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Abstrak: This research aims to examine the asbāb al-
nuzūl narratives in Al-Wāhidī’s Asbāb Nuzūl al-
Qur’ān, which describe the values of religious tolerance 
during the era of Prophet Muhammad SAW through 
the context of revelation events. Asbāb al-nuzūl is a 
specialized term referring to the historical events or 
circumstances that underlie the revelation of specific 
Quranic verses. The researcher investigates several 
asbāb al-nuzūl accounts in Al-Wāhidī’s work pertaining 
to verses that intersect with the issue of religious 
tolerance. This study employs a qualitative research 
method using a library research approach and content 
analysis. The findings indicate that numerous Quranic 
verses have asbāb al-nuzūl backgrounds aimed at 
fostering harmonious religious tolerance; such as 
prohibiting followers from coercing others to embrace 
Islam and the prohibition against insulting the beliefs 
of other faiths. 
Keywords: Asbāb al-Nuzūl, Al-Wāhidī, Tolerance. 

 
Introduction 

Religious tolerance is a primary prerequisite for the realization 
of a harmonious social life within multireligious societies.1 Tolerance is 
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defined as an attitude of respect toward differing beliefs, which enables 
the establishment of peaceful and civilized social relations. 2  In the 
absence of tolerance, interfaith interactions are susceptible to conflicts 
that disrupt social stability and may even undermine national resilience 
and sustainable development.3 As a highly pluralistic nation—spanning 
ethnicity, race, culture, and religion—Indonesia faces serious 
challenges in nurturing and maintaining social harmony.4 

Religious plurality is an objective reality that demands 
openness, mutual respect, and a collective commitment to maintaining 
tolerance.5 Nevertheless, in recent years, several cases of intolerance 
have been observed, indicating that the internalization of tolerance 
values within religious life remains suboptimal.6 Such a condition is 
ironic, considering that religious tolerance is an integral part of Islamic 
teachings.7 History chronicles that Prophet Muhammad SAW laid the 
foundation for tolerance through the Charter of Medina, which 
guaranteed religious freedom and established a just framework for 
coexistence between Muslims and non-Muslim communities.8 

 
2  M. Rizki Andrian Fitra dkk., “Analisis Sikap Toleransi Antar Umat Beragama 
Mengenai Pembangunan Rumah Ibadah Berdasarkan Nilai Sila Ketuhanan Yang 
Maha Esa Menurut Pandangan Mahasiswa Ilmu Komputer Angkatan 23 Di 
Universitas Negeri Medan,” Jurnal ISO: Jurnal Ilmu Sosial, Politik dan Humaniora 4, no. 
2 (2024): 1, https://doi.org/10.53697/iso.v4i2.2069. 
3  Muhammad Turhan Yani, INTERAKSI SOSIAL MASYARAKAT DALAM 
MENJAGA TOLERANSI ANTAR UMAT BERAGAMA (DESA GUMENG 
KECAMATAN JENAWI KABUPATEN KARANGANYAR) Wahyu Setyorini, 08 
(2020). 
4  Ngainun Naim, “MEMBANGUN TOLERANSI DALAM MASYARAKAT 
MAJEMUK TELAAH PEMIKIRAN NURCHOLIS MADJID,” Harmoni 12, no. 2 
(2020): 31–42, https://doi.org/10.32488/harmoni.v12i2.153. 
5  Marpuah Marpuah, “TOLERANSI DAN INTERAKSI SOSIAL ANTAR 
PEMELUK AGAMA DI CIGUGUR, KUNINGAN,” Harmoni 18, no. 2 (2019): 51–
72, https://doi.org/10.32488/harmoni.v18i2.309. 
6  Nasrun Nurhakim dkk., “Intoleransi Antar Umat Beragama di Indonesia,” 
MARAS: Jurnal Penelitian Multidisiplin 2, no. 1 (2024): 50–61, 
https://doi.org/10.60126/maras.v2i1.126. 
7 Fika Rahayu Astuti dkk., “Toleransi Beragama dalam Penafsiran,” Reflection : Islamic 
Education Journal 2, no. 1 (2024): 85–97, 
https://doi.org/10.61132/reflection.v2i1.402. 
8 Lukman Lukman, “PIAGAM MADINAH SEBAGAI KONSEP BUDAYA DAN 
PERADABAN,” Jurnal Bina Ummat: Membina dan Membentengi Ummat 2, no. 01 (2020): 
30, https://doi.org/10.38214/jurnalbinaummatstidnatsir.v2i01.47. 



 

 

Rahman Hakim, Ghosoun Joumaa 

MIYAH, Volume 22, Nomor 01, Januari 2026 43 

Therefore, an in-depth re-examination of the concept of 
tolerance in Islam—sourced from the Qur'an as the primary reference 
for Muslim life—is essential. In this context, the study of asbāb al-nuzūl 
becomes highly relevant. Asbāb al-nuzūl is a branch of Qur'anic 
sciences that investigates the historical causes and backgrounds 
underlying the revelation of Qur'anic verses. This approach enables a 
contextual and comprehensive interpretation of the verses, ensuring 
that the normative messages of the Qur'an regarding interfaith relations 
are understood more accurately and applicably. Consequently, this 
research positions asbāb al-nuzūl as the primary analytical framework 
for examining the values of religious tolerance within the Qur'an. 
In this study, two Quranic verses pertaining to religious tolerance are 
analyzed through the asbāb al-nuzūl approach. The first verse is Surah 
al-Baqarah verse 256, which states: 
“There shall be no compulsion in the religion.” 
The second verse is Surah al-An’am verse 108, which reads: 
“And do not insult those they invoke other than Allah, lest they insult 
Allah in enmity without knowledge.” 

In this research, the implicit meanings of these two verses are 
examined through a historical approach using asbāb al-nuzūl analysis. 
The investigation of the historical context of the verses is conducted 
through a study of literature specifically dedicated to compiling asbāb 
al-nuzūl narratives. Among the various available works, this study 

specifically refers to the book Asbāb Nuzūl al-Qur’ān by al-Wāḥidi as 
its primary source. 

Based on the researcher’s observations, there is currently no 
scholarly article that specifically discusses verses concerning religious 
tolerance through the asbāb al-nuzūl approach. Most previous studies 
lean toward a general examination of religious tolerance in the Qur'an 
by referring to the interpretations of various exegetes (mufassir). 
Among these prior works is the research conducted by Muthmainnah 
and Ghozi Mubarok (2021) titled "The Concept of Religious Tolerance 
in the Qur'an from the Perspectives of Buya Hamka and Thoifur Ali 
Wafa." Their study examines several Quranic verses related to religious 
tolerance based on the perspectives found in the respective 
commentaries (tafsir) of Hamka and Wafa, without addressing the 
asbāb al-nuzūl aspects, particularly the narratives put forward by al-
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Wāḥidī.9  Similarly, the research by Fika Rahayu Astuti et al., titled 
"Religious Tolerance in Interpretation" (2025), focuses solely on the 
interpretation of Quranic verses related to tolerance without 
investigating the historical background of how those verses were 
revealed in the past. 10 

The similarity between this study and previous research lies in 
the shared focus on Quranic verses related to the values of religious 
tolerance. However, the distinction lies in the approach employed, 
namely the emphasis on the asbāb al-nuzūl aspect as the historical 
foundation for understanding these verses. 

Based on these differences, this research aims to fill the gap 
that has not been widely examined in previous studies. by focusing the 
analysis on Surah al-Baqarah verse 256 and Surah al-An’am verse 108 
through the asbāb al-nuzūl approach to trace the manifestation of 
religious tolerance values during the time of Prophet Muhammad 

SAW. The book Asbāb Nuzūl al-Qur’an by al-Wāḥidī is used as the 
primary source in tracing the historical data. Theoretically, this research 
is expected to complement the body of knowledge on religious 
tolerance in the Qur'an. Practically, the results of this study are 
expected to serve as a reference for Muslims in Indonesia in broadening 
their understanding of religious tolerance from the perspective of the 
Qur'an and the history of its revelation.  

 
Literature Review 

Asbāb al-nuzūl is a compound term consisting of two words: 
asbāb and nuzūl, which literally translates to the reasons for the 
revelation of the Qur'an. Terminologically, although there is a diversity 
of definitions among scholars, they all converge on the understanding 
of events that form the background for the revelation of specific verses; 
whether in the form of questions posed to Prophet Muhammad SAW 

 
9 Fika Rahayu Astuti dkk., “Toleransi Beragama dalam Penafsiran,” Reflection : Islamic 
Education Journal 2, no. 1 (2024): 85–97, 
https://doi.org/10.61132/reflection.v2i1.402. 
10 Muthmainnah Muthmainnah, “KONSEP TOLERANSI BERAGAMA DALAM 
AL-QURAN PERSPEKTIF BUYA HAMKA DAN THOIFUR ALI WAFA,” 

Bayan lin-Naas : Jurnal Dakwah Islam 5, no. 1 (2021): 1, 
https://doi.org/10.28944/bayanlin-naas.v5i1.246. 
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or specific incidents that required divine revelation as a guide for 
resolution.11 

The Qur'an was revealed gradually in accordance with the 
events and social conditions of the community during the time of 
Prophet Muhammad SAW. This pattern of revelation aimed to make 
the Qur'an easier to memorize, understand, and implement. The 
companions directly witnessed various events that formed the 
background for the revelation of Quranic verses, whether in the form 
of questions regarding specific laws or incidents that required Sharia 
explanations. In this context, Allah revealed the revelation to Prophet 
Muhammad SAW as a legal and moral guide for the people.12 

Scholars emphasize that asbāb al-nuzūl plays a fundamental 
role in understanding the meaning of the Qur'an. 13  Without an 
understanding of the historical background of a verse, interpretation is 
potentially partial and even erroneous. Historically, many verses of the 
Qur'an were revealed in response to specific events; thus, 
understanding the context becomes the key to capturing the full 
meaning of the verse and avoiding overly literal interpretations. 
Furthermore, the study of asbāb al-nuzūl also serves to reveal the 
wisdom (hikmah) behind the enactment of a law, while simultaneously 
demonstrating the flexibility and adaptability of Islamic teachings 
sourced from the Qur'an. 14 

One of the classical turāth books that discusses asbāb al-nuzūl 
is the work of Abul Hasan Ali bin Ahmad al-Wāhidī titled Asbāb Nuzūl 

al-Qurʾān; this book is regarded as one of the most authoritative and 
popular references. Consequently, scholars and researchers after al-
Wāhidī generally treat his work as a primary reference in studying the 
asbāb al-nuzūl of the Qur'an. Furthermore, al-Wāhidī’s authority is 
reinforced by his scholarly background as an expert in the fields of 
nahwu (Arabic grammar) and Quranic exegesis (tafsir). 

 
11  Abdurrahman Nasution dkk., “Asbabun Nuzul dan Urgensinya dalam Kajian 
Ulumul Qur’an,” Sulawesi Tenggara Educational Journal 4, no. 3 (2024): 249, 
https://doi.org/10.54297/seduj.v4i3.874. 
12 Nasution dkk., “Asbabun Nuzul dan Urgensinya dalam Kajian Ulumul Qur’an,” 
247. 
13 Wely Dozan, “Rekonstruksi Asbabun Nuzul Sebagai Metodologi Interpretasi Teks 
Al-Qur’an,” Nun: Jurnal Studi Alquran dan Tafsir di Nusantara 6, no. 1 (2020): 65–66, 
https://doi.org/10.32495/nun.v6i1.126. 
14 Manna’ Qattan, Mabahith fi Ulum al-Qur’an (Wahbah, t.t.), 71. 
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Al-Wāhidī’s full name was Abu Al-Hasan Ali Ibn Ahmad Ibn 
Ali al-Wāhidī al-Naysābūrī. He was born in 398 AH in Nishapur, Iran. 
His father was a merchant in the city of Sawah, Nishapur. He had three 
brothers, the eldest of whom was a scholar of hadith, namely Abu al-
Qāsim Abd al-Rahmān Ibn Ahmad al-Wāhidī (397 AH – 487 AH). Al-
Wāhidī’s second brother was Abu Bakr Muhammad Ibn Ahmad al-
Wāhidī, who worked in the trade sector and frequently attended the 
assemblies of scholars. 

Al-Wāhidī did not limit his studies to Nishapur alone but also 
embarked on scholarly journeys abroad. He recounted his intellectual 
travels to meet numerous teachers in the preface of his commentary 
(tafsir). In his introduction, he stated: "If I were to recount all the 
sheikhs I have met and from whom I acquired this knowledge, the story 
would be very long, and I fear the reader would become weary." 

The creed adhered to and believed by al-Wāhidī was al-
Ash‘ariyyah, while his school of jurisprudence followed the Shāfi‘ī 
school. A person's scholarly value is often known from the praise of 
other intellectuals. Al-Dhahabī remarked: “Al-Wāhidī was great in his 
era in terms of exegesis and was one of the prominent figures of the 
Arabic language.” Yusuf Ibn Taghrī, the author of the book al-Nujūm 
al-Zāhirah, opined: “Al-Wāhidī was a learned and accomplished Imam 
in the field of Quranic exegesis.” Abd al-Ghāfir Ibn Ismā‘īl stated: “Al-
Wāhidī was a rare Imam who was an expert in writing works of tafsīr 
and a master of Arabic grammar. He spent his youth seeking 

knowledge and mastering the science of uṣūl from the scholars.” 15 
 

Research Method 
This research employs a qualitative method through a library 

research approach, as its objective is to understand the deep meanings 
and interpretations of the texts16  referring to the book Asbāb Nuzūl 

al-Qur’ān by al-Wāḥidī. The primary data source consists of asbāb al-
nuzūl narratives regarding several verses related to the issue of religious 
tolerance. Meanwhile, secondary data are obtained from scholarly 
references relevant to the research topic. 

 
15 Mohammad Rokhishullah Tsani, “Takhrīj wa Dirāsah Riwāyāt Asbāb Nuzūl Āyah 
115 min Sūrah al-Baqarah fīmā Rawāhu al-Wāhidī fī Kitābihī Asbāb Nuzūl al-Quran,” 
Fakultas Studi Islam dan Bahasa Arab UIN Syarif Hidayatullah, 2023. 
16 Zuchri Abdussamad, Metode Penelitian Kualitatif (Syakir Media Press, 2021), 31. 
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Subsequently, data analysis was conducted based on the 
framework of Miles & Huberman through three stages: data reduction, 
data display, and conclusion drawing. 17 In this regard, the researcher 
traced and recorded narratives discussing the issue of religious 

tolerance in the book Asbāb Nuzūl al-Qur’ān by al-Wāḥidī. Then, an 
in-depth data review was performed on the collected data using the 
content analysis technique; content analysis is a text analysis approach 
that seeks to measure content within specified aspects in a systematic 
manner. 18 In this study, the content review consists of the asbāb al-
nuzūl narrative texts, focusing on linguistic and historical aspects that 
work in synergy. At the final stage, continuous verification was carried 
out on the obtained data set while identifying the common threads 
connecting the elements holistically. 

 
Findings and Discussion 
The Urgency of Asbāb al-Nuzūl 

In the Qur'an, there are verses that are general in their phrasing 
but were revealed in response to specific events. Conversely, there are 
also verses whose phrasing appears general yet possesses a specific 
intent. Through the asbāb al-nuzūl approach, clarity can be obtained 
regarding the subjects and objects targeted by a verse, whether in an 
individual or collective context. This understanding is crucial so that 
Quranic verses are not misused for personal or group interests that 
deviate from the purpose of their revelation. Without considering the 
historical background of a verse's revelation, interpretation risks losing 
its context and potentially producing erroneous conclusions.19 

In general, the Qur'an contains phrasing whose meaning can be 
clearly understood without the need to associate it with factors external 
to the text itself. 20 An example of a Quranic verse with clear phrasing 

 
17  Sofwatillah Sofwatillah dkk., TEHNIK ANALISIS DATA KUANTITATIF 
DAN KUALITATIF DALAM PENELITIAN ILMIAH, t.t. 
18  Dhanny Safitri dkk., “PENERAPAN ANALISIS KONTEN KUALITATIF 
PADA STUDI REVISIT INTENTION WISATAWAN MUSLIM KE LOMBOK 
DALAM KONTEKS PARIWISATA HALAL,” JMM UNRAM - MASTER OF 
MANAGEMENT JOURNAL 11, no. 4 (2022): 308–20, 
https://doi.org/10.29303/jmm.v11i4.740. 
19 Moh Quraish Shihab, Kaidah tafsir: syarat, ketentuan, dan aturan yang patut anda ketahui 
dalam memahami ayat-ayat al-Qur’an: dilengkapi penjelasan kritis tentang hermeneutika dalam 
penafsiran al-Qur’an, Cetakan III (Lentera Hati, 2015), 236. 
20 Abdul Djalal, Ulumul Qur’an (CV Dunia Ilmu, 2013), 247. 
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is the word of Allah in Surah al-Baqarah verse 21: "O mankind, worship 
your Lord, who created you and those before you, that you may 
become righteous." This verse can be understood explicitly even 
without knowing the historical aspects or the background of its 
revelation. 

However, there are a number of verses whose meanings are 
difficult to understand except through advanced approaches, such as 
examining their asbāb al-nuzūl aspects. 21 A real example in this context 
is Surah at-Tawbah verse 118: 

 

ظنوا  ضاقت عليم أنفسهم و على الثلاثة الذين خلفوا حتى إذا ضاقت بهم الأرض بما رحبت و و 
 ألا ملجأ من الله إلا إليه ثم تاب عليهم ليتوبوا إن الله هو التواب الرحيم

 
Meaning: "And (He also forgave) the three who were left behind (and 
whose repentance was deferred) until the earth, vast as it is, became 
straitened for them, and their souls became straitened for them, and 
they realized that there is no refuge from Allah except in Him. Then 
He turned to them in mercy that they might repent. Indeed, Allah is 
the Accepting of Repentance, the Merciful." 22 

If examined closely, the meaning of this verse is difficult to 
grasp without an explanation of its historical context—specifically 
regarding who is meant by the "three who were left behind," what issue 
caused their repentance not to be immediately accepted, and why their 
psychological state was described as being in such distress. Questions 
of this nature cannot be adequately answered without tracing the events 
that formed the background for the revelation of the verse. This 
highlights the urgency of the science of asbāb al-nuzūl, which plays a 
fundamental role in uncovering the meaning of Quranic verses that 
require a historical approach. Through asbāb al-nuzūl, the context and 
events behind the revelation can be fully understood, thereby avoiding 
potential errors in interpretation. 23 

 
21 Alfina Silmi Kaffah dan Hisan Mursalin, “Asbabun Nuzul dan Tafsir Al-Qur’an 
Surat Al-Nas Menurut Kitab Jalalain dan Al-Qurthubi,” Mauriduna: Journal of Islamic 
Studies 4, no. 2 (2023): 156, https://doi.org/10.37274/mauriduna.v4i2.836. 
22 Tim Penyusun, Al-Qur’an dan Terjemahannya Edisi Penyempurnaan 2016-2019 (Lajnah 
Pentashihan Mushaf al-Qur’an Kemenag, 2019), 282. 
23 Shihab, Kaidah tafsir, 236–37. 



 

 

Rahman Hakim, Ghosoun Joumaa 

MIYAH, Volume 22, Nomor 01, Januari 2026 49 

Asbāb al-nuzūl can only be known through the channels of 
narration originating from the companions and the subsequent 
generations. 24 Generally, there are two main conditions that form the 
background for the revelation of Quranic verses. First is the occurrence 
of a specific event that requires divine guidance, resulting in a Quranic 
verse being revealed as a guideline for the community during the time 
of Prophet Muhammad SAW.  

A prime example is the event of al-ifk (the great slander), when 

‘Aishah R.A. was falsely accused of immoral conduct with Ṣafwān bin 
al-Mu‘atthal. This slander spread widely in Medina to the point of 
affecting a portion of the society. As a form of clarification and to 
restore ‘Aishah's reputation, Allah revealed Surah al-Nūr verses 11–26. 

Second, the revelation of Quranic verses serves as an answer to 
questions posed to Prophet Muhammad SAW. One example is when 
the Prophet was asked about the nature of the soul (ruh); Allah then 
revealed Surah al-Isra’ verse 85 as an answer to that question. Both 
forms of revelation demonstrate the close relationship between the 
social reality of the community and the descent of Quranic verses, 
while simultaneously affirming the importance of asbāb al-nuzūl in 
accurately understanding the context and meaning of a verse.25 

The companions of the Prophet, who witnessed or experienced 
specific situations that prompted the revelation of a verse, shared these 
accounts with their students. These students then passed the narratives 
down to subsequent generations. These asbāb al-nuzūl reports were 
eventually collected and compiled by scholars into specialized volumes. 
These books subsequently became the benchmark for analyzing the 
historical context of the Qur'an. 

 
An Examination of Religious Tolerance Verses from the 
Perspective of Asbāb al-Nuzūl 

Religious tolerance is an attitude of mutual respect and 
appreciation for the differences in beliefs that exist within a pluralistic 
society, regardless of the perceived correctness of the teachings 
followed by others. Tolerance does not mean mixing religious 

 
24 Tarmizi Tarmizi Tahir, “ASBABUN NUZUL DALAM KITAB KAUKABUL 
MUNIR KARYA ANREGURUTTA KH. MUHAMMAD AS’AD AL-BUGISY,” 
TAFASIR: Journal of Quranic Studies 1, no. 1 (2023): 26–27, 
https://doi.org/10.62376/tafasir.v1i1.7. 
25 Qattan, Mabahith fi Ulum al-Qur’an, 81. 
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teachings; rather, it provides space for every individual to practice their 
worship according to their beliefs freely, safely, and with dignity. This 
attitude is reflected in behaviors such as respecting religious symbols, 
refraining from discrimination, and being able to coexist peacefully 
within the framework of nationhood. 26  
In the Qur'an, Surah al-Baqarah verse 256, Allah says: 

 لا إكراه في الدين

Meaning: "There is no compulsion in (embracing) the religion 
(Islam)."27  

This verse explicitly affirms the prohibition for Muslims to 
compel others to embrace Islam. According to exegetes (mufassir), the 
phrase "there is no compulsion in religion" is interpreted as an absolute 
prohibition against forcing beliefs upon non-Muslims. Coercion in 
religion brings no benefit, neither to Islam as a teaching nor to the 
individual being coerced, because authentic faith can only be born from 
consciousness and free choice. 28  

Regarding Surah al-Baqarah verse 256, which prohibits its 
followers from imposing the religion of Islam on others, al-Wāhidī 
includes six narratives concerning the asbāb al-nuzūl of that verse. 
However, for the sake of a more concise and focused discussion, this 
study presents only two narratives deemed most representative. First, 
the account from Mujāhid, which states: 
"This verse was revealed because there was a man from among the 

Anṣār who had a slave named Subaiḥ, and he once coerced his slave to 
enter the religion of Islam."29  

In the context of past civilizations, the slave stratum was the 
lowest in the social structure, often leading to inhumane treatment. 
They possessed no rights over their masters and were bound only by 
the obligation to obey their commands. Slaves did not even have 
freedom over themselves; their lives were spent fulfilling their masters' 

 
26 Ridho Siregar dkk., “Toleransi Antar Umat Beragama Dalam Pandangan Generasi 
Milenial,” Al Qalam: Jurnal Ilmiah Keagamaan dan Kemasyarakatan 16, no. 4 (2022): 1344, 
https://doi.org/10.35931/aq.v16i4.1094. 
27 Tim Penyusun, Al-Qur’an dan Terjemahannya Edisi Penyempurnaan 2016-2019, 56. 
28 Ibnu Kathir, Tafsir al-Qur’an al-Azim (Dar Ibn Hazm, 2000), 321. 
29 Abul Hasan Ali bin Ahmad al-Wahidi, Asbab Nuzul al-Qurʾan (Dar al-Kutub al-

ʿIlmiyah, 2009), 86. 
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orders. 30  Masters held full control over the slaves they owned. 
Nevertheless, in personal matters of faith—such as choosing a belief 
to follow—the Quranic prohibition against forcing others to embrace 
Islam also applied to slaves. Although the slave stratum was the lowest 
caste in the social order, the asbāb al-nuzūl records that one of the 
events forming the background of Surah al-Baqarah verse 256 was the 

coercion by a Muslim man from the Anṣār who forced his slave to 
adopt Islam. It is evident that Islam strictly prohibits such treatment, 
not only toward fellow free humans but also toward individuals from 
the lowest social classes. 

Another narrative presented by al-Wāhidī regarding the asbāb 
al-nuzūl of Surah al-Baqarah verse 256 is the account sourced from 
Masrūq: 

 

  قدما   ثم   سلم،  و   عليه  الله   صلى  النبي  يبعث  أن  قبل  فتنصرا  ابنان،  عوف  بن  سالم  بني  من  الأنصار  من  لرجل  كان 

و الله لا أدعكما حتى تسلما فأبيا أن  قال: و  فلزمهما أبوهما، فأتاهما الطعام، يحملون  النصارى من نفر في المدينة
يا رسول الله أيدخل بعضي النار و أنا أنظر؟ فأنزل    فقال:  سلم  و  عليه  الله   صلى يسلما، فاختصموا إلى رسول الله  

  ...(.لا إكراه في الدين)الله عز و جل 

 

"There was once a man from the Anṣār, specifically from the family of 
Banī Sālim bin ‘Auf, who had two sons. His two sons had converted to 
Christianity during the period before Muhammad became a Prophet. 
Some time later, they joined a Christian caravan carrying food supplies 
into the city of Medina. Their father then intercepted and detained 
them, saying: 'By Allah, I will not let you go unless you are willing to 
embrace Islam.' Both sons refused. They then agreed to bring the 
matter before the Messenger of Allah (PBUH) for a decision. The 
father said: 'O Messenger of Allah, how can I remain silent while 
witnessing my own family members heading toward the hellfire?' Then, 
the verse (there is no compulsion in religion) was revealed." 31  

This asbāb al-nuzūl narrative tells of a father from among the 

Anṣār who had two sons. Over time, the two sons chose to embrace 
Christianity while their father chose Islam. On one occasion, the two 

 
30  Nurul Laelatul Husna dan Badrun Badrun, “SLAVERY SYSTEM: UPAYA 
PENGHAPUSAN PERBUDAKAN MELALUI NABI MUHAMMAD SAW 

MASA AWAL ISLAM ABAD KE-7 M,” Al-Mabsut : Jurnal Studi Islam dan Sosial 19, 
no. 1 (2025): 93–94, https://doi.org/10.56997/almabsut.v19i1.2026. 
31 Wahidi, Asbab Nuzul al-Qurʾan, 86. 



 

 

Values of Religious Tolerance in the Narratives of Asbāb al-Nuzūl: A Study of Al-Wāhidī’s 
Asbāb Nuzūl al-Qur’ān 

Volume 22, Nomor 01, Januari 2026, MIYAH 52 

sons came to Medina along with a small group of Christians. Their 
father intercepted them and coerced them to convert to Islam; 
however, they refused. To end the dispute, they agreed to seek guidance 
from the Messenger of Allah (PBUH). After conveying what had 
occurred and the reasons why the father was forcing his two sons to 
embrace Islam, Surah al-Baqarah verse 256 was subsequently revealed. 

The prohibition against forcing religion in Islam applies not 
only to general social relations but also to familial relationships, 
including those between parents and children. Although parents have 
a fundamental role in a child's life and a great responsibility to educate 
and guide them, they do not have the authority to impose a choice of 
belief on a child who has reached puberty (baligh) and is capable of 
making a conscious choice. Before reaching the age of puberty, parents 
are obligated to instill religious values and provide moral guidance. 
However, once the child reaches maturity, the decision regarding 
religion becomes entirely the right of the individual concerned and is 
no longer under parental authority. 

The narratives of Mujāhid and Masrūq demonstrate a common 
substance in explaining the historical background of the verse that 
prohibits religious coercion, despite differences in the subjects involved 
in the coercion. In Mujāhid's account, the coercion was carried out by 
a master against his slave, whereas in Masrūq's account, the coercion 
was performed by a father against his children. In both events, the 
Quranic verse was revealed to prohibit the forced imposition of 
religious choice upon parties who were under their social authority. 
This affirms that although masters and parents hold authoritative 
positions over slaves and children, such authority does not apply to 
matters of faith. Islam establishes freedom of religion as a fundamental 
principle and emphasizes that the spread of teachings must be 
conducted through rational, educational, and dialogic approaches. 
Coercion, intimidation, and pressure not only contradict the core 
values of Islam but also fail to bring any benefit to the religious process. 

In addition to prohibiting coercion in inviting others to 
embrace Islam through intimidation or violence, the Qur'an also 
explicitly forbids Muslims from desecrating other religions, whether in 
the form of insulting beliefs, religious symbols, or the worship practices 
of adherents of other faiths. This is affirmed in the Qur'an, Surah al-
An'am verse 108, which reads: 
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 لا تسبوا الذين يدعون من دون الله فيسبوا الله عدوا بغير علم و 

Meaning: "And do not insult those they invoke other than Allah, lest 
they insult Allah in enmity without knowledge.” 32  

Regarding the aforementioned verse of Surah al-An’ām which 
prohibits followers from reviling religious beliefs other than Islam, al-
Wāhidī includes several narratives concerning the asbāb al-nuzūl of 
Surah al-An’ām verse 108. First, a narrative sourced from Ibn ‘Abbās: 

 

قال ابن عباس في رواية الوالبي: قالو: يا محمد لننتهين عن سبك ألهتنا أو لنهجون ربك. فنهى  
 الله أن يسبوا أوثانهم فيسبوا الله عدوا بغير علم. 

 
"Ibn ‘Abbās narrated—in the report of al-Walibī—that (one day) the 
disbelievers said: 'O Muhammad, stop insulting our idols, or we will 
retaliate by reviling your Lord.' (Since then) Allah forbade the Prophet 
and his followers from reviling the idols of the disbelievers, so that they 
would not retaliate by reviling Allah blindly."33  
 

This asbāb al-nuzūl narrative from Ibn ‘Abbās relates that at 
the beginning of the Prophet's dawah period, he sought to rectify the 
understanding of the pagan Arab society and invite them to follow the 
teachings of Islam by disparaging the idols and deities of the 
disbelievers. The Prophet urged them to use their reason and intellect 
to understand the logic: how could idols that possess no power—
neither to benefit nor to harm—be taken as gods and worshipped? 
Furthermore, those idols were man-made, and an idol cannot create a 
human being. Naturally, those who failed to grasp this simple logic 
were considered people lacking sound judgment. 

However, these enlightenment efforts were perceived as insults 
and mockery toward the religious beliefs of the Jahiliyyah society at that 
time. They subsequently approached the Prophet  and pleaded with 
him to stop mocking their deities. They threatened that if their request 
was not met, they would retaliate in kind against the God believed in 
by Prophet Muhammad. Following this event, Surah al-An’am verse 
108 was revealed, prohibiting the Prophet and his followers from 

 
32 Tim Penyusun, Al-Qur’an dan Terjemahannya Edisi Penyempurnaan 2016-2019, 192. 
33 Wahidi, Asbab Nuzul al-Qurʾan, 224. 
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reviling the deities and beliefs of the polytheists to prevent similar 
retaliatory actions. 

The second narrative concerning the asbāb nuzūl of al-An’am 
verse 108 is the one narrated by Qatadah, which means: 

 

كان المسلمون يسبون أوثان الكفار فيردون ذلك عليهم، فنهاه الله تعالى أن يستسبوا لربهم قوما جهلة لا علم 
 لهم بالله.

 
"The Muslims used to revile the idols of the disbelievers, and then the 
disbelievers would retaliate in kind. Consequently, Allah forbade such 
actions because they would cause Allah to be reviled by ignorant people 
who had no knowledge." 34  

The second narrative explains that during the early period of 
Islam, there was a practice of mutual mocking and deriding between 
Muslims and the disbelievers regarding their respective deities. In the 
subsequent stage, Allah forbade Muslims from engaging in such actions 
because insulting the deities of others has the potential to incite them 
to retaliate by reviling Allah beyond all bounds. Therefore, reviling idols 
or deities outside of Islam holds no value of benefit (maslahah); rather, 
it triggers ongoing conflict and provides no advantage for Islamic 
dawah. The impact of such disputes is the growth of hatred and 
resentment, which can hinder a person from accepting the teachings of 
Islam, as the heart becomes closed by negative sentiments resulting 
from the practice of mutual reviling. 

Based on the previous discussion, it is evident that religious 
tolerance values—such as not forcing others to embrace Islam and not 
deriding other religious beliefs—have been manifested since the time 
of the Prophet . This is proven by the existence of the asbāb al-nuzūl 
narratives that detail these events. 

 
Conclusion 

The fundamental principles of religious tolerance championed 
in the Qur'an are the prohibition of forcing others to embrace Islam 
and the prohibition of reviling the spiritual beliefs of other religions. 
The asbāb al-nuzūl narratives do not merely recount the historical 
context of a verse, but also serve as a theological foundation proving 

 
34 Wahidi, Asbab Nuzul al-Qurʾan, 225. 
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that Islam encourages respect for individual freedom in choosing a 
religion and maintains harmony among religious communities. 
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