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The Qur’an has long been approached as scripture of guidance, law, devotion, doctrine, ethics, and civilization. It has been studied for what it commands, narrates, forbids, promises, and remembers. Yet one of its most pervasive and least adequately synthesized concerns is the human being: what sort of creature the human person is, how inward life is structured, why truth is recognized or resisted, how desire and heedlessness deform perception, and by what means a person is recalled, reoriented, and restored. The present study begins from the conviction that these questions are not incidental to the Qur’an’s message. They belong near its center.

This book argues that the Qur’an offers more than scattered observations about moral psychology. It presents a patterned account of the human person—a discernible anthropology in which creation, receptivity, perception, desire, memory, inward struggle, responsibility, and transformation are woven together. The Qur’an addresses the human being not only from above, through command and judgment, but also from within, through a sustained description of how human beings receive, evade, settle, harden, awaken, and return. The result is not a formal psychology in the modern sense, nor a schematic map laid out in technical prose, but a textured and intelligible portrayal of the self that can be reconstructed through careful attention to Qur’anic language.

The title of this book reflects that claim. By speaking of a “hidden architecture of the self,” I do not mean that the Qur’an contains an esoteric doctrine accessible only to initiates, nor that it presents a rigid faculty psychology awaiting extraction. “Hidden” here means under-recognized: an order that is visible once one attends to recurrent terms, relationships, and patterns, but that is often obscured when Qur’anic inward vocabulary is treated as loose synonymy, reduced to devotional idiom, or translated into inherited categories without sufficient conceptual scrutiny. “Architecture” refers not to mechanical structure but to patterned relation: a way in which terms such as nafs, ṣadr, qalb, fu’ād, and fitrah function distinctly yet in concert within the Qur’an’s account of human life before God.

The study is animated by both scholarly and practical concerns. Scholarly, because the Qur’an’s anthropology remains undertheorized relative to the attention devoted to law, theology, exegesis, and political thought. Practical, because every serious account of education, pastoral care, moral reform, spiritual direction, leadership, addiction, delinquency, rehabilitation, or social responsibility presupposes some understanding of what a human being is. Thin anthropologies yield thin practices. If the Qur’an does indeed offer a richer account of the human person—one that joins dignity to vulnerability, moral agency to inward conflict, and accountability to recoverability—then this account deserves careful reconstruction not only for the sake of interpretation but also for the sake of applied thought.

This book therefore occupies an intentionally intermediate space. It is an exercise in close conceptual reading of the Qur’an, but it is also constructive. It seeks not merely to catalog terms, but to clarify their relation; not merely to paraphrase familiar passages, but to ask what picture of the human person emerges when those passages are read together. In that sense, this work belongs to Qur’anic studies, Islamic thought, moral anthropology, and the study of religion more broadly. It is written for readers in those fields, as well as for educated readers interested in the Qur’an’s vision of inward life.

A brief note on scope is necessary. This is not a history of Muslim reflection on the soul, though it necessarily stands in conversation with that tradition. Nor is it a direct comparison between the Qur’an and modern psychology, though the concluding chapters indicate areas in which such comparison may later prove fruitful. The burden of this book is prior to both of those tasks: to attend first to the Qur’an’s own terms, patterns, distinctions, and modes of portrayal, and to ask what kind of anthropology becomes visible when that internal architecture is taken seriously.

Many debts of learning lie behind any study of this kind: to exegetes, theologians, philologists, teachers, and interlocutors whose work has helped preserve both the text and the questions one may responsibly ask of it. I am grateful to those from whom I have learned, even where this book departs from established habits of presentation. Any benefit in what follows belongs to God, and any failure of judgment, proportion, or expression is my own.

It is my hope that this study will encourage readers to approach the Qur’an not only as a book that speaks to the human being, but as a book that speaks with unusual depth about the human being: about what is nearest to us yet often least understood—our inward life, our instability, our longing, our self-deception, and our capacity, by divine aid, to return.

Mohammad M. Mandurah

Jeddah, Saudi Arabia

2026
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1. The Question of the Human Person in the Qur’an

The Qur’an addresses human beings as creatures who hear, see, remember, forget, desire, fear, reason, resist, repent, harden, awaken, and return. It speaks of the nafs that earns and bears consequence, of breasts that constrict and expand, of hearts that understand, sicken, harden, tremble, or find rest, of an inward core seized by grief or made firm, of a primordial orientation not erased by history, and of revelation as guidance, healing, reminder, criterion, and mercy. These are not incidental features of Qur’anic discourse. They suggest that the Qur’an is not concerned only with what the human being must do, but with what the human being is.

Yet the anthropological force of this vocabulary is often dispersed in interpretation. Discussions of revelation tend to privilege doctrine, law, rhetoric, or historical context; discussions of ethics often move quickly to norm and command; discussions of spirituality may isolate selected terms and themes without reconstructing their relation. The result is that the Qur’an’s account of the human person often appears vivid but unsystematic, morally profound but conceptually diffuse. The present book argues otherwise. It contends that the Qur’an offers a coherent, though not mechanically formalized, anthropology of the human person—an anthropology whose structure becomes visible when its inward vocabulary is read relationally rather than atomistically.

The burden of this study, then, is not to impose a foreign psychological system upon the Qur’an, but to ask whether the Qur’an’s own recurrent terms disclose a patterned account of inward life. The answer proposed here is yes. The Qur’an presents a layered vision of the self in which creation, fitrah, perception, receptivity, inward vividness, heart-settlement, desire, memory, agency, distortion, and restoration belong to a unified moral anthropology. The human being in the Qur’an is neither an abstract rational subject nor a bundle of impulses, neither an autonomous self-grounding agent nor a helplessly determined victim of forces beyond itself. Rather, the Qur’anic human person is dignified yet vulnerable, answerable yet pressured, stable in origin yet unstable in history, capable of recognition yet prone to self-obscuration, and always situated before God.

2. Thesis

This book advances four linked claims.

First, the Qur’an contains a discernible anthropology: a patterned portrayal of the human being that is rich enough to warrant reconstruction as a model of the person.

Second, key Qur’anic terms for inward life are not reducible to loose synonymy. Terms such as fitrah, nafs, ṣadr, qalb, and fu’ād overlap, but they do not simply collapse into one another. Their distinctions matter for understanding moral perception, struggle, and transformation.

Third, the Qur’an’s anthropology is dynamic and developmental. It portrays the person not as a static entity possessing fixed faculties in isolation, but as a being who becomes something over time through remembrance and heedlessness, desire and discipline, response and refusal, trial and repetition, guidance and hardening.

Fourth, the Qur’an’s account of the self has practical implications. If revelation addresses the whole person rather than the intellect alone, then Islamic reflection on education, formation, counseling, leadership, da‘wah, rehabilitation, and communal life should be informed by a more adequate Qur’anic anthropology.

These claims together define what this study means by a Qur’anic anthropology. The phrase does not denote anthropology in the narrow ethnographic sense, nor does it imply that the Qur’an provides a modern science of the psyche. It refers instead to the Qur’an’s own account of the human being as a creaturely, moral, relational, inwardly layered, and historically tested self.

3. Why This Study Is Needed

Three interpretive tendencies have made such a study especially necessary.

The first is semantic flattening. In translation and commentary alike, distinct Qur’anic terms of inward life are often rendered into a small set of English equivalents—heart, soul, self, mind, breast—without sufficient attention to how their Qur’anic usage differentiates function, depth, or moral salience. Such translation is often unavoidable at the level of convenience; it becomes distorting when it substitutes for analysis.

The second is selective spiritualization. Modern readers, including religious readers, often approach terms like qalb or nafs through devotional inheritance alone. That inheritance is indispensable, but it can encourage the treatment of major Qur’anic terms as inspirational motifs rather than as parts of a wider conceptual structure.

The third is premature external comparison. Qur’anic inward vocabulary is often read through borrowed frameworks—Greek faculty psychology, later Sufi schemata, philosophical psychology, or modern therapeutic discourse—before the Qur’an’s own semantic and conceptual relations have been sufficiently clarified. Such comparisons can be illuminating, but they should come after, not before, internal recon­struction.

This study is written against all three tendencies. It proceeds on the assumption that the Qur’an’s vocabulary of inward life deserves to be read first on its own terms, in relation to its own patterns of address, warning, promise, narration, and moral diagnosis.

4. The Hidden Architecture of the Self

The title of this book names its central proposal. The Qur’an’s account of the self has an architecture: not a rigid scheme, but a recurrent pattern of relation among terms, functions, and moral processes. It is hidden not because it is secret, but because it is rarely brought into synthetic view. Readers often encounter its elements separately: fitrah in discussions of original nature, nafs in ethics, qalb in spirituality, hearing and seeing in epistemology, remembrance in piety, guidance in theology. What is less often attempted is to ask how these elements belong together.

When read relationally, however, they begin to form a coherent picture. The human being is created with dignity, dependence, and vulnerability. Fitrah names an original orientation or native suitability for truth and return. The nafs names the morally owned self that acts, acquires, struggles, and becomes. The ṣadr marks the threshold of receptivity, burden, constriction, and incitement. The qalb marks a deeper center of understanding, turning, disease, hardness, tranquility, and settlement. The fu’ād designates intensified inward apprehension, a vivid and affectively charged core of experience. Hearing and sight are entrusted avenues of moral perception; remembrance and heedlessness shape what becomes salient; desire, fear, pride, social inheritance, and satanic suggestion compete for inward rule. Guidance, in turn, is not merely informative but reformative: it heals, steadies, recalls, exposes, and reorders.

To state the matter more directly: the Qur’an does not simply tell human beings what to believe and do. It portrays how belief and action become possible, why they become difficult, how inward distortion occurs, and how restoration may begin.

5. Scope and Limits

This is a study in Qur’anic anthropology, not a total theology of the soul in Islam. Its primary object is the Qur’anic text and the conceptual world disclosed by its recurrent inward vocabulary. It does not attempt a comprehensive history of interpretation, though it necessarily stands in implicit and occasional conversation with exegetical and theological traditions. Nor does it attempt a full dialogue with modern psychology, cognitive science, or psychotherapy, though the later chapters suggest why such conversations may matter.

The priority here is methodological and substantive: first to clarify the Qur’an’s own terms and the picture that emerges from them. Only when that picture is sufficiently visible can one responsibly turn to comparison, application, or institutional translation.

6. Central Orientation of the Argument

The argument of the book unfolds through a movement from creation to constitution, from constitution to inward differentiation, from inward differentiation to agency, from agency to deformation, and from deformation to restoration.

The early chapters establish the theological and anthropological frame: the human being as created, taught, dignified, dependent, tested, and answerable. From there the study turns to fitrah and nafs, asking how original orientation and accountable selfhood relate. It then develops the key inward distinctions—ṣadr, qalb, and fu’ād—not as isolated lexical entries but as interlocking dimensions of experience and moral life. Subsequent chapters consider perception, desire, suggestion, and social pressure, showing that moral failure in the Qur’an is not reducible to ignorance. A synthetic model of action is then proposed, followed by chapters on remembrance, repentance, revelation, and reform. The final movement turns outward again, asking what a Qur’anic anthropology might contribute to education, moral formation, counseling, communal leadership, and future research.

7. Contribution

The principal contribution of this study lies in reconstruction. It does not claim novelty because no one before has noticed that the Qur’an speaks of the heart or the self. Its claim is more specific: that the Qur’an’s major terms for inward life can be read together as a structured anthropology, and that doing so yields explanatory power across multiple domains—moral psychology, spiritual formation, pedagogy, pastoral care, and social repair.

A second contribution lies in distinction without fragmentation. The study argues that overlap among Qur’anic inward terms should not be taken as redundancy, yet neither should difference be exaggerated into rigid compartmentalization. The point is not to manufacture sealed faculties, but to identify patterned functions and relations.

A third contribution lies in practical extension. By recovering a richer Qur’anic account of the human person, the study offers conceptual resources for fields that often rely on borrowed or thinned anthropologies. Its aim is not to replace specialized disciplines, but to supply a deeper account of the person those disciplines presume.

8. Plan of the Book

The book is organized in four broad movements.

Part I: Human Creatureliness and Original Constitution


The opening chapters examine the human being as created, dignified, vulnerable, dependent, and tested. They then turn to fitrah, arguing that it names an original orientation or native disposition toward truth, recognition, and return, rather than mere innocence or explicit doctrinal possession.


Part II: Selfhood and Inward Differentiation


The next set of chapters analyzes the nafs as the accountable self, then turns to the layered inward vocabulary of ṣadr, qalb, and fu’ād. These chapters argue that the Qur’an portrays inward life with greater differentiation than is often acknowledged.


Part III: Perception, Moral Struggle, and Agency


The third movement examines hearing, sight, understanding, desire, whispering, beautification, social influence, fear, and trial. It culminates in a synthetic account of how encounter, perception, inward reception, salience, settlement, struggle, and action relate within the Qur’anic model of agency.


Part IV: Restoration, Application, and Future Inquiry


The final movement considers remembrance, revelation, repentance, and reform, before drawing practical implications for education, da‘wah, counseling, leadership, rehabilitation, and institutional life. The concluding chapter proposes Qur’anic anthropology as an ongoing field of inquiry.



9. WHAT THIS BOOK IS and Is Not

This book is an attempt to read the Qur’an as a source of anthropological insight in its own right. It is not a claim that the Qur’an can be reduced to anthropology, nor that anthropology is the master key to revelation. The Qur’an remains scripture before it becomes subject matter. Yet scripture speaks repeatedly about the one to whom it is addressed, and it does so with enough density and consistency to invite conceptual reconstruction.

If the argument of this book is correct, then the Qur’an’s discourse about the self is not merely ornamental, exhortative, or secondary. It is integral to how the Qur’an understands responsibility, guidance, resistance, corruption, and return. To recover that discourse is therefore to recover something central to the Qur’an’s vision of the human condition.
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Methodological Prelude: How to Read Human Language in the Qur’an
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1. Why a Methodological Prelude Is Necessary

Any effort to reconstruct a Qur’anic anthropology faces immediate dangers. One may flatten distinct terms into synonymy and miss the Qur’an’s internal differentiations. One may move in the opposite direction and force unstable language into a falsely rigid system. One may import later metaphysical, spiritual, or psychological categories too quickly. Or one may remain so cautious that no synthetic account emerges at all.

This prelude sets out the methodological commitments by which the present study proceeds. Its purpose is not to overburden the reader with procedural theory, but to make explicit the interpretive discipline required by a project of this kind.

2. On “Architecture” as a Methodological Metaphor

The title speaks of a “hidden architecture of the self.” This phrase must be carefully understood.

By architecture, I do not mean that the Qur’an presents a technical faculty psychology comparable to later philosophical or psychological systems. The Qur’an does not offer a schematic manual of interior parts. Nor does this study assume that every inward term names a wholly discrete entity with fixed borders and non-overlapping function.

Rather, architecture is a heuristic metaphor for a patterned structure of relations. It indicates that Qur’anic terms for inward life are neither random nor wholly interchangeable; they display recurrent functions, proximities, contrasts, and modes of moral operation. When traced across the text, these patterns yield an intelligible model of the human person.

By hidden, I do not mean esoteric or secret. The structure is hidden in the ordinary scholarly sense that it is under-synthesized. Its elements are plain in the text; what is less plain is their coordinated anthropological significance when considered together.

This metaphor therefore serves a limited but important purpose: it allows one to speak of meaningful structure without claiming an artificial rigidity the text itself does not sustain.

3. Primary Commitments of the Study

The study proceeds with several basic commitments.

I.  The Qur’an’s Own Usage Takes Priority


Lexical definitions and later conceptual developments are important, but the primary evidence for a Qur’anic anthropology is the Qur’an’s own usage. Terms must be understood above all through their distribution, contexts, collocations, contrasts, and narrative or exhortative function within the text.



II.  Distinction Need Not Mean Separation


A term may have a distinguishable role without denoting an isolated “faculty.” Qur’anic inward language often works through overlap, resonance, and layered reference. The task is not to produce hermetic compartments, but to identify stable tendencies of function.



III.  Repetition Is Theoretically Significant


The Qur’an often teaches through recurrence rather than through abstract definition. A concept may become visible not because it is once exhaustively explained, but because it appears across many contexts in ways that gradually disclose its moral role. Methodologically, this means that patterned repetition carries conceptual weight.



IV.  Anthropological Language in the Qur’an Is Moral and Relational


The Qur’an does not describe the human being from a detached observational standpoint. Its anthropology is embedded in address, accountability, divine relation, trial, remembrance, and judgment. Terms of inward life therefore cannot be abstracted from their theological setting without distortion.



V.  Dynamic Processes Matter More Than Static Inventory


The aim of the book is not merely to list inward terms, but to understand how they function in processes: receiving, constricting, recognizing, resisting, settling, hardening, trembling, repenting, and returning. The Qur’an’s anthropology is processive and historical.



4. SOURCES AND LEVELS of Analysis

The primary source of this study is the Qur’anic text. The method is therefore first and foremost intratextual and conceptual. It asks how key terms operate across the Qur’an and what larger picture of the human person emerges from their patterned use.

Three levels of analysis guide the study.

I.  Semantic Level


At this level the inquiry asks what range of meaning a term bears in Qur’anic usage, what verbal or imagistic associations accompany it, and how it relates to neighboring concepts.



II.  Functional Level


At this level the inquiry asks what a term does within the Qur’an’s portrayal of human life. Does it name accountability, receptivity, constriction, settlement, vivid apprehension, forgetting, orientation, or some other function?



III.  Synthetic Level


At this level the inquiry asks how multiple terms, once clarified, illuminate one another and together disclose a broader anthropology. This is where reconstruction becomes possible, but also where methodological restraint is most needed.



IV.  The Study’s Procedure


The procedure of the book can be stated simply.

  First, identify major Qur’anic terms central to the anthropology of inward life.


  Second, examine their Qur’anic usage closely enough to resist casual synonymy.


  Third, describe their recurring functions without prematurely converting them into a rigid faculty map.


  Fourth, read them in relation to one another.


  Fifth, place them within the Qur’an’s wider account of guidance, desire, accountability, corruption, and restoration.


  Finally, ask what practical and theoretical consequences follow from this reconstruction.

The method is therefore neither purely lexical nor purely thematic. It is a disciplined movement from usage to function, and from function to synthesis.



6. WHAT THIS STUDY Does Not Assume

Several assumptions are deliberately avoided.

I.  It Does Not Assume Full Interchangeability


Terms like nafs, qalb, and fu’ād may overlap, but overlap is not identity. Translation often compresses distinctions that interpre­tation should recover.



II.  It Does Not Assume Rigid Compartmentalization


The study does not claim that each inward term maps neatly onto a modern psychological faculty. The Qur’an’s language is morally thick, rhetorically active, and semantically layered; its categories are not laboratory compartments.



III.  It Does Not Assume Later Traditions Can Be Read Back Uncritically


Later exegetical, theological, philosophical, and spiritual traditions are invaluable, but they cannot be allowed to predetermine the meaning of Qur’anic terms before the Qur’an’s own usage has been examined.



IV.  It Does Not Assume That Information Alone Explains Moral Life


A major premise of the study is that the Qur’an’s anthropology exceeds cognitive deficiency models. Human beings do not fail simply because they lack data; they fail through heedlessness, desire, pride, fear, social inheritance, inward disease, and resistant selfhood.



7. ON THE USE OF ARABIC Technical Terms

Because this study concerns distinctions that are often blurred in English, key Arabic terms are retained where necessary. This is not done for ornament or unnecessary technicality, but because some semantic relations are difficult to preserve if one relies exclusively on broad English equivalents such as “heart,” “self,” or “soul.”

At the same time, the argument of the book does not depend on treating Arabic words as mystical tokens. Their use here is analytic. Each term is valuable only insofar as it illuminates Qur’anic usage and contributes to a more accurate reconstruction of the text’s anthropology.

8. On Relation to Tafsīr and the Islamic Intellectual Tradition

This study is Qur’an-centered, but not tradition-denying. Classical tafsīr, kalām, philosophical psychology, and spiritual literature all preserve important insights into the Qur’an’s inward vocabulary. They also preserve disagreements, expansions, and conceptual overlays. The present work benefits from that inheritance, but it does not take any one later framework as determinative.

Its methodological priority is to reconstruct the Qur’an’s own anthropological patterns clearly enough that later engagements can be assessed in relation to them rather than substituted for them.

9. On Relation to Modern Psychology and the Human Sciences

The subtitle names this work a Qur’anic anthropology, not a psychology in the modern disciplinary sense. This distinction matters.

Modern psychology, psychotherapy, and the human sciences ask many legitimate questions the Qur’an does not ask in their terms. Conversely, the Qur’an addresses dimensions of answerability, revelation, divine relation, sin, remembrance, and moral destiny that cannot be contained within secular therapeutic discourse. The two need not be placed in opposition, but neither should they be collapsed into one another.

Accordingly, this book does not seek validation from modern psychology, nor does it polemically reject it. Rather, it attempts a prior task: to articulate the Qur’an’s own account of the self clearly enough that future comparative or applied work may proceed responsibly.

10. Criteria of Success

A study of this sort should be judged by modest but real criteria.

It succeeds if it:


  clarifies major inward terms without flattening them;
  proposes distinctions that are textually plausible;


  shows how those distinctions illuminate wider Qur’anic processes of guidance and failure;


  yields a synthetic picture more explanatory than a purely atomized reading;


  and opens rather than forecloses further inquiry.



It fails if it:


  imposes excessive rigidity,
  mistakes rhetorical richness for technical precision,


  ignores difficult overlap,


  or claims finality where only a responsible proposal is possible.





11. The Argument Ahead

What follows, then, is an exercise in responsible reconstruction. It asks the reader to entertain the possibility that the Qur’an’s inward vocabulary is more conceptually structured than is often assumed, and that recovering this structure can deepen both interpretation and practice. The study proceeds with confidence that the text bears such inquiry, but also with caution about the limits of any model drawn from scriptural language.

The architecture sought in this book is therefore neither hidden by secrecy nor exhausted by system. It is hidden by familiarity: by the fact that what is often recited, translated, and invoked is not always brought into conceptual relation. The task of the chapters ahead is to make those relations more visible.

​
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Chapter 1 - The Human Creature: Origin, Dignity, Vulnerability, Trial
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This book begins not with the inward parts of the human being, but with the more fundamental Qur’anic question of what kind of being the human creature is. Before one can speak of the ṣadr, the fu’ād, the qalb, or the nafs, one must ask: what is man in the Qur’anic world? How is he situated before God, within creation, and within his own life? What is distinctive about his origin, his honor, his weakness, and the conditions under which he lives?

The Qur’an does not present the human being as an accidental emergence, a self-grounding agent, or a morally neutral organism moving through an indifferent cosmos. It presents him as a created, addressed, and tested being. He is brought into existence by God, taught and spoken to, endowed with capacities, burdened with responsibility, exposed to weakness, and placed in a world structured by trial. Human existence is thus theological from the start. The human creature is always already in relation: to Creator, command, sign, memory, consequence, and return.

To begin here is methodologically important. Much contemporary reflection on the human being starts with consciousness, selfhood, social construction, or bodily process. The Qur’an begins differently. It situates the human within a prior reality of divine authorship and moral significance. The person is not first his own explanation. He is first a creature whose meaning is inseparable from the One who created, addressed, and will judge him. This frame governs everything that follows in the later chapters. The inward anthropology explored in this book—hearing and sight, ṣadr, fu’ād, qalb, nafs, desire, remembrance, repentance, and guidance—must be read within this broader horizon of creaturehood.

At the same time, this study does not treat Qur’anic anthropology as a closed vocabulary resistant to all further clarification. While the Qur’an’s own categories remain primary, the analysis will at points draw carefully on classical Islamic reflection and selected contemporary analytic language in order to clarify dimensions such as embodiment, attention, moral formation, habit, and agency. Such language is not introduced to replace Qur’anic terms, but to render their human significance more explicit and, where appropriate, more practically usable. The aim throughout is a Qur’an-governed anthropology that remains textually grounded while being conceptually intelligible and open to disciplined application.

This opening chapter therefore provides the broad frame within which the rest of the study will unfold. It argues that the human being in the Qur’an is marked by four basic features: he is created and addressed, honored and burdened, vulnerable and unstable, and placed under trial. Together these features establish the basic grammar of human existence. They also help explain why later chapters must attend not only to dignity and capacity, but also to receptivity, weakness, desire, heedlessness, re-formation, and divine aid.
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​​​1.1 Created, Addressed, and Taught
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The Qur’anic human being is first of all a creature. He does not author his own existence, define his own nature from nothing, or stand outside dependence. He is made. The Qur’an repeatedly reminds man of this fact: God “created man” and “taught him البيان” (Q 55:3–4), “created man from a clinging substance” (Q 96:2), and fashioned him, then “made for you hearing and sight and hearts” (Q 32:9; cf. Q 67:23). To say that the human being is created is not merely to identify God as a distant first cause. It is to say that human life, capacities, limits, and purpose are received rather than self-generated. The human being begins in gift and dependence.

Yet the Qur’an does not stop at creation. The human being is not only made; he is addressed. He lives under divine speech. Revelation, command, warning, promise, narrative, reminder, and judgment all presuppose that the human is a being capable of hearing, receiving, responding, refusing, remembering, and returning. This makes divine address central to Qur’anic anthropology. Man is not just a living organism among others. He is one who is spoken to and made answerable through speech. Even the primordial covenantal scene—“Am I not your Lord?”—assumes a human being answerable to divine address at the deepest level of his existence (Q 7:172).​[1]

This point has several implications. First, human existence is inherently relational. The person is not enclosed within himself. He stands before God as one summoned, commanded, and called. Second, this means that the human faculties are not neutral possessions. They are entrusted means of reception. The Qur’an frequently pairs hearing, sight, and hearts as divinely given capacities (Q 16:78; 23:78; 67:23), and it warns that hearing, sight, and the heart will all be questioned (Q 17:36). The later chapters of this book will show that hearing and sight function as privileged portals of moral encounter, and that the inward life is shaped by how the person receives what addresses him. But the groundwork is laid here: man is a creature for whom address matters.

The Qur’anic language of teaching deepens this further. God “taught Adam the names—all of them” (Q 2:31), “taught by the pen,” and “taught man that which he knew not” (Q 96:4–5). In another verse, God “taught him expression” (Q 55:4). To be taught in this sense is not merely to acquire data. It is to be inducted into a world of meaning, articulation, and moral significance. Human beings are not left to construct reality entirely from themselves. Meaning comes to them. They are educated by divine disclosure before they educate one another.

This also implies that ignorance alone is never the full human problem. If human beings are addressed and taught, then failure may arise not only from not knowing, but from not receiving, not bearing, not remembering, or not responding truthfully. Later chapters will make this much more precise by distinguishing perception, receptivity, vividness, settlement, and striving. But already the broader point is clear: the Qur’anic human being is not simply an information-deficient animal waiting for content. He is a morally responsive creature whose whole existence unfolds under address.

A well-known hadith reinforces this orientation from another angle: “Every child is born upon the fitrah; then his parents make him a Jew, a Christian, or a Magian.”​[2] Whatever interpretive debates surround fitrah, the hadith supports the broader anthropological point that the human being comes into the world with a primordial susceptibility to formation and response rather than as a spiritually meaningless blank.

A brief summary table is helpful.

Table 1.1. The Human Being as Created, Addressed, and Taught

	Dimension

	Qur’anic Meaning

	Scriptural Anchors

	Anthropological Implication

	created

	brought into existence by God

	Q 55:3–4; 96:1–5; 32:7–9

	dependence, contingency, received nature


	addressed

	summoned through revelation, command, sign, and warning

	Q 7:172; 17:36; 67:23

	answerability and moral relation


	taught

	instructed through divine disclosure

	Q 2:31; 55:4; 96:4–5

	human meaning is not self-generated


	entrusted with faculties

	given capacities through which address is received

	Q 16:78; 23:78; 67:23

	perception is morally significant


	responsive by nature

	capable of hearing, resisting, remembering, or returning

	Q 91:7–8; hadith of fitrah

	failure is not mere ignorance



This first framing matters for the whole study. If the human being is created and addressed, then anthropology cannot be severed from revelation. This is depicted in Fig. 1.1 below.

One understands the person rightly only when one understands the kind of creature he is: one who lives under divine communication.
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Figure 1.1. The Human Being as Created, Addressed, and Taught
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