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The Qur’an is central to the psychological, spiritual, and
moral lives of all Muslims. One of the major
communicative functions of the Qur’an is to provide
consolation (a sense of comfort, reassured confidence, and
inner peace) to both individuals and communities who are
suffering from fear, grief, hardship, and anxiety about their
life.

This study aims to investigate the concept of "consolation”
in the Qur’an from a pragmatic point of view; speech acts,
politeness strategies, and illocutionary force. The analysis
shows how divine communication has the ability to console
the Prophet Muhhamed (PBUH) when he suffered distress
and disbelieving. The study employs a qualitative
descriptive-analytical methodology which includes
insights from pragmatic theories. The results of this study
demonstrate that Qur’anic consolation is systematically
realized with assertive, directive, expressive, and
commissive speech acts, reinforced by divine politeness
strategies (reassurance, honorifics, mitigation, and
empathy).

Finally, the study concludes that while Qur’anic

consolation is thematic, it is also basically encoded in the
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linguistic and pragmatic structure of the Qur’an, making it
a powerful and enduring source of human psychology and
spirituality.

doi: https://doi.org/10.63797/bjh.v45il
1.1 Introduction

Pragmatics is a fundamental branch of linguistics which is basically concerned with the
study of contextual meaning. It approached meaning from both speaker’s and listener’s
points of view; how a speaker conveys his intended meaning and how a listener
interpret this meaning byond the literal limits. According to Yule (2006), pragmatics is
concerned with meaning that is communicated by a speaker and interpreted by a listener
with a focus on contextual factors such as situations, shared knowledge, communicative
goals, social relationships, etc..

Language serves as a primary means of expressing emotions, values, beliefs, etc. While
language provides information and instruction, it also serves a supportive or healing
role, especially within religious or spiritual discourse. Sacred texts are written to
provide support, encouragement and healing to those who are experiencing a range of
emotions, including anxiety, suffering and loss, as well as to guide a person's behaviour
and beliefs.

Allah in His Holy Book speaks to all of humanity who are experiencing various
emotional and spiritual conditions, including fear, sorrow, despair, oppression,
uncertainty, etc. One of the most effective and repeated benefits of the Qur'an is that it
provides comfort, or consolation, to individuals who are suffering, particularly to the
Prophet Muhammad (PBUH) and the earliest followers of Islam, who were living
through very difficult times. This aspect of comfort is inherent in the verse of the Qur'an
and relates closely with other key concepts in Islam, including patience, trust in Allah,
remembrance and Mercy.

The linguistic aspects of the Qur'an’s capacity to console can be analyzed using theories
of pragmatics, such as the speech act theory which explains how Qur'anic statements
serve as comforting, promising and assuring actions, and theories of politeness which
show how the complete authority of divine statements serve to help alleviate fear and
emotional distress and how those messages resonate with divine admonition.
Illocutionary force is of great importance as it shows the effect of speech acts in

comforting and mitigating stress and sadness.
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1.2 Problem of the Study

While various areas of scholarship represent important contributions towards
understanding the Qur’an and developing beliefs about Islam, verses of consolation
have not been widely explored or examined as their own distinct functional area within
the context of Qur’anic language and communication; therefore, this research attempts
to contribute towards that gap by developing an integrated perspective of verses of
consolation in the Qur’an taking into consideration the combined views of speech act
theory, politeness theory, illocutionary force, and implications of meaning and
structure. The study will ultimately answer the following research questions:

1. What is the framework of consolation in the Holy Qur’an?

2. What are the speech act categories employed when using consolation in the Holy
Qur’an?

3. How do politeness strategies work within divine discourse to reduce emotional
distress and create comfort?

4. What is the function of consolation in the Holy Qur’an?

1.3 Significance of the Study

The importance of the study lies in its contribution to pragmatics and Qur’anic studies.
Pragmatically, it validates the workability of pragmatic theory to sacred texts, in this
regard it is an attempt of expanding the scope of discourse analysis. In relation to a
religious side, it underpins understanding of how divine communication offers
psychological and spiritual consolation through language. Through linking pragmatic
and religious studies, the study highlights the active interaction between meaning,
intention, context, and interpretation in sacred speech.

1.4 Scope of the Study

The study is limited to selected verses from the Holy Qur’an in which Allah addresses
his Prophet Mohammed (PBUH) in times of hardship, grief and fear. Makki verses are
considered right and appropriate data for investigating the concept of consolation since
the delivering of his divine message was aligned with resistance, disbelieving and
violence experienced by the people in Mecca, thus Makki verses were characterized by
Allah’s support and consolation toward his Prophet.

2.1 Literature Review

The Holy Qur'an serves as a primary source of religious study which scholars have

examined for its theological and legal aspects as well as its linguistic and



Al Bahith Journal: Volume 45. Issue 1. Part 2

communicative features. Researchers have increasingly focused on studying the
pragmatic function of Qur'anic discourse which explains how speakers and listeners
share meaning in particular situations. The field of pragmatics which studies how
people use language in different situations (Levinson, 1983; Yule, 2006) enables
researchers to study how the Qur'an delivers guidance and reassurance while providing
emotional support to its listeners. A growing body of research highlights the role of
Qur'anic verses in offering consolation to believers especially during times of personal
or communal distress (al-Tabatabai, 1980).The study examines how particular language
features and politeness strategies together with situational elements worked to provide
people with comfort and reassurance and ethical support. The Qur'an uses different
speech acts like imperatives, statements and promises together with divine address to
communicate its message which affects how audiences think and feel according to a

pragmatic analysis of its content.
2.2 Speech Act Theory

Levinson (1983) states that speech act theory studies how language users utilize their
utterances to create communicative actions. He argues that when people speak they
produce more than basic sentence structures because they use their speech to execute
multiple actions which include requesting, promising, apologizing, warning, and
informing. Speech act theory is described as part of the broader study of pragmatics
because people need to understand an utterance through its illocutionary force which
shows what the speaker wants to communicate. Levinson (1983) develops Austin and
Searle's research by showing how contextual elements influence the understanding of
speech acts. Levinson explains that speech act theory studies how people use speech to
create actual results which listeners identify through their understanding of spoken
content.

2.2.1 Austin’s Classification of Speech Acts

Austin (1962) states that every utterance contains three acts that are interrelated to each
other:

1. The locutionary act is the act of producing a meaningful statement (or speech) in a
language.

2. The illocutionary act is the speaker's intention when they produce the locutionary
act.

3. The perlocutionary act is the impact of what is said on the listener.
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2.2.2 Searle’s Classification of Speech Acts

According to Searle's (1979) classification of illocutionary acts, these can be classified
into five categories:

1. Assertive (Representative) - an act that asserts that something is true: e.g., stating,
affirming, claiming, reassuring;

2. Directive - an act that attempts to get the hearer to take an action: e.g., commanding,
advising, requesting, encouraging;

3. Commissive - an act that commits the speaker to act in the future: e.g., promising,
guaranteeing, offering;

4. Expressive - an act that shows the psychological state or feelings of the speaker: e.g.,
expressing thanks, expressing regret, expressing comfort, expressing empathy;

5. Declarative - an act that creates a change in institutional or social reality: e.g.,
pronouncing a marriage, proclaiming a verdict.

The Searle (1979) classification provides a framework for analyzing discourse and
pragmatic issues throughout all forms of discourse, such as in religious and literary
texts, among many others.

To demonstrate how this theory is embodied in the language of Qur'an, a number of
examples should be illustrated in this section:

30:60 .G~ 4 a5 o) uald
Al-Tabatabai (1980) interprets that Allah instructs the Prophet (PBUH) to show

patience when people mock and reject him. The statement that "the promise of God is
true" establishes two things which will happen at the time of resurrection and which
will prove the victory of all things authentic. People should not let their doubt and
agitation disturb their inner peace according to the warning which advises against being
upset by people who show uncertainty. The verse requires people to stay constant in
their faith while maintaining their trust in God's promise and their ability to stand strong
against all challenges
This verse has two speech acts; the first one is directive whereby Allah encourges His
Prophet (PBUH) to be patient and the second one is assertive in which Allah affirms
the divine truth. Although the first part is grammatically imperative, it functions as
consolation to soothe the hardship. While the second part provides reassurance by
offering certainity. The word “indeed” renforces the consolatory force and confidance.
Another example could be:

28:7 (S35 ¥ 5 AV
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The verse addresses a moment of fear when Pharaoh had commaned to kill all newborn
Israelite boys. Moses’ mother was deeply concerned with her son’s life. In this
emotional and fearful situation, divine inspiration came to treat her fears and grief with
guidance and promise (al-Tabatibai, 1980).

In this verse, there are two directive acts that function as expressive force. Allah directs
Moses’ mother “not to fear” and “nor to grieve”. It is a direct divine consolation
because it addresses emotional state directly and provide psychological reassurance as
it offers a srtong promise “<lll o33, U which is a speech act of commissive. Allah
promises her to get her son again. So these utterances demonstrate how consolation can
be structured through speech acts whether directive, commisive, etc. turning fear into
trust. The story itself is a consolation to the Prophet Mohammed (PBUH) as Allah
narrates presious stories to remind him of the divine justice.

In coclusion, speech act theory enables researchers to view Qur’anic discourse as
action-based language. Researchers who apply this theory to the Qur’an demonstrate
that Qur’anic utterances serve an illocutionary function and do not only convey
information, but instead constitute a number of different speech acts, including
commands, warnings, promises, and consolation. Consequently, intended pragmatic
effects represent an important layer of meaning beyond that which is purely. The speech
act of consolation refers to how language is used to bring comfort, reassurance, or relief
to someone in distress. In the Qur’an, many verses function as acts of consolation,
especially when directed to the Prophet Muhammad (PBUH) in times of difficulty,

rejection, or sorrow.

2.3 The Concept of Face and Politeness Principle
Brown and Levinson (1987) introduced this idea of face, which simply mean a person’s
self-image. They break it down into two main parts; positive face which refer to the
human’s need to feel appreciated, valued, and approved of by others and negative face
which is related to one’s need to have freedom to act and not be imposed upon by others.
1. Positive politeness

- This shows closeness, solidarity, and care. An example would be saying things that
reassure someone or make them feel included.

2. Negative politeness
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- This respects a person’s autonomy and tries to minimize any imposition. It could
be represented in using softened commands or indirect requests, instead of a direct
order.

3. Off-record strategies

- These are more indirect hints that avoid putting pressure on someone directly.
4. Bald-on-record

- This is when you speak directly, often used when urgency or authority takes
precedence over being polite.

To show how politeness principle can be integrated with consolation in the Holy
Qur’an, examples should be illustrated:
2:153 oball ga dl o) 33all 5 jually ) giwind | gial Gl L
The Qur'an uses positive politeness throughout its text to provide comfort and
reassurance to believers by demonstrating their close relationship with others. The verse
shows this when Allah commands believers to seek assistance through both patience
and prayer because "Indeed, Allah is with the patient.” The phrase "Indeed, Allah is
with the patient” establishes a bond of unity between the believer and Allah which
demonstrates that they together experience their challenges. This verse establishes
immediate and divine support which helps to comfort believers while also
strengthening their determination. Positive politeness through shared suffering and
divine presence creates a bonding experience that provides people comfort during
challenging times.
Another example:
12:86 4V Y Sy S Sl L) JB
People use negative politeness to express their twofold purpose of relieving their
listeners' emotional distress through their use of indirect comforting methods. The verse
shows Prophet Yaqub expressing his deep sadness about losing his son when he states:
"I only complain of my suffering and my grief to Allah."” The words express his
emotional weakness which he directs to Allah because both his personal distress and
his audience's shared pain need to be comforted. The expression permits people to
grieve because it provides a respectful way to express their feelings without using
forceful language. The verse uses negative politeness to protect the speaker's emotional
state by showing their pain through gentle behavior and their need to seek help from
God. I can create a unified academic section about consolation through speech acts and

politeness strategies based on your collected examples.
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To conclude, Brown and Levinson’s theory on politeness describes the various
strategies that individuals use to bring about positive and negative outcomes with
respect to social relationships; these concepts also apply to Divine Discourse. In
keeping with the idea of Allah’s ultimate authority, the Qur’an often employs numerous
examples of politeness strategies which support positive reinforcement (e.g.,
reassurance and inclusion) in addition to strategies associated with negative
reinforcement (e.g., mitigating reasons for doing something and providing reasons for
doing something indirectly). These politeness strategies are most clearly articulated in
verses which aim to support the faithful with comforting words, thereby strengthening
the Qur'an's consolatory message. In religious discussions, especially when looking at
the Qur’an, these politeness strategies often aim to comfort, reassure, and protect

emotional well-being.
2.4 Consolation as an Emotion
Klass (1993, 2006, 2013, 2014) defines consolation as grief's traditional means of

alleviating suffering, but today's view of grief is not based on a theoretical framework
that recognizes the role of consolation. Both grief and consolation exist within the same
inter-subjective realm of experience, even at the physiological level, and are therefore
inextricably linked. Additionally, Klass et al. (1996) propose that the primary source
of consolation throughout the history of human cultures can be found within ongoing
relationships with individuals or the divine, and the means through which those
relationships can be continued can be found in all forms of ritual and symbolism from
an innumerable of cultural and religious traditions.

As noted by Norberg et al. (2001), suffering can best be described as 'existential
isolation, a feeling of alienation or disconnect from themselves, others, the universe,
and the understanding that there is meaning beyond their own existence'. The process
of consolation therefore involves recreating this feeling of closeness, the opportunity
for someone who is suffering to have a "different viewpoint of the world™ in which their
suffering is validated by acknowledging that they are present within the community.
The construction and creation of this sense of community can happen in silence;
however, being able to communicate with someone else is also very important as it

allows individuals suffering to talk about their suffering and share it with others.
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Consolation can be thought of as a therapeutic process through which an individual
attains divine insight into the nature of his/her existence and experiences; this insight
gives rise to what Duclow (1979) refers to as ‘introspective acceptance’. Even though
the external realities of one's experiences have not changed, the individual who has
attained divine insight has an elevated, majestic understanding of reality and therefore
experiences heightened self-acceptance and peace. Weyhofen (1983) also supports this
view in his analysis of human suffering and how it arises out of the contradiction
between the individual and the world. The individual has interests, desires, and
aspirations; however, the world does not correspond to those interests, desires, and
aspirations. Consolation is a way to answer the suffering caused by the conflicting
interests, desires, and aspirations of the individual and to create a reconciling identity.
A reconciliation of the interests, desires, and aspirations of the individual with those of
the world can occur in two ways: (1) by changing the individual's interests, desires, and
aspirations to match, to the extent possible, those interests, desires, and aspirations of
the world as it currently exists (the Stoic approach), or (2) by attaining spiritual
transcendence through a mystical experience in which the individual renounces all
interests, desires, and aspirations (the spiritual approach). The ultimate objective of
consolation is to eliminate the disparity between the individual and the world.
Weyhofen (1983) describes this elimination of disparity in a two-step process, the first
of which would be through transforming the individual's interests, desires, and
aspirations into alignment with the interests, desires, and aspirations of the world. The
second step would involve hoping for a supernatural transformation of the world to
occur wherein the expectations of the individual would be fully met.

2.5 Consolation as a Cultural Act

Wierzbicka (1999) argues that there is a misunderstanding when claiming that emotions
are biologically determined and humans express them through language. Rather,
emotional meanings are shaped and developed by culture and encoded in language as
lexicon. To support this idea, studies have been adopted to show how languages provide
speakers with different sets of tools that allow them to create a semantic “framework”
for emotions like relief and comfort.

In recent years, the study of pragmatics has evolved from viewing language as a strictly
neutral means for conveying propositional meaning, where meanings are perceived as

culturally neutral; to seeing emotions as inherent components within all aspects of
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communication and meaning, not just those associated with propositional meaning. One
of the earliest influences leading to this change was Anna Wierzbicka, with her
publication, Emotions across Languages and Cultures (1999), in which she argued that
emotions should not be considered merely as psychological states but rather should be
understood through their conceptualization, structuring, and communication through
language. She argues against universalistic perspectives regarding emotions in that she
views emotions as being socially shaped, encoded lexically, and pragmatically enacted
in conversation. According to her theory, an individual's language gives them particular
semantic instruments to understand and identify emotions (examples of emotions
include: fear, grief, hope, relief, comfort). Additionally, the semantic meanings
associated with these emotions can be found in frequently referenced linguistic
structures, such as expressions or linguistically expressive acts. Because of this,
emotions are embedded within the semantic structure of all languages and thus are only
‘external’ to language; however, they exist within the configuration of language as a
means for communication. Consequently, in the work of Wierzbicka (1999), the act of
consolation is a specific example of the manner in which emotion interacts with
pragmatics and meaning. It can be described as more than just a platform of sympathy,

but is also an orderly transactional process that involves linguistic encoding.
3.1 Methodology

This study adheres to a qualitative descriptive analysis to examine how consolation is
pragmatically expressed through specific verses from the Holy Qur'an. Since this is
primarily a qualitative analysis, it will allow for greater access to exploring the function
and meaning of consolation through language, its use in religious text, and ways to
interpret it based on context. Pragmatic theory will serve as a foundation for looking
into how detrimental of sadness can be conveyed in language and via context with
respect to gratitude.

3.2 Data Description

This study includes six Qur’anic extracts from the Makkan period that were revealed
within a historical framework of enormous resistance, societal stress, and psychological
challenges placed upon the Prophet Muhammad (PBUH) during the establishment of
the early Muslim community. As with all the Makki revelations, these Makki extracts
have powerful emotional components, with a rhythmic quality, and invoke the

reader/direct listener (Prophet) through an emotional, empathetic approach to their

10



Al Bahith Journal: Volume 45. Issue 1. Part 2

primary mission of comforting and providing them with encouragement and nurturing
courage.

The Qur'anic verses, translated by Ali (2004), referenced here have a practical purpose.
They assist and support Prophet Muhammad (PBUH) during the time of his emotional
hardships, his rejection by society, and his struggle with mental and emotional burdens.
The Qur'anic verses are not just to inform but also to support through their language.
The strength of the evidence from these verses comes from their acknowledgement of
the Prophet’s distress, their reassurances to him that he has been cared for by Allah,
how they help him to see his hardship differently, and provide guidance to him on how

to cope.
3.3 Pragmatic Analysis of Consolation in Selected Qur’anic Verses

Data (1): Ta-Ha\ Makki
O 4k -
1. Ta-Ha.
O ¢ i alile W3 -y
2. We have not sent down The Qur-an to thee to be (An occasion) for thy distress,
O &k G 285 Y) -y

3. But only as an admonition To those who fear (God),—

“Ta Ha” are disjointed letters which the surah starts with. Al-Tabatabai (1980) notes
that discussions on their meaning merit careful tafsir study. The term "hardship" exists
as an antonym of happiness which includes both toil and fatigue but not every effort
people make qualifies as hardship. The verse explains that The Qur'an was not revealed
to burden the Prophet’s soul with difficulty in conveying it to people, but a reminder
that revives what humans have forgotten. People possess inherent knowledge about
Allah and prophecy and life after death however their daily activities prevent them from
accessing this knowledge. The Qur'an therefore restores these truths and recalls them
to the heart

In these verses, Almighty Allah consoles his Prophet through a number of strategies
implemented by particular speech acts. First He addresses the Prophet (PBUH) directly
by one of his names, as some Muslims believe, to show closeness and adornment. The

opening “Ta Ha” carries a tone of tenderness and it is considered a positive strategy,
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almost like a gentle call of endearment before the reassurance is given. Then a speech
act of negating is giving to affirm that the Qur’an is not a burden meant to cause
hardship. At a time when he was facing opposition and perhaps overwhelming
responsibility, this verse comforts him by clarifying the purpose of revelation — as
guidance and mercy, not as a source of suffering. By lifting the sense of heaviness, the
verse motivates resilience and perseverance. So, the illocutionary force (intended
speech act) here is consolation/comfort; Allah is consoling His Messenger, calming his
concerns, and reframing his perception of the Qur’an as a mercy, not a hardship.

The verses referenced in this chapter create a foundational speech act of Allah consoled
the Prophet and these verses are expressed such that they relieve the Prophet's emotional
burden (negative face), while at the same time provide a clarification of the reasons for
revelation (positive face). The first phrase "Ta-Ha" prepares the Prophet (PBUH) and
the reader of the Qur'an for what will turn out to be a most comforting and intimate
message. In addition, this phrase serves as a ‘discourse initial' in that it creates a context
of comfortable familiarity. Although the phrase does not give clear or defined semantic
meaning, it has a special illocutionary function in that it conveys emotional support
rather than merely a proposition. By allowing a reduction in social distance and a closer
connection between Allah and man, this opening provides a context for the Qur'an that
provides for positive politeness in a situation where there is typically authority.

The statement "We have not sent down the Qur'an for you to suffer” is an assertion and
has as its illocutionary force, strong consolation. It provides an explicit negation for any
suggestion that the Qur'an will be sent down to create difficulties and emotional
challenges for those who receive it. The implication of this is that this verse has a
pragmatic function; it changes the context and reference point of the Qur'an from that
of an obligation to something to be embraced as an act of charity. It also provides
protection to the Prophet (PBUH) regarding his positive self-image, during a time when
he felt overwhelmed by responsibilities. The reassurance serves as a politeness strategy
by minimizing the potential face threat by attributing distress to circumstances, rather
than to personal insecurity. The subsequent clarification, as an extension of the
polymorphic admonishment to those who fear God provides a means for the Prophet to
view his self-burden as having communal benefit. The illocutionary force of this
utterance is to shift his perception of the way he perceives himself from a self-burden
to the perception that it serves a wider ethical and spiritual purpose. By framing his
experience as serving a solidified purpose in Allah's divine plan and establishing an

12
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ethical and spiritual reason to formulate the revelation in response to distress, this
reframing provides the methods of achieving emotional resilience and connects the
Prophet's current distress to a higher purpose. From the perspective of politeness, the
combination of the lack of directive force of the appeal along with the explanatory tone
of the appeal serve as a negative politeness strategy because they provide a method of
guiding the interpretation of the verse while minimizing the potential for imposition.
Thus, these two verses serve as examples of how Qur'anic discourse combines assertive
reassurance with politeness strategies, resulting in a combined refined speech act of

consolation.

Data (2): Hijr\ Makki

O Gyl AEK G 90
95. For sufficient are We Unto thee against those Who scoff,—

O dsalai Cazd® 537 4 g o sfass ool -4
96. Those who adopt, with God, Another god: but soon Will they come to know.

O Osl 583 ey &5 Gy ] 2o 3l -4V
97. We do indeed know How thy heart is distressed At what they say.

O Cusalld G 55 o 3 il -9
98. But celebrate the praises Of thy Lord, and be of those Who prostrate themselves
In adoration.

O Gl Ay (s 55 3215 49
99. And serve thy Lord Until there come unto thee The Hour that is Certain.

Allah reassures His Prophet that He will protect him against those who mock him and
those who practice idol worship. Al-Tabatabai (1980) explains that Allah’s knowledge
encompasses the distress of the Prophet’s heart over their words and the arrogance of
disbelievers, emphasizing that their rejection and insults cannot harm the divine plan.
Allah commands the Prophet to show his devotion through three actions which include
glorifying and praising Him and prostrating to Him and serving Him with faithfulness.
This is interpreted as both consolation and guidance, showing that steadfast worship
and submission are the appropriate response to opposition and that certainty in Allah’s
promise will ultimately be attained.

On a pragmatic level, the first verse establishes the psychological security of the
Prophet (PBUH) by shifting the power dynamics between him and his detractors. In so

13
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doing, it allows him to feel empowered to withstand the ridicule of his opponents due
to the divine support he will receive. Additionally, the assurance of future
accountability on the part of those who ascribe partners to Allah gives the Prophet
additional reasons to be confident in the outcome of his mission without requiring him
to become engaged in contention with others.

The explicit recognition of the Prophet's emotional pain as stated in the phrase "We do
know that your heart is heavy" demonstrates a strong expressive speech act, giving
legitimacy to the Prophet's feelings. Rather than deny or downplay his suffering, the
statement acknowledges the suffering as an acceptable emotional response and,
therefore, serves as an effective means of providing consolation. The acknowledgment
serves an intercessory function, as it acknowledges the prophet's positive face by
indicating that the emotional reaction to the mocking is also one that the divine being
shares at the level of divinity. The empathetic tone narrows the emotional gap between
the speaker and addressee, changes the authority of the speaker into the caring
relationship of the speaker and the prophet, and thereby reinforces the relationship
between the author and the recipient.

The next command of praising is a directive speech act, but the empathetic and re-
assuring language in the preceding sentence serves to mitigate the illocutionary force
of the directive to praise. It re-frames the command as a remedy for the distress of
having been mocked, and mitigates the threats associated with the order to worship. In
terms of politeness, the mitigation indicates a balance between authority and
compassion: rather than a command to obey with emotional detachment, the directive
to worship provides a means of dealing with the distress through the act of worship and
remembrance. Through the act of worship, in the context of pragmatic meaning,
worship is an opportunity for emotional relief and mental stability, not simply an
obligation for performing rituals.

The concluding verse provides the Prophet (PBUH) with two things: First, it provides
a command to continue performing duties during the extended period of time and
second, it reassures the prophet that he will have an endpoint — understood by God —
for all of his struggles. In this way, the speech act encourages a permanent persistence,
not only in urgent need but without threat of immediate consequence. In terms of
politeness, the lack of coercive language and the moderate and respectful tone through
formal, measured phrasing contribute towards a feeling of dignity and respect to the
speaker and audience in both the Qur'anic text and the spoken presentation of the

14
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Quran. The verses taken together provide an example of how Qur'anic speech acts
create a form of a speech act of soothing by including elements of assertiveness that
reassure, expressions of empathy and exhortations to endure in a manner that gentles
mitigate the directives within the text.
Data (3): Ya-Sin \ Makki

O a5 4 240 b i skl ¥ v

75. They have not the power To help them : but they Will be brought up (Before Our
Judgment-seat) As a troop (to be condemned).

O Ol a3 &5 s 2lad U] 24138 &5 36 v
76. Let not their speech, then, Grieve thee. Verily We know What they hide as well as
What they disclose.

O b goad 3h 13 daki e 2GS G Hliay) o all vy
77. Doth not man see That it is We Who Created Him from sperm ? Yet behold ! he
(stands forth) As an open adversary !
According to al-Tabatabai (1980), these verses show that what the disbelievers worship
have no power to help them; rather, they themselves act as “flocks” defending weak
objects. Ultimately, at the Day of Judgement, both idols and their supporters will be
brought forth for judgment, revealing their powerlessness. Thus, Allah consoles His
Prophet, comforting him not to grieve over their words, since He fully recognizes what
they hide and what they state openly, and they will be punished for their denial.

These verses put forth a type of comfort to the Prophet (PBUH) including emotional
validation, reassurance, and moral refraining. For example, the statement claiming that
“They have not the power to help them” and furthermore that they will stand in front
of Allah on Judgement Day is in fact an assertive speech act. The function of this
assertion is to minimize the threat that is perceived by the believers from the
disbelievers, i.e., it shifts the perception of their power from a false form that causes
fear in the heart of the believer, to a temporary form, and ultimately removes the
emotional response of fear associated with them. In a pragmatic sense, this shift in
reclassification of an adversary directly restores balance and control to the Prophet—
divine relationship by allowing the Prophet (PBUH) to take a step back from the anger
and frustration caused by their opposition. Moreover, when all authority for a final
ruling is removed from the disbelievers and placed in the hands of Allah, the need for

an immediate response is removed, and the trust in the Justice of Allah increased.
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The next statement, “Let not their speech therefore grieve thee” is an example of a
directive speech act; however, it has been softened through the surrounding context.
This means that rather than simply saying, “don’t be sad,” it is necessary to take into
consideration the following two lines: “Verily We know what they hide as well as what
they disclose.” By acknowledging the emotional state of the Prophet (PBUH), and the
malicious intentions of the disbelievers, the statement is a way of validating the
Prophet’s feelings and providing assurance of Allah’s complete and total knowledge of
all things that have gone before and will come after. This combination of politeness
strategies reflects positive politeness in two ways: being empathetic and providing
support. By providing divine knowledge, the way in which this knowledge has been
experienced is not done in a separate sense, but is instead closely connected to the lived
experiences of the Prophet and his companions. The mitigation of the face-threatening
potential of the directive to oppose the Prophet reframes the directive as a way of
providing support or encouragement the way in which the Prophet has experienced the
same condition. The last verse of mentioned introduces a rhetorical question that is
actually a pragmatic off-record speech act. When humanity is asked to examine whether
or not it can see its original humble status, the rhetorical question avoids directly
accusing anyone while at the same time suggesting that humanity is arrogant and has
no appreciation for its status as a created being. The illocutionary force found within
this rhetorical question is to place the Prophet's suffering into an ironic context that
allows us to see how those who oppose the divine truth have completely forgotten their
own dependency and have forgotten that they are created by God. The indirect strategy
used in this rhetorical question allows for the Prophet's image to maintain a positive
image while allowing for God to maintain all the glory and majesty of being the Creator.
Altogether, all the verses just mentioned depict the cohesive function of assertive
reassurance, expressive empathy, and mitigated directives between the Prophet
(PBUH) and the community.

Data (4): Dhuha\ Makki

O Alall-)
1. By the Glorious Morning Light,

O L3 1y il -y
2. And by the Night When it is still,—
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O By i) deds ey
3. Thy Guardian-Lord Hath not forsaken thee, Nor is He displeased.

O sV (el 52 553305 ¢
4. And verily the hereafter Will be better for thee Than the present.

O =i ) dlkad gy -0
5. And soon will thy Guardian-Lord give thee (That wherewith) thou Shalt be well-
pleased.

O &3 L &aag 2
6. Did He not find thee An orphan and give thee Shelter (and care) ?

O &3 Vi daa 55V
7. And He found thee Wandering, and He gave Thee guidance.

O L2l S & g5-A
8. And He found thee In need, and made Thee independent.

O 68 Y a1l 9
9. Therefore, treat not the orphan with harshness,

O 5 Y8 JEEd Gy -y
10. Nor repulse the petitioner (Unheard) ;

O &idad &l dahy B3 )
11. But the Bounty Of thy Lord— Rehearse and proclaim !
Al-Tabatabai (1980) states that Strat al-Duha was revealed during a time when

revelation had temporarily stopped. The Prophet felt emotional distress because some
people accused him of being abandoned by his Lord. He explains that the opening oaths,
"By the morning brightness™ and "By the night when it grows still," highlight the natural
cycle of light and stillness. This cycle symbolizes the flow of divine grace. Just as night
does not mean the sun has vanished, the temporary pause in revelation did not indicate

abandonment. This pause was part of divine wisdom, not a sign of rejection.

The oaths found at the beginning of the surah, "By the Glorious Morning Light, and by
the Night when it is still", perform a functional role as preparatory speech acts,
providing a firm and focused context in which to communicate the main aim of the
verses. While these oaths are formally assertive, their indirect effect is to express the
reassurance of calmness and stillness, which have been offered to the addressee. By
using this indirect method for opening, the emotional impact of the following speech
acts is mitigated, and the reader is prepared for reassurance without being startled by it.
In verse 3, the central speech act of consolation can be found with the phrase, "Thy

Guardian-Lord hath not forsaken thee, nor is He displeased”. This phrase comprises a
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strong assertive speech act that provides a consoling effect through denying the two
greatest causes of emotional distress, namely abandonment by God and God's
displeasure with the addressee, respectively, that arose due to the delay of the
revelation. This denial represents a type of positive politeness. This denial
acknowledges the Prophet's value. By demonstrating and emphasizing the Prophet's
continued care by God, this denial reassures him of his status in the eyes of his Creator
and provides him with a sense of positive face. The following verses include assurances
from God that the hereafter will be better than the here and now, as well as the promise
of future contentment from God's generosity. The promises in these verses help provide
comfort for the Prophet, and they also help to stabilize the Prophet's expectations by
shifting his emotional focus from the present customary difficulties to future
fulfillment.

Verses 6-8 of the Quran expand on this comfort by introducing a retrospective
component that adds to the consolatory force through the use of narrative assertions. In
these verses, God highlights His past intervention in the Prophet’s life at a time of need
and distress or seeking assistance. The illocutionary force of these verses is to reframe
the Prophet's current situation (the present time of difficulty) into a broader pattern of
supported divine intervention. Allah accomplishes this through assertive speech acts
and provides a source of trust and support to the Prophet.

At the level of politeness, the use of rhetorical questions (“Did He not find thee...?”) is
a form of Off-Record politeness. The rhetorical questions allow for a degree of
reflective thought on the part of the Prophet. This indirect strategy maintains the
intimate and caring tone of communication between God and the Prophet.

The last few verses of the surah reorient the reader's perspective towards the some sort
of guidance that should come in the form of a set directives (verses 9-11). While these
are all directives, their illocutionary force has been attenuated because of the
consolation and gratitude expressed in preceding verses. As a result, rather than being
received in a purely authoritarian fashion, these directives feel morally compelled due
to the kindness of God. The sequence of verses builds on a politeness strategy that gives
a degree of legitimacy to the commands, as they are framed within the context of
empathy and personal experience. Thus, the Prophet is responding to the command by
acting from his own moral agency, rather than acting under compulsion of authority.
Therefore, this surah is an excellent example of how Qur'anic discourse integrates

different speech acts (expressive, assertive, commissive, and directive) into a
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"pragmatic framework™ to offer consolation. The illocutionary forces within this surah
progress from comfort, to promise, to memory, to action. Effective politeness
strategies— especially positive politeness, indirectness, and contextual softening—
sufficiently attenuate the burden of delivering guidance and provide a substantial
amount of comfort.
Data (5): An’am\ Makki

O 0153083 4l iy Gl 05 &8 3585 Y 2436570 5158 (o3 @i 5200 49) s 6 Y'Y
33. We know indeed the grief which their words do cause thee: it is not thee they
reject: it is the Signs of God which the wicked contemn.

26057l ) s V50t gl e 15505 1508 L e g e IS a () il

O sl 1 e Sela
34. Rejected were the Apostles before thee: with patience and constancy they bore
their rejection and their wrongs until Our aid did reach them: there is none that can

alter the Words (and Decrees) of God. Already hast thou received some account of
those Apostles.

5% a5 (a1 8 G e85 o Gt (b agdalne) dlife YK K )3 -Yo
O el e 585 6% s34 e pgaand 400 sl
35. If their spurning is hard on thy mind yet if thou wert able to seek a tunnel in the
ground or a ladder to the skies and bring them a Sign (what good?). If it were God’s
will He could gather them together unto true guidance: so be not thou amongst those

who are swayed by ignorance (and impatience)!
The previous verses constitute a cohesive section that addresses the Prophet (PBUH)

with scriptural clarification and divine consolation. God clarifies that the disbelievers'
rejection is not really aimed at the Prophet's personal truthfulness, but He acknowledges
that He is fully aware of the sorrow caused by their statements. Instead, they are denying
God's own signs. Al-Tabatabai explains that although many of them acknowledged the
Prophet's honesty and integrity, their denial was motivated by injustice and obstinacy,
which is defined as a deliberate refusal to accept the truth even when one is aware of it
internally. As a result, the conflict is doctrinal and moral rather than personal; it is
opposition to revelation from God (Tabatabai, 1980).

Allah is providing comfort to His Prophet Muhammad during a time when he has
experienced rejection by the unbelievers - the Quraysh tribe in Mecca - while
simultaneously directing or guiding Muhammad's feelings and thoughts about these
additional rejections. The way that God's speech does this is not only through
descriptive statements, but also through the performative nature of the speech acts, i.e.

the discourse acts upon the audience by affirming their emotional suffering and
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providing an opportunity to re-evaluate social opposition against them, and then
regulating their response to such opposition. In one sense, the first verse corresponds to
a type of expressive speech act in Searle's definition of them because it shows that Allah
knows how the Prophet (PBUH) feels about the comments made toward him (affirming
his feelings). The illocutionary force is that of a consoling and compassionate - it
expresses empathy with his emotional state, which demonstrates to him the close
relationship between himself and God. Following this acknowledgement of how he
feels is an assertively written speech act that redefines the breaking point of rejection
to not take place against the Prophet personally, but towards "The Signs of God". By
providing this new reclassification or way of viewing the result of his relationship with
God after this further rejection the responsibility shifts from the listener, thus providing
for the positive face of the listener, and lessening the trauma of having experienced
denial in light of these previous experiences.

In this verse, Allah is using a story to comfort His Prophet (PBUH), referencing the
struggles of the messengers before him. It reminds him that the same thing happened to
the earlier messengers and they persevered, patiently waiting for the help of God. So,
it provides him with a level of encouragement that what he is going through is simply
part of the role of a prophet. Additionally, this tells him that he should patiently endure
what he is experiencing, without using an imperative verb. Therefore, while the
message of this verse has both a comforting and an instructive purpose, it does not
require direct commands to the Prophet. The use of indirectness demonstrates a
politeness strategy aimed at providing guidance without placing excessive demands
upon him. In addition, the statement, “there is none that can alter the Words of God” is
very strongly stated; it has the force of a command, claiming the ultimate power and
authority of God. Thus, not only does it assist in establishing the Prophet's relationship
with God but it also allows him to feel secure in his faith and trust in God's justice. The
grounding of the Prophet comfort in something other than emotive sympathy (i.e., the
certainty of God's Word) also provides an additional form of assurance for the audience
about the truth of their experience.

The condition "if you were able to look for a tunnel in the earth or ladder to heaven"
serves more as a rhetoric than literal. The illocutionary force is an advisory and
cautionary, as well as indicating the limitations of human ability regarding counselling:
by creating a situation which cannot happen, this way avoids the bluntness of a "face
threat", but instead uses an off-record-politeness method, allowing the reader to make
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an assumption without the speaker presenting an indexical of personal negativity. The
final direction, “so be not thou amongst those who are swayed by ignorance” is,
although a directive speech act, contingent upon the negative form. Further to what has
previously been stated therefore, rather than commanding to be patient, this way
dissuades an individual from that state thus making the imposition of a directive less

daunting.

Data (6): Kauthar\ Makki

O ZR amkeig) -
1. To thee have We
Granted the Fount
(of Abundance).

O D335 il Jiad -
2. Therefore to thy Lord
Turn in Prayer
And Sacrifice.

O ) 5 s §j -
3. For he who hateth thee,—
He will be cut off
(From Future Hope).
According to al-Tabatabai (1980), “al-Kawthar” is derived from the word “kathrah”,

which means "abundant good." Although some traditions interpret it as a river in
Paradise, he argues that the term is broader and includes every form of abundant
blessing granted to the Prophet Muhammad (PBUH).
In particular, he highlights the continuation of the Prophet's descendants via Fatimah,
Islam's lasting religious and spiritual legacy and His message's enduring impact. He
relates the verse to the time of revelation, when the Prophet was ridiculed by some
adversaries as "abtar" (cut off) following the passing of his sons. The verse is a divine

answer confirming that he was given great and enduring good.

The first verse expresses assurance and declaration of truth. The illocutionary force is
to be comforting and reinforcing. It gives comfort to the Prophet through assurance of
divine benefaction having already been conferred upon him. The second-person address
(to thee) expresses nearness and solidarity with the recipient of assurance. The plural
first-person point of view (we), which expresses divine magnificence, provides

authority, while not being overwhelming or attacking the recipient's honour. The
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assurance counters the recipient's social status by providing support of honour in
addition to support from God. Furthermore, the assurance also establishes emotional
support for the recipient prior to the instruction being given.

In the second verse, Allah directs the Prophet to pray and give sacrifice. The directive
has a mandatory force; however, the instruction for action is warranted by the previous
manifestation of generosity on the part of God. There is indirect mitigation through
sequential ordering: The directive follows God providing the recipient with a gift, thus
minimizing the imposition of the directive. The possessive pronoun "thy Lord" reflects
an intimate relationship with Allah. The directive is framed as a response to God's
generosity, not as a coercive imperative or deed. The directive is expressed in such a
manner so that it reflects gratitude toward God while not compromising the esteem of

the recipient.

The verse declares God's pronouncement of justice on behalf of the Prophet. The force
of this pronouncement provides authoritative assurance of the Prophet's standing before
God. God provided justice to the Prophet as a reversal of the social dishonour he was
subjected to by others. Off-record strategy for the opponent: God does not specifically
identify the opponent. Face protection for the addressee: God shields the Prophet from
outright confrontation while affirming God's justice. The verse provides emotional
closure, and transfers the act of judgement of conflicting human beings to God's
authority to judge. The consolatory action is presented in steps; affirming, commanding
of comfort and affirming a truth about the haters.

4. Conclusion

The results indicate that in the Qur’anic discourse, consolation is more than just an
emotional experience; it is a systematic pragmatic act involving both reassurance,
guidance and moral support and is performed within the context of a divine authority.
Utilizing Austin’s (1962) theory of speech acts shows that Qur’anic verses perform
illocutionary acts of consolation that fall into the realms of declarative and imperative
forms and go beyond their literal connotation, thereby providing emotional stability,
reassurance and spiritual comfort. The illocutionary effects of Qur’anic consolation are
given additional emphasis from the nature of the relationship between the divine

speaker and the human addressee. This results in the perlocutive effect of the Qur’anic
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consolation creating a hopeful, patient and emotionally relieved state of mind for the
recipient.

The majority of consolation that occurs within the Qur’an takes the form of expressive
and directive speech acts. Expressive speech acts within the Qur’an are indicative of
the compassion, mercy and comfort offered by God to the believer, while directive
speech acts are intended to guide the believer to endure, trust and remain hopeful in
God. Together, these two forms of speech transform consolation in the Qur’an into an
emotionally supportive and ethically guiding response to the difficulties faced by the
believer.

The application of politeness theory shows that consolation offered in the Qur’an is
sensitive and aware of the addressee’s face needs. Positive politeness strategies enhance
the believer’s sense of belonging and closeness to God and allow the believer to feel
valued. Negative politeness strategies, on the other hand, are means to ease the distress
of the believer and acknowledge their inherent vulnerability without placing an

excessive psychological burden on them.
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