
all the possessions we hold
are merely means of trial.
This matter is explained

in the Qur’an as follows:
“Every soul will taste death.

And you will only receive
your full reward on the Day
of Judgment. Whoever is
spared from the Fire and is
admitted into Paradise will
(indeed) triumph, whereas
the life of this world is no
more than the delusion

of enjoyment.” (Al-i ‘Imran,
3:185). Therefore, wealth,
property, status, and fame
should not deceive us.
Indeed, Allah the Almighty
warns us in this regard as
follows: “Know that this
worldly life is no more than
play, amusement, luxury,
mutual boasting, and
competition in wealth and
children...” (Hadid, 57:20).

While good deeds bring
happiness to their doer,

evil deeds will cause him
regret. One day, our Beloved
Prophet Muhammad (saw)
said to his companions,
“Every person who dies

will surely feel regret.” The
noble Companions asked,
“Why will he feel regret?” He
replied, “The one who does
good will regret not having

done more good during his
lifetime, and the one who
does evil will regret not
having abandoned his evil
deeds while he was alive.”
(Tirmidhi, Zuhd, 58 (2403)). Since
this world is transient and
the hereafter is eternal,
each should be given its due
value in proportion to the
time one will remain there,
and preparation should be
made accordingly. Indeed,
regarding preparation for
the hereafter, Allah the
Almighty says: “O believers!
Be mindful of Allah and

let every soul look to what
(deeds) it has sent forth for
tomorrow (the hereafter).”
(Hashr, 509:18) Our Beloved
Prophet (saw) also warned
in this regard, saying: “The
wise person is the one who
calls himself to account
and works for what comes
after death, whereas the
helpless person is the one
who follows his desires
and yet entertains hopes
of forgiveness from Allah.”
(Tirmidhi, Sifat al-Qiyamah, 25
(2439)
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Prof. Dr. Necdet CAGIL:
“Attaining insight into the
magnificent order of the universe
leads to the discovery of its
creator.”
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Zeynep Feyza TAYFUR

Prof. Dr. Necdet Cagil, born in 1956 in Erzurum, is a theologian, academic, and professor of tafsir. He graduated in 1992
from the Faculty of Theology at Ataturk University and began his academic career at the same faculty as a research assistant
in the field of Qira’at. He completed his master’s degree with a study entitled “The Qira‘at of the Imams of Basra and Their
Evidences” and earned his doctorate with his dissertation titled “The Qira’at in Terms of the Eloquence and Phonetics of
the Quran.” Continuing his academic career at Ataturk University, Cagil attained the titles of associate professor and
subsequently professor at the same institution.




How should we
understand the frequent
attention drawn in the
Noble Qur’an to the
heavens, the earth, and
the order within the
universe? How do these
emphases shape the
believer’s perspective on
the cosmos?

In the Qur’an, frequent
emphasis is placed upon
the entirety of the cosmic
order and its operation
within an unerring

and precise system. In
this context, numerous
subjects grounded in
reflection, knowledge,
and observation are
addressed—ranging from
the distinctive animals

of the geographical
region that constituted
the text’s first audience,
to the heavens and
celestial bodies, light and
darkness, night and day,
mountains and seas, and
even to the geological and
topographical structure
of the earth. There are
two principal reasons for
this: first, to attain insight
into the mysteries of the
divine power and wisdom
that prevail throughout
the entire universe; and
second, through this
awareness, to learn the art
of living in harmony with
the cosmos, to advance
on the path of becoming
a balanced and exemplary
human being, and to
acquire the consciousness
of servitude to Allah the
Almighty. Human beings
come to know Allah more
profoundly in proportion
to what they learn and

understand, and they
develop a deep reverence
toward Him: “Of all of
Allah’s servants, only the
knowledgeable (of His
might) are ‘truly’ in awe
of Him.” (Fatir, 35:28) The
frequent emphasis on

the subtleties of creation
and the vivid depiction

of scenes serve to enable
believing individuals to
observe the universe
with a contemplative and
analytical gaze. The verse,
“And you (O Prophet) may
see them facing towards
you, but they cannot see”
(A'raf, 7:198), draws attention
to the profound distinction
between merely “looking”
and truly “seeing”. Not
everyone who looks is
able to see; yet everyone
who truly sees is indeed
looking. Just as the white
light of the sun, when
refracted through a
prism, transforms into
multicolored secondary
rays, so too, when
believers observe the
universe through the
prism of reflection in
light of the verses that
speak of the majesty of
the cosmic order, their
gaze is transformed into
countless rays of wisdom,
enabling them to discover
more fully the mysteries
of existence. Indeed, the
Qur’an states that in the
creation of the heavens
and the earth, and in the
alternation of night and
day, there are signs for
people of sound intellect;
and that this distinguished
group remembers Allah
while standing, sitting,

and lying down (in every
state), reflecting upon the
creation of the heavens
and the earth, and
ultimately supplicating,
“Our Lord! You have

not created (all of) this
without purpose. Glory

be to You! Protect us from
the torment of the Fire”
(Al-i ‘Imran 3:190-191). Thus,
attaining insight into

the magnificent order of
the universe leads to the
discovery of its Creator,
and that discovery, in turn,
directs one toward exalting
and glorifying Him.

Allah the Almighty has
established certain laws
governing everything
from atoms to the states
and motions of stars,
planets, and the heavens:
“So He formed the heaven
into seven heavens in two
Days, assigning to cach
its mandate.” (Fussilat, 41:12)
When the verses that
indicate the universe

was crealed according to
order and measure are
considered together with
contemporary scientific
data, what do they convey
tous?

Although the Qur’an is not
a book of “science” in the
technical sense, it contains
striking statements that
shed light on scientific
reflection. One of these

is its depiction of the
transition of the universe
from chaos to cosmos:
“Do the disbelievers not
realize that the heavens
and earth were (once)

one mass then We split
them apart? And We

LET’S TALK

created from water every
living thing.” (Anbiya 21:30)
In a manner consistent
with the conclusions

of contemporary
astrophysicists, the verse
offers an expression

that evokes the Big Bang
theory, suggesting that the
universe was initially an
indistinct unified whole,
a “mass of gas” or nebula,
which was subsequently
separated and gave rise
to the celestial bodies,
including our own world.
The verb “fatagqna”

(“We split them apart
forcefully”) appearing in
the verse contains as its
third letter the consonant
qaf, which produces an
explosive sound when
pronounced. The medical
term “fitq” (hernia), known
in medical literature and
referring in essence to
the protrusion or rupture
of tissue, is derived as
averbal noun from the
same root. The word
“ratqan,” which appears
immediately before the
verb and describes the
universe’s initial state

as a joined, single mass,
likewise contains the same
qaf sound, in addition to
the emphatic consonant
ta’. Through this phonetic
structure, it evokes the
image of a firm and
compact union—one that
would require a forceful
and intense separation.
Similarly, the verse, “We
built the universe with
(great) might, and We are
certainly expanding (it).”
(Dhariyat 51:47), particularly
in light of interpretations
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that ascribe the act of
expansion specifically

to the heaven, evokes

the theory of cosmic
expansion. In this respect,
it reflects a perspective
consistent with the

views of contemporary
astronomers such as
Edwin Hubble (d. 1953)

and Georges Lemaitre

(d. 1966), both of whom
articulated what is known
as the theory of expansion.
The matter referenced in
your question, namely, the
statement in the Surah
Fussilat (41:12) that the
heavens were arranged
and completed as seven
layers within “two days,”
requires clarification. As
described in the preceding
verse (Fussilat, 41:11), the
heaven was still in a state
of smoke/vapor/nebular
matter. At the stage
presented in the 12th verse
of the Surah Fussilat, when
it was fashioned into seven
heavens, the celestial
bodies, foremost among
them the sun and the
moon, had not yet entered
into their established
cosmic order; therefore,
the familiar twenty-four-
hour “day” as we know it
did not yet exist. In this
case, it is highly probable
that the expression “two
days” refers to two distinct
phases, epochs, or periods
of cosmic development,
the precise duration of
which is not definitively
known. According to

the explanations of

earlier generations of
exegeles, the expression
“Seven Heavens” refers

to the heavenly spheres
represented by the seven
planets identified in the
astronomy attributed to
Pythagoras (d. 495 BCE):
the Moon, Mercury,
Venus, the Sun, Mars,
Jupiter, and Saturn. If this
interpretation is sound, it
is likely that at the time the
Qur’an was revealed, the
Pythagorean cosmological
model was still regarded
as valid, and this was the
prevailing understanding
among the people of that
era. Since the primary aim
of the Qur’an is guidance,
it may be inferred that it
did not employ a different
numerical expression that
would have conflicted with
the commonly accepted
cosmological framework
of its first audience.
Moreover, the Qur’an does
not deny the possibility

of realities beyond the
number seven. On this
basis, it cannot be claimed
that the Qur’an is unaware
of the actual number of
planets, new ones of which
continue to be discovered.
As for the statement that
Allah inspired each heaven
with its function, this
signifies that the planets,
stars, and galaxies fulfill
their cosmogenic roles

in preserving the cosmic
order without deviation, in
accordance with the divine
ordinance established by
Allah the Almighty.

Within all of this balance,
order, and measure,
what, in your view, is the
place of the human being
in the universe? Is the
human being merely an

observer of this order, or a
responsible agent charged
with its preservation?

Some atheist philosophers,
such as Bertrand Russell
(d. 1970), argue that if God
truly values the human
race, one should question
why, according to Genesis
1:26, He did not create
human beings at the very
outset but rather at a

later stage (Russell, Religion
and Science, p. 19). On the
contrary, however, it may
be said that precisely
because human beings

are the most valuable
element of the universe,
their creation was left to
the final stage. What ought
truly to be questioned is
how a philosopher could
fail to consider how human
beings might survive in a
completely barren world
devoid of plants and living
creatures. As you have also
indicated in your question,
human beings are not
merely passive observers
of the cosmic order.

While contemplating

this magnificent system
with both wonder and
analytical insight, they

are at the same time
called to seek ways to
preserve it. For human
beings are responsible
agents, entrusted with
safegu