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PREFACE

‘Allarmah Sayyid Mubammad Husayn Tabataba'iy Tabriziy, the well
known modern philosopher, is one of the most famed exceetes of the
Holy Qur'an, 1Te was born in 1902 under the auspices of a (amily
versed in religious knowledge. He started his religious studies in
1918 and traveled to the Tlawzah "Tmiyyah (faculty ol Islamic
studies) of Najal so as to conlinue his studies. In a period of len vears
of sludy in this Hawzah, he could master the sciences of Figh
(Muslim Junisprudence) and “fim ol-Usal (Principles ol Muslim
Jurisprudence) under the supervision of his mentors, Avatollah
Shaykh Mubammad Husayn al-Isfahaniy, Ayatollah Savyid Abu’l-
flasan al-Isfah@niy, Ayatollah al-Na'iniy, and Hakim Badkubeh. In
the interim, he studied philosophy, theology, mathematics, ethics,
and ‘M @l-Rijal (study of biographies of traditionists and
Hadithists). In 1935, he returned to his hometown, Tabriz, where he
resided for ten years, In 1946, he decided to move lo the Hawzah
Umiyyah of Qum where he provoked an intellectual revolution
when he established a new methodology in the sciences of exegesis
of the Haly Quitan (Tafsir) and philosophy, which had been inactive
and unsought by the educated people, i the Hawzah "lhniyyah.
‘Allamah Tabataba'ty, thus, avthored many books and instructed
these two materials although he dedicated the greatest portion of his
interest Lo the exegesis of the Holy Qur'an through the Tloly Qur'an
(tafsir al-gur'@n bil “gur'an), until he attracted many attentions to this
[ield.



In November 1981, “Allamah Fabalaba'iy departed life.

Ak a matter of fact, “Allamah Tabatabi'y 1s considered one of the
lew scholars who wrote, compiled, and imvestigated tn the various
lields of knowledge in some of which he has left a huge heriape.
vinong his many books are “Sht ak in fefam’ and “Our'Gn in Islum”
These lwo books have been translated to various international
Lunpuages and have been selectid as curricula in the Tranian, as well
.« some international. universities. He also wrote the following
hools: “Sunan wl-Nabiy (Traditions of the Praphet)”, “Hiddyal al-
Hikimahr (The Outsel of Wisdom)", “Nihdvat al-Hikmah (The
Ulimate of  Wisdom)?, “Usal al-Falsafah  (Principles  of
Philosophy)”. The book of “Course of Realis” comprises three
loelures thal “Allamah al-labitaba'ty delivered at the Hawzah
Tmiyyah of Qum as refutation of Materialism. [hereafter, these
lectures were compiled in a book that was published in order that
researcliors wonld benefit by them. He alse wrole 2 marvelous 20
valume hook on exegesis of the oy QuiEn, tutled “el-Wizan fi
Vafsir of Quedn” This book is o famous o introduce 1t in this
briel iwetture, espeeially m the view of experts and specialists m
Dur'inie studies.

[ear reader,

Tie current series comprises three books, namely “Shi‘ah in Ivlan’
“Ouwrin in Istam”, and “4 Shi'jte Anthology.” This series aims
demoenstrating Shi'ism and Islam in lheir true outline before the
Western community. In additton, this senes has acquired the
lsvorahle judgment of orental scholars as well as those interested 1n
lslamic and Shi‘ite knewledge. In his introduction 1w the book of
“Shiah o Islan”, Dr. Husayn Nasr has referred 1o the [act that it
comprises 4 precise definttion of Shi'ismand Islam,

linailly, we are pleased to express our tunks and gratitude to the
dear translators who undertook the mission of translating these
previous books from Farsi into English, hoping for nothing other
Vi the pleasure of Almighty Allah and serving the religion and
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THE PUBLISHER'S FOREWORD
Ve the Mame of AW, Wlast Graciows, Wose Wereigut

This is one of the valuable works of .‘Mlz‘mmh Tabatabin
printed and presented, by the help of Alldh, for the sixth time in
a new form.

"Allamah Tabataba'lt was a great and unique person, free from
want, and a commentator of the Holy Qur'an. e was one of 1he
shinning stars of the Islimic world, a man whose profound and
gnostical ideas and valuable works had a deep influence in
clarifying the Islamic teachings. In the Islamic world in general
and among the Muslim scholars in particular, he was known as
‘Allamah (the most learned), faylasaf (philosopher), Mafissir
(interpreter of the Holy Qur'an) and Aypatellah But as the days
pass, it 15 becoming meore manifest that these words of respeet
arc not able Lo reflect the great personality of the "Allamak in
all of its dimensions. Il someone studies his behaviours, his way
of life, his scientific works, his profound ideas, his sincerity and
his knowledge, he will surely come to the conelusion lhal
without real conmection with Almighty Allah, His Prophet and
the Ahl al- Bayt no one ean have such a grace and favor. "He
(Allih) gives the Wisdom to whomsoever He wills; and whoso is
given the Wisdom has been given much good.|[Quran, 2:269]"

Imam Khumayni cxpressed his grief for the death of the

“Allamah saying, “1 express my sorrow at the loss, which

occurred for the al-Hawzah al-"Ilimivyah (the centre of the

Islamic Studies in Qum) and Muslims by the death of the late

“Allamah Tabataba'l. I pay my condolence to you, the nation of

Iran, and the al-Hawzah al-"Tlmiyyah. May Allih rise him (on
13



14 SHI' AH

the dav of Resurrection) among the servants and helpers of
[slim, and mayv He bestow patience upon his family and
students.

“Allimah Tabatabi'l had trained many students each of whom
lias beeome an Islamic thinker and a remarkable writer, To have
a deeper insight on the "Allamah’s personality, we shall present
lhe views of a onumber of his students; Shahid Murtada
Mutahhari says, " Allfmah Tabatabid'l is 4 man whose cxalted
thoughts deserve to be studied, analysed and evaluated for the
nesl hundred vears. Keally, he is one of the greal servants of
1slim. He is truly a symbol of piety and spiritualitv. In
puritication of soul and piety, he has ascended high peaks. For
many years, I have been benefiting from his blessed spirituality
and T still continue to benefil. His exegesis of the Qurian,
al-Mizan, is one of the greatest interpretations of the Holy
Qur'dan. Of course, not enly is he famous in lran, but also in the
Islimic world and the non-Islamic world like Europe and
America. Orientalists who were familiar with Islimic teachings
have regarded him as a greal thinker and used to visit him in
Iran.”

Shaykh Ibrahtm Amini, an Islimic scholar and a writer of many
books, says, “"Allamah Tabalaba’l was a refined goodnatured,
iree frowm want, kind, humble, sincere, calm and pleasant man. I
had the honor of attending his lectures for nearly thirty years. I
even used to attend his private classes on Thursday nights. In
all this period, 1 can never remember even once that he might
have become angry or even spoken in insulting manner: he
always taught calmly and behaved very kindly even with the
most humble students as if they were his long-time [riends. He
listened 1o every question and objection. I had never seen him
praising himsell, he was never miser in imparting knowledge
which he possessed and training the students, He never left
anyone's question unanswered. In reading and thinking, he had
an extraordinary power to concentrate on one subject for a long
lime. The great teacher was a symbol of noble ethics: he always
listened to what others said and if a truth was uttered to him.
he would aceept il, He refrained from polemie discussions.”
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Muhammad Taqi Misbih, a famous teacher in QJum, says,
“ Allamah Tabataba'i was a symbel of tranguillity, dignity,
sclf-respect, relying on Allah, sineerity, humbleness, kindness
and noble ethies. One could see the sign of spiritual perfection,
enlightenment of heart and the connection with the heavenly
world on his angelic visage. In the course of thirty years in
which T had the honour to attend his lectures, I have not heard
the word ‘T' from him, weheras ‘T do not know' was heard many
times. This was his humbleness. One of the remarkable qualities
of this spiritual man was his superabundance love and faith for
the Ahl al-Bayt. His day and night activities in the field of
knowledge did not stop him from paving respects to, and asking
help from, the Holy Prophet and his family; and for all his
suceess, he considered himself obliged to these great
personalilies,

Although “Allimah Tabataba'l was an unknown gem Lhal did
not have any desire for fame and spent an simple life, he
immediately attracted the seekers of truth and preeminent
personalities and started to teach and train them and thus
planted the first deed lor a eultural and ethical movement,
Although he did not have any material sources at his disposal,
he confronted all the problems with the faith in Alldh and the
strength of personal merits. He continued his march an he
path, which he had chosen without any selfishness or desire for
material gains or position. He was not alone in this way: he
guided all his students and disciples to the ultimate poal.
Today, we are wilnessing the movement, which was started
thirty-five years ago by this great person. Today, we are
benefiting from the fruits of a tree which was planted by this
great man, and in the future by the grace of Allah, il will
provide more fruits for Lthe Islamic society,

The Publishers
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PREFACE

By: Savyid Ilusayn Nasr

The Study of Shi'ism

Despite the vast amount of information and the number af
factual details assembled during the past century by Weslern
scholarship in the fields of orientalism and eomparalive
religion, many gaps still exist in the knowledge of the various
religions of the world, even on the level of historical facts.
Moreover, until recently, most of the studies carried out within
these fields have suffered from a lack of metaphysical
penetration and sympathetic insight. One of the most notable
omissions in Western studies of the religions of the East, and of
Isldm in particular, has occurred in the case of Shiism. Until
now, Shi“ism has received little attention; and when it has been
discussed, it has usually been relegated to the secondary and
peripheral status of a religio-political "sect,” a heterodoxy or
cven a heresy. [ence, its importanee in both the past and the
present has been belittled far more than a fair and objective
study of the matter would justify.

The present work hopes lo redress partially the lack of
accessible and reliable English-language material pertaining to
Shiism. It is the first of a series of books designed to bring to
the English-speaking world accurate information about Shiism
through the translation of wrilings by authentic Shi'ite
representatives and of some of the traditional sources which,
along with the Qur'an, form the foundation of Shi'ite Isldam.
The purpose of this series is to present Shi'ism, as a living
reality as it has been and as it is, in both its doctrinal and
historical aspects. Thereby, we can reveal yet another

17



8 SHI' AH

Jimension of (he Islamic tradition and make better known the
pichness of the Islamic revelation in its historical unfolding,
which could have been willed only by Providence.

‘'his task, however, is made particnlarly dilficalt in a European
lanzuage and for a predominantly non-Muslim audience by the
fact that to explain Shi“ism and the causes for its coming into
being is to fall immediately into polemics with Sunni Islam. The
izsucs which 1hus arise, in turn, if presented without the proper
safeguards and without taking into aceount the audience
mvolved  could only be detrimental to the sympathetic
understanding of Islam ilself. In the traditional Islamic
atmosphere where faith in the revelation 1s naturally very
strong, the Sunni-Shi ite polemics which have gone on for over
thirteen cenfuries, and which have become especially
accentnated since the Ottoman-Safavid rivalries daling from the
tenth ssixteenth century, have never resulted in the rejection of
[slam by Anvone from either campp. In the same way, the bitter
medieval theological fends among different Christian churches
and sehools never caused anyone to abandon Christianity itself,
[or the age was one characterized by [aith. But were Christianily
to be presented to Muslims beginning with a full deseription of
all the points that separated, let us say, the Catholic and
Orthodox churches in the Middle Ages, or even the branches of
the early church, and all that the theologians of one group
wrols  amainst the other, the effeet upon the Muslims
understending of the Christian religion itsell could only be
negative In fact, a Muslim might begin to wonder how anyone
could have remained Christian or how the Church could have
survivrd despite all these divisions and controversies. Although
the divisions within Islam are far fewer than these in
Christianity, one would expeet the same type of effect upon the
Westirn reader Faced with the Shi'ite-Sunni polemics. These
conlroversies would naturally be viewed by such a reader from
the outside and without the [aith in Islam itsell which has
cncompassed this whole debate since ile ineception and has
provided its traditional context as well as the protection and
support for the followers of bolh sides.
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Despite this difficulty, however, Shi"ism must of necessity be
studied and presented from its own poinl of view as well as
[rom within the general matrix of Islam. This task is made
necessary first of all because Shiism exists as an important
historical reality within Islam and hence it must be studied as
an objective religious [acl. Secondly, the very attacks made
against Islim and its unity by certain Western aulhors (who
poinl to the Sunni-Shi'ite division and often fail to remember
the similar divisions within every wother world religion)
necessitate a detailed and at the same time authentic study of
Shi‘ism within the total context of [slam. I1Tad not such a
demand existed, it would not even have been necessary Lo
present to the world outside Islam all the polemical arguments
that have separated Sunnism and Shi'ism. This is especially
true al a lime when many among the Sunni and Shytite “ulama
are seeking in every way possible to avoid conlroutation with
cach other in order to safeguard the unity eof Islim in a
secuilarized world which threatens Islam from both the vutside
and the inside,

The attitude of this group of "ulama is of course in a sense
reminiscent of the ecumenism among religions, and also within
a given religion, that is so often discussed today in the Wesl,
Most often, however, people search in these ccumenical
movements for a common denominator which, in certain
instances, sacrifices divinely ordained gualitative differences
for the sake of a purely human and oflen guantitative
egalitarianism. Tn such eases the so-called “ecumenical’ forces
m question are 0o iwore han a concealed form of he
sccularism and humanism which gripped the Wesl al the time
of the Renaissance and which in their own turn caused religious
tlivisions within Christianity. This type of ecumenism, whose
hidden maotive iz much more worldly than religions, goes hand
in hand with the kind of charity that is williug te forego the love
of God for the love of the neighbor and in Tact insists upon the
love of the neighbor in spile of a total lack of the love for God
and the Trawscendent, The mentality which advocates this kind
of ‘echarity’ affords one more cxample of the loss of the
transcendent dimension and the reduction of all things 10 the
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purely worldly. It is vet another manifestation of the Sccular
character of modernism which in this case has penetrated into
the supreme Christian virtue of charity and, to the extent that it
has heen successful, has deprived this virtue of any spiritual
significance.

From the point of view of this type of ecumenical mentality, to
speak approvingly of the differences belween religions, or of the
different orthodox schools within a single religion, is
lantamount to betraying man and his hope for salvation and
peace. A secular and humanistic ccumenism of this kind [ails to
see thal real peace or salvation lies in Unity throwgh his
divinely ordained diversity and not in its rejection, and that the
diversity of religions and alse of the orthodox schools within
ench religion are signs of the Divine compassion, which seeks 1o
convey the message of leaven lo men possessing different
spiritual and psyehological qualities. True ecumenism would be
1 search in depth after Unity, essential and Transeendent Unily,
and not the quest after o uniformily which would destroy all
qualitative distinetions. 1t would accept and honor not only the
cublime doetrines bul even the minute details of every
tradition, and vet see the Unity which shines through these very
outward dilTerenecs, And within each religion, lrue ecumenisin
would respect the other orthodox scheols and yet remain
faithful to every facet of the traditional background of the
school in guestion, It would be less harmful 1o opposc atlier
religions. as has been done by so many religious aunthorities
throughout history, than to be willing to destroy esgential
aspects of one's own religion in order to reach a common
denominater with another group of men who are asked to
undergoe the same Josses. To say the least, a league of religions
could not guarantee religious peace, any more than the League
of Nations guaranteed political peace.

Different religions have been necessary in the long history of
mankind beeause there have been different "humanities” al
human ecollectivities on earth. There having been different
recipients of the Divine message, there has been more than one
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echo of the Divine Word, God has said "I" to each of these
Tumanilies” or communities; hence the plurality of religions.!
Within each religion as well, especially within those that have
been destined for many ethnic groups, different orthodos
interpretations of the tradition of the one heavenly message,
have been necessary in order to guarantee the integralion of the
different psychological and ethnic groupings into a single
spiritual perspective. It is difficult to imagine how the Far
Eastern peoples could have become Buddhist without the
Mahavana school, or some of the Eastern peoples Muslim
without Shi“ism. The presence of such divisions wilhin the
religions tradition in guestion does nol contradict its inner
unily and lranscendence. Ralher it has been the wav of ensuring
spiritual unity in a world of diverse cultural and ethnie
backgrounds.

Of course, since the exoteric religious perspeclive relies on
outward forms, it always tends in every religion to make its own
interpretation the only interpretation. That is why a particular
school inany religion chooses a single aspeet of the religion and
altaches itself so intensely to that ene aspect thal it forgets and
even negates all other aspects, Only on the esoleric level of
religions experience can there be understanding of the inherent
limitation of being bound to only one aspect of the total Truth;
only on the esoteric level can each religious assertion hbe
properly placed so as nol Lo destroy the Transcendent Unity
which is bevond and yet dwells within the outward forms and
determinations of a particular religion or religious school.

Shi‘ism in Tsldm should be studied in this light: as an
allirmation of a parlicular dimension of Islam which is made
central and in fact taken by Shi'ites to be Islam as such. It was
not a movement that in any way destroyed the Unity af Islam,
but one that added to the richness of the historical deployvment
and  spread of the Qur'anie message, And despite its
exclusiveness, it containg within its forms the Unity which

U 9ee F. Sehuon, Light on the Awcicnt Waorlds, 1ranslated by Lord
Northbourne, Londen. 1965, especially Ch, X, “RBeligio Perennis.”



57 SHI" AH

binds all aspects of Tslam logether. Like Sunnism, Sufism and
evervthing else that is genuinely Isldmic, Shi'ism was already
contained as a seed in the Holy Qur'an and in the earliest
manifestations of the revelation, and belongs to the totality of
Isldmie arthodoxy.!

Moreover, in seeking Lo draw closer logether in the spirit of a
trug ecumenism in the above sense, as is advocated loday by
both the Sunni and 8hi“ile religions authorities, Shi’ism and
Qunrisy inust not ccase Lo be what they are and what they have
alwaye been, Shi ism, hercfore, must be presented in all its
[ullness, even in (hose aspects which contradict Sunni
interpretations of certain events in Islamic hislory, which in
any case are open lo various interpretations. Suunism and
$hi‘ism must first of all vemain faithful to themselves and to
their own lraditional foundations before they can engage in a
discourse for the sake of Islim or, more generally speaking,
religious values as such. Bul if they are to sacrilice their
integrity for a common denominator which would of necessity
fill below the fullness of each, they will only have succeeded in
destroying the traditional foundation which has preserved both
sehools and guaranteed their vitality over the centuries. Only
Sufism or gnosis ( 'frfdn) can reach thal Unity which embraces
these twa facets of Islim and vet transcends their oulward
differences, Only Islamic esotericism can see the legitimacy and
meaning of each and the real significance of the intertwetation
cach has made of Tslam and of Islamic history.

without, therefore, wanting to reduce Shi'ism to a least
common denominator with Sunnism or to be apologetic, this
hook presents Shitism as a religion, reality and an important
aspect of the Tslamic tradition. Such a presentation will make
possible a more intimale knowledge of Islaim in its
multidimensional entity but at the same time it will pose
certain difficultics of a polemical nature which can be resolved
only on the level which transcends pelemie, altogelher. As

| See 5. 1 Masr, ddvaly and Realivies of lslam, Leaden, 19668 C h IV,
Bonmism and Shism. '
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already mentioned, the presentation of Shi ism m ils Lotality
and therefore including its polemical aspects, while nothing
new [or the Sunni world, especially since the intensification of
Sunni-Shi ite polemics during the Ottoman and Safavid
perinds, would certainly have an adverse effect upon the non
Muslim reader if the prineciples mentioned above were to be
forgotien.

In order to understand Islam fully, it must always be
remembered that it, like other religions, contained in itsell from
the beginning the possibility af differenl types of interpretation:
(1) that Shi"ism and Sunuism, while opposed 1o each olther on
cerlain importanl aspecls of sacred history, are united in the
acceptance ol the Qur'in as the Word of God and in the basic
principles of the faith; (2) that Shi'ism bases itself on 2
particular dimension of Islam and on an aspeet of the nature of
the Prophet as eontinued later in the line of the hinams and the
Praphet's Household to (he exclusion of, and finally o
opposilion to another aspect, which is contained in Sunnism;
{3) and finally, that the Shi ite-Sunni polemies can be put aside
and the position of each of these schools explained only on the
level of esotericism, which transcends their differences and yel
unites them inwardly,

Fundamental Elements of Shi'ism

Although in Islam no political or social movement has been
separated from religion, which from the point of view of Islam
neeessarily embraces all things, Shi'ism was not brought into
evistence only by the question of the political succession Lo the
Prophet of Tslam—upon whom be blessings and peace—as so
many Western works claim (although this question was of
course of great importance). The problem of political succession
may be said to be the element that crystalised the Shi”ite, into a
distinet group, and politieal suppression in later periods.
ezpecially the martyrdom of ITmam Ilusayn—upon whom be
peace —only accentuated this tendency of the Shi‘ile, to sce
themselves as a separate community within the Islamic world.
The principal ecanse of the coming into being ol Shiism,
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Lhowever, lies in the fact that this possibility existed wilhin the
Islamic revelation itself and so had to be realized. Inasmuch as
there were exoterie and esoleric interpretations from the verry
heginning, from which developed the schools (madiiliab) of the
Shariah and Sufisin in the Sunni world, there also had to be an
interpretation of Islam which would combine these elements in
a single whole. This was realized in Shi“ism, for which the
Imam is the person in whom these two aspecls of traditional
authority are united and in whom the religions life is makred by
a sense of lragedy and martyrdom. There had to be the
possibility, we might say, of an gsolericism—at least n its
aspect of love rather than of pure enosis—which would flow into
the exoteric domain and penetrate into even the thealogical
dimension of the religion rather than remain conlined to its
purcly inward aspect, Such & possibility was Shi'ism. Hence,
the question which arose was not so much wha should be the
suceessor of the Holy Prophet as what the function Al
qualifications of such a person would he.

The distinetive institution of Shiism is the Imamate and the
question of the Imamate is inseparable from that of wildvad, or
the esoteric function of interpreting the inner mysteries of the
Holy Qur'in and the Shari’ah.! According Lo the Shi ite view,
the successor of the Prophet of Islam must be one who not only
rules ever the community in justice but also is able to inlerpret
the Divine Law and ils esoteric meaning. Hence, he must be free
from error and sin {ma sinm) and he must be chosen from on
high by divine decree [nass) through the Prophet. The whole
ethos of Shi'ism revolves around the basic notion of wilavah,
which is inlimately connected with the notion of sancility
(wildvah) in Sufism. At the same time, wildyah contains eertain
implications on the level of the Shari™ah inasmuch as the Iinam,
or he who administers the function of wiliyal, 1s also the
interpreter of religion for the religious community and its guide
and legitimate ruler,

b on Witapah, see 5. H. Nast, -fdeads, pp; L61-167, and the many Writings
of 11, Corbin on Shi ism, which nearly always turn to this major theme
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It ean be argued guite convincingly that the very demand ol "All
for allegiance (bay 'af) from the whole Islamic community at
the momenl! that he became caliph implies that he accepted the
method of selecting the caliph by the voice of the majority
which had been followed in the ecase of the three Khulafi’
Rashidin or “the rightly guided caliphs” before him and that
thereby he accepted the previous caliphs insofar as (hey were
rulers and administrators of the Islamic community, What is
also certain [rom the Shi'ite point of view, however, is that he
did not accept their function as Imams in the Shi‘ite sensc of
possessing the power and function of giving the esoteric
interpretations of the inner mysteries of the Holv Quran and
the Shari"ah as is seen by his insistence from the heginning thal
he was the heir and inherilor (wash) of the Prophet and the
Prophet's legilimate successor in the Shi‘ite sense of
suecession. The Sunni-Shi'ite dispute over the successors to the
Holy Prophet could be resolved if it were recognized that in one
case there is the question of administering a Divine Law and in
the ather ol also revealing and interpreting its inner mysteries,
The very life of “Ali and his actions show that he accepted the
previcus caliphs as understood in the Sunni sense of Ehafiia
(the ruler and the administrator of the Shari al), bul confined
the Tunction of wiliyah, alter the Prophet, to himself, That is
why il is perfectly possible to respect him as a calipk in the
Sunni sense and as an Imam in the Shiite sensze, cach in its
own perspective.

The live principles of religion {asdl al-Din) as stated by Shi'ism
include: tawhid or belief in Divine Unity; nubowwal or
prophecy; Ma 'ad or rvessurrection; fmamaf or the DImamate,
belief in the Imams as successors of the Prophet; and 44/ or
Divine Justice. In the three basic principles—Unity, prophecy
and resurreclion—Sunism and Shi“ism agree. [t i only 1 Lhe
other two thal they differ. In the question of the Imamate, it is
the insistence on lhe esoteric [unclion of the Imam that
distinguishes the Shi‘ite perspective [rom the Sunni; in the
gquestion of justice it is the emphasis placed upon this attribute
as an intrinsic guality of the Divine Nature that is particular to
Shi'izm. We might say that in the esoterie [ormulation of Sunni
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theology, especially as contained in Agharism, there is an
emphasis upon the will of God. Whatever God wills is just,
precisely because it is willed by God; and intelligence { “Agf) is
. 4 sense subordinated to this will and to the “voluntarism”
whiell characterizes this form of theology.! In Shi"1sm, however,
thi quality of justice is considered as innate to the Thvine
Nature, God cannat act in an unjust manner because it is His
Nature 1o be just. Fa, Him to be unjusl would violate His own
Nature, which is impossibie, Intelligence can judge the justness
or unjustness of an acl and this judgment is nol completely
suspended in favor of a pure velantarism on the part of God,
Henee, there is a preater emphasis upon intelligenee ("agl) in
Shitite theology and a greater emphasis upon will {iradah) in
Seorn kalim, or theology, at least in the predominant Ash "arite
school, The secerel of the greater affinity of Shi'ite theology [or
e “intellectual seiences® (al- "l al- "aglival) lies in part in
this manner of viewing Divine Justice.?

Shi‘ism alse differs from Suunism in ile consideration of the
means wherchy the original message of the (Jur'anic revelation
reached he 1slamic community, and thereby in cerlain aspects
of the sacred history of Islam. There is no disagreement on the
Qurin and the Prophel, that is, on what constilutes the OTigin
of the Islimie relizion. The difference in view begins with the
period immediately following the deaih of the Prophet. One
might say thal the personality of the Prophet contained two
dimensions which were laler to become crvstallized into
Sunnism and Shi“ism. Rach of these two schiools was later to
relloct back upan the life and personality of the Prophet solely
from its own point of view, thus leaving aside and forgetting or
misconstruing the other dimension excluded from its own
perspeetive. For Shi“ism, the “dry” {in the alchemical sCnSE)

! For a profound analysts and eriticism of Ash’arite theology, see ¥
Schyon. “Inlemmas of Theolegical Speculation.” Stedioy in Camparagive
Felizion, Spring 1968, pp. 66-93,

1 Sep % H. Masr, dAn Tatroduction o Dildmic: Cosmologioal Docirines,
Cambradge $10.5 A, 1864, lnroducrion: also 5. H. Nase. Sciences and
Crvdhzadion o Teldm, Cambridge (15,400, 1968, Chapter 11
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and "aunsterc” aspect of the Prophet's personality as reflected in
his suceessors in the Sunni world was equated with worldliness,
while hi=  “warm” and “compassionale” dimension was
emphasized as his whole personality and as the essence of the
nature of the Imams, who were considered to be a continuation
of him. !

For the wast majority of the Islamic community, which
supparted the original caliphate, the companions (safabal) of
the Prophet represent the Prophet’s heritage and the channel
through which his message was (ransmitled 1o later
generations. Within the early communily, the companions
occupied a favored position and among them the first four
caliphs stood out as a distinet groupp. It is through the
companions that the sayings (fadith) and manner of living
(sunnall) of the Prophet were transmitted to the second
generalion of Muslims. Shi"ism, however, concenlrating on the
question of wiliyal and insisting on the esateric content af the
prophetic message, saw in "All and the IHouschold of the
Prophet (aft] al-bayf), in its Shi'ite sense, the sale channel
through which the original message of Islam was transmilted,
although, paradoxically enough the majority of the descendants
of the Prophet belonged o Sunnism and continue to do so until
today. Hence, although most of the hadith literature in Shi ism
and Sunnism is alike, the chain of transmission in many
instances is not the same. Also, inasmuch as the Imiams
constitute for Shi’ism a continuation of the spiritual authority
of the Prophel—although not of course his law bringing
function—their sayings and actions represent a supplement 1o
the prophetic hadith and sunnah. From a purely religions and
spiritual point of view, the Imams may be said (o be for Shi ism
an extension of the personality of the Prophet during the
succeeding cenluries. Such collections of the savings of the

! This idea was first formulated in an as vet unpublished article of T
Schupn entitled fmuges o Yeliin, some elements of which con be found in
the same aulbor's Dos Ewige fm TVorganglichielr, translated by
Burckhardt, Weitheim Oberbavern, 1970, in the Clapter enbitled “Blick auf
den Islam,” pp. 111-129,
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Tmimes as the Nahj al-Balighal of Al and the Osdl al-Kafd
containing sayvings of all the hmams, are for 1he Shi‘iles a
cunlmuatinn of the hadith collections concerned with the
savings of the Prophel himself. In many Shi‘ite collection of
hadith, the sayings of the Prophet and of the Imams are
combined. The grace (barakal of the Qur'an, as conveyed to
the world by the Prophet, reached the Sunni community
through the companions {foremosi among them were AbG-Bakr,
“Tpar. Uthmin, Al and a few others, such as Anas and
Salman), and during succeeding generations  through the
alami and the Sufis, each in his own world. This barakah,
however, reached the Shi®ite community especially through "All
4nd the Houschold of the Prophel—in its particular Shi'ite
cenge as referred to above and not simply in the sense of any
A1,

It is the intense love to, Al and his progeny through Fatimah
that compensates for the lack of attention towards, and even
neglect of, the other companions in Shi“ism. It might be said
thal the light of 'Ali and the Imams was so intense that it
blinded the Shitite to the prescuee of the other companions,
many of whom were saintly men and also had remarkable
human qualities, Were it not for that intense love of “Ali, the
Shi‘ile attitude towards the companions would hardly be
concetviable and would appear unbalanced, as it surely must
when seen from the outside and without consideration for the
intensily of develion to the Household of the Prophet,
Certainly, the rapid spread of Islam, which is one of the most
evident extrinsic arguments for the divine origin of the religion,
wisnld have been inconceivable without the companions and
foremost among them the caliphs. This fact itself demonstrates
how the Shi®ite views concerning the companions and the whole
of early Sunnism were held within the a religious [amily (that of
e whale of Islim) whose existence was taken for granted, If

U 'Tlirs term is nearly impossible to translate inte English, the closest Lo an
equivalent bemng the word “grace,” if we do nel oppose grace o the patural
order as is done in most Christian theological texts, See S H, Masr, Three
At Segex, Cambridge (U5 A), 1564, pp. 103106, .
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[slam had not spread through the Sunni caliphs and leaders
many of the Shi‘ite arguments would have had no meaning.
Sunnism and its very success in the world muslt therefore be
assumed as a necessary background for an understanding of
Shi”ism, whose minority role, sense of martvrdom and esoteric
qualities could only have been realized in the presence of the
order which had previously been eslablished by the Sunni
majority and especially by the early companions and heir
entourage. This facl itself points to the inuner bond relating
Sunnism and Shi'ism to their common Qur'inic basis despite
the outward polemics.

The barakah present in both Sunnism and Shi'ism has the same
origin and quality, especially if we take inte consideration
Sufism which exists in both segments of the Islfimic community.
The barakah is everywhere that which has jssued from the
(hur'an and the Prophet, and it is often referred to as the
“Muhammadan barakah” (a/-barakah al-melammadiveal),

Shi“ism and the gencral esoteric teachings of Islim which are
usually identified with the essential teachings of Sufism have a
very eomplex and intricate relationshipp.? Shi'ism must not be
equaled simply with Islamic esotericisim as such. In e Sunni
world, Islamic esotericism manifests itself almost exclusively as
Sufism whereas in Lhe Shi'ite world, in addition to a Sufisim
similar to that [ound in the Sunni world, there is an esolerie
element based upon love (mafabbah) which colors the whole
structure of the religion. It is based on love (or in the language
of Hinduism, bhakta) rather than a pure gnosis or ma rifal,
which by delinilion is always limited to a small number. There
are, of course, some who would equate original Shiism purely
and simply with esotericism.? Within the Shiite Lradition itsell
the proponents of “Shiile gnosis” (" irfin shi0) such as Savyid

I See our stucly “ShiCism o gad Sufiom, Theor Redaiionship in Essence ged in
Fista™ Religions Sordes October, 1970, ppe 228.347: aiso in cut Sufi
Exsaps, Albany, 1972,

o . . -

= This position is especially defended by H. Corbin, who has deveted so
many penetrating stwdies 1o Shi'ism.
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Havdar Amuli speak of the equivalence of Shi"ism and Suflism.
Iy Fact, in his major work, the Jami " al-Asrar (Compendium of
{vine Mysteries), Amuli’s main inlention is to show that real
Sufism and Shi‘ism are the same.! But if we consider the whole
ol 8hi“ism. then there is of course in addition to the esoteric
clement the exoterie side, the law which governs a human
community. *All roled over a human society and the sixth Imam
Ja {ar al-Sadiq founded the Twelve-Tinam Shiite school of Taw.
Vel as mentioned above, esotericism, especially in the form of
love, has always oceupied whal might be called a privileged
position within Shi'ism, so thal even the Shi ite theology and
crecd contain formulations that are properly speaking more
mystical than sirictly theological.

1 addition to its law and the esoteric aspect conlained in
Sufism and gnosis, Shiism contained from the beginning a type
of Divine Wisdom, inherited from the Prophet and the Imams,
whiclh became he basis for the fikmall or sopilia that later
doveloped extensively in the Muslim world and incorporated
il s structure suitable elements of the Graeco-Alexandrian,
e [ndian and the Persian intellectual heritages. It is often said
\hat Islamic philosophy eame into being as a resull of the
iranslation of Greek texts and that after a few centuries Greck
philosophy died out in the Muslim world and found a new home
in the lLatin West. This partially true account leaves out other
basie sspects of the story, such as the central role of the Qur'in
45 the source of knowledge and truth for the Muslims; the
fundamental role of the spiritual hermeneuties (fa'wil)
practised by Sufis and Shi'ites alike, through which all
knowledge became related to the inner levels of meaning of the
Siered Book: and the more than one thousand years of
traditional Isldmic philosophy and theosophy which has
comtinued to our day in Shi“ite Persia and in adjacen! arcas?

I Gue 11, Corbin’s intreduction to Sayyid Haydar Amuli Le Philosophie
Shilite, Tehran-Paris, 1960

b 3 - .
2 The only lnstory of philosophy in Western language, wiieh takes Lhese

elements nly account bs 1, Corbin (with the collaboration of 5 K Masy and
0y, Yahaval, HMisrorie de da phitfosephioe islamigue val L, Panis, 1964,
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When we Lhink of 5hi’ism, we must remember thal, i addilion
to the law and the strictly esoteric teachings, Shi'ism possesses
a "theosophy”or fikmal which made possible the wasi
developmen! of later Islamic philosophy and the intelleciual
sciences from the beginning, enabling it to have a role in the
intellectual life of Islam [ar outweighing its numerical size,

The respect accorded to the intellect as the ladder Lo Divine
Unity, an element that is characteristic of all of Isldm and
especially emphasized by Shiisim, helped ereate a traditional
educational system in which rigorous training in logic went
hand in hand with the religious and also the esoteric scicnces.
The tradilional ecurriculum  of the Shivite universitics
{madrasahs) includes Lo this day courses ranzing from logic and
mathematics to metaphysics and Sufism. The hierarchy of
knowledge has made of logic itself a ladder 1o reach (he
suprarational logical demon stration, especially burlin—or
demonstration in its technieal sense, which has plaved a role in
[slamic logic that differs from its use in Western logic—came Lo
be regarded as a reflection of the Divine Intellect itsell, and
with e help of its certainties the Shi ite metaphysicians and
theologians have sought to demonstrate with rigor the maost
metaphysical leachings of the religion. We see many exaniples
of this method in the present book, which is itsell the resull of
suclt @ traditional madrasah education, I may present certain
difficulties to the Western reader who is accuslomed to the total
divoree of myslicism and logic and for whom the certainty of
logic has been used, or rather misused, for so long as a tool 10
destroy all other certainties; both religiouns and metaphysical.
But the method itsell has its veot in a fundamental aspecl of
Islam—in which the arguments of religion are based not
primarily on the miraculous but on the inteliectually evident!-
an aspect which has been strongly emphastzed in ShiVism and is
reflected in both the content and the form of ils traditional
expasilions.

I This question  has  been treated  wiath great ncehily om Fooschaon,
Cderseanding lelam, translated by D M. Malheson, London, 1963,
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Present State of Shi'ite Studies

Wistorical faciors, such as the fact that the Wes! never had the
same direct political contaet with Shi‘ite 1slam that it did with
Sunni Islam, have caused the Oceident 1o be less aware until
now of 8hitite 1stim than of Sunnism. And Sunni lslam, alse,
has wnot always been understood properly or interpreted
sympathetically by all Western scholars. The Wesl came into
dircel contact with Islam in Spain, Sicily and Palestine in the
Middle Ages and in the Balkans during the Ottoman period.
These encounters were all with Sunni [slam with the exception
of limited contacts with Isma ilism daring the Crusades, In the
eolonial period, [ndia was the only large area in which a direct
lnowledge of Shi'ism was necessary for day-to-day dealings
with Muslims, For (his reason the few works in English dealing
with Twelve-lmam Shi'ism are mostly connected with the
[ndian subcontinent.! As a result of this lack of familiarity,
many of the early Western orientalists brought the mosl
fantastic charges against Shi’ism, such as thal its views wers
forged by Jews disguised as Muslims. One of the reasons for
Liis kind of attack, which can also be seen in the case of Sufism,
is (hat this type of orientalist did not wanl to see in Islam any
melaphveical or eschatological docirines of an intellectual
conlent, which wonld ranks of it something more than the
famous “simple religion of the desert.” Such writers therefore
had to reject as spurious any mela physical and spiritual
doelrines found within the teachings of Shi“ism or Sufism. One
or wo waorks written during this peried and dealing with

! see. for example, 1. M, Holloster, The Shi'al of India London, 1953, A
A. A, Tyzee, Outhines of Mulommadan Lew. London, |E87: and N, B.
Ballie, A Dipgest of Mulawimadan Eaw, London, 1887 OF course in Tray
also the British were faced witl a mixed Sunni-Shi'ite pepulation bul
perhiops beehuse of the relatively small size of the counlry, this contac
never oave rise to serious scholarly concern with Shi'ile sources as did in
Tnaliae,
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Shi'ism were camposed by missionaries who were particularly
famous Tor their hatred of Islam.!

It is only during the last generation that a very limited number
of Western scholars have sought to make a more serious study
of Shi'ism, Chief among them are L. Massignon, who devoted a
few major studies to early Arab Shi“ism, and I1. Carbin, who
has devoted a lifetime to the study of the whele of Shi'isimn and
its later intellectual development especially as centered in
Pergia, and who has made known to the Weslern world for Lhe
first time some of the metaphysical and theosophical richness
of this as vet relatively unknown aspec! of Islim.? Yet, despite
the efforts of these and a few other scholars, mueli of Shi ism
remains to this day a closed back, and there has not appeared as
vel an Introductory work in English to present the whole of
Shi’ism to one who is just beginning lo delve into the subject.

! We specially have in mind D. M. Donaldson's The Shi‘ire Relirian,

Londen. 1933, which 1s still the standard work on Shi'ism in Western
utiversities, Many of the works written on the Shi'ttes in India are also by
Imissionaries wiho were severely opposed to Islam.

2 Some of the works of Carbon dealing more directly with Twelve-Tmiam
Shi‘ism itzelf inchude: “Powr une Morplologie de lo Spivitialité Shi'ite”
Eranos-Jahrbuch, XXIX, 1960, “Le Combat Spiritwe! du  Shi'isme.”
Eranos-Tahrbuch, XXX, 1961; and "Au ‘pays’ de L'Tmdm cashé, “Eranos-
Tahrbuch, XXXIIL, 1263, Many of Corbin's writings on Shi'ism have been
brought together tn his lorthcoming En Jaldm
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The Present Book

1l was lo overcome this deficiency that in 1062, Professor
Kenneth Morgan of Colgale University, who pursues the
Jaudable goal of presenting Oriental religions to the West from
the point of view of the authentie represcntalives of these
religions, approached me with the suggestion thal 1 supervise a
saries of three volumes dealing with Shi“ism and written [rom
e Shi'ite point of view. Aware of the difficulty of such an
undertaking, 1 accepted because of the realization of the
importanee which the completion of such a project might have
upen the future of Jslamic studies and even of comparative
religion as a whole. The present work is the first in [hat series;
the others will be a volume dealing with the Shi’ite view of the
ur'an, written also by “Allimah! Tabitabi'l and an anthology
of the savings of the Shi’ite limams.

During the summer ol 1963 when Professor Morgan was in
Tehran, we visited “Allamah Sayyid Mubammad Husayn
Tabitabd’1 in Darakah, a small village by the mountains near
Tehran, where the venerable Shi“ite Authority was spending the
summer months away from the heat of Quin where he usually
resides. The meeting was dominaled by the humble presence of
a4 man who has devoted his whole life to the study of religion in
whom humility and the power of intellectual analysis are
comibined. As we walked back from the house through the
winding and narrow roads of the village, which still belongs to a
cilm and peaceful traditional world not as yet periurbed by the
sound and fury of modernism, Professor Morgan proposed that
' Allanials Tabitaba'l write the general volume on Shi’ism in the
series and also the volume on the Qurian. Later, T was able to
pain the consenl of this celebrated Shi'ite autharity that he put
aside his monumental Qur'anic commentary, af-Mizan, to
devate some of his lime to these volumes. Having studied [or

U “aABamal is an bogorifie term in Arabic, Persian and other: 1slimic
larguazes meaning, "very learned.”
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vears with him in the fields of (raditional philosophy and
theosophy, I knew that of the traditional Shi ite aulhorities he
was the one most qualified to write such a work; a work which
would be completely authentic from the Shiite point of view
and al the same time based upon an intellectual foundation. 1
realized, of course, the innate difficully of finding a person who
would be a repulable religious authority, respected by the
Shi“ite community and untainted by the influence of Western
imnodes of thought and at the same time well enough conversanl
with the Western world and the mentality of the Western reader
Lo be able to address his arguments 1o them. Unflortunately, no
ideal solution could be found to this problem, for in Persia, as
elsewhere in the Muslim world, there are today usually two
types of men concerned with religious gquestions: (1) the
traditional authorilies, who are, as a rule, completely unaware
of the nature of the psychological and mental structure of
modern man, or at best have a shallow knowledge of 1he
modern world, and (2) the modernized so-called “intellecluals,”
whose attachment to Islim is often only sentimental and
apologetic and who usually present a version of Islim which
would nol be acceptable to the tradilional authorities or to the
Muslitn community (ummah). Only during the past [ew years
has a new class of scholars, still extremely small in number,
coine into being which is bath orthodex and traditional in the
profound sense of these terms and at the same time knows well
the modern world and the language necessary to reach the
inteiligent Western reader.

In any case, since the aim of Professor Morgan was to have a
deseription of Shi'isin by one of the respected (radilional
Shi'ite scholars, the ‘ulama, it was necessary lo turn to the
first class, of which “Allamah Tabitaba'l is an eminent example.
Of course, one could not expect in such a ease the deop
understanding of the Western audience for whom the work is
intended. Even his knowledge of Sunni Islim moves within the
orbit of the traditional polemics between Sunnism and Shi’ism,
which has been laken for granted until now by him as by so
many other of the prominent “ulama of both sides. There are
several types of Muslim, and in particular of Shi'ite, “ulama



16 SHI™ AH

and among them some are nol well-versed in theosophy and
gnosis and limit themselves to the exoteric sciences. ~Allamah
Tablabd'l represents that central and intellectually dominating
class of Shi‘ite ‘ulamd who have combined interest in
jurisprudence  and Qur'anic commentary with philosophy,
theosophy and Sufism, and who represenl a more universal
interpretation of the Shi’ite poinl of view. Wilhin the class of
the traditional ‘ulama, “Allamah Tabitaba'l possesses the
distinction of being a master of both the Shari'ite and esoteric
seienees and at the same time he is an oulstanding frakim or
iraditional Islamic philosopher (or more exactly, “theosopher”).
IHenee he was asked to perform this important lask despite all
the difficulties inherent in the presentation of the polemical
side of Shi‘ism to a world that does not believe in the Islamic
revelalion to start with and for whom the intense love of "Al
and his Household, held by the Shiites, simply does not exist.
Cerlain cxplanations, therefore, are demanded that would not
peeur to a person writing and thinking solely within the Shi'ite
world view.

Six years ol collaboration with *Allamah Tabdtabd'l and many
journeys to Qum and even Mashhad, which he often visits in the
Suymmer. helped me to prepare the work gradually for
translation into English—a task which requires a translation of
meaning from one world to another, Lo a world that begins
without the general background of knowledge and faith which
the usual audience of " Allimah Tabataba'l possesses. In editing
the text so thal it would make possible a thorough and profound
understanding of the structure of Islam, 1 have sopught to take
iite full consideration the differences existing between
\raditional and medern scholarship, and also the particular
demand, of the audience to which this work is addressed.! But
putting aside the demands made by these two conditions, | have
tried to remain as [aithful to the original as possible so as to
enable the non-Muslim reader to study nol only the message

| For my own views on the relationships between Sunnism and Shi‘ism, sce
teteals and Healities of Isfam, Ch. V1.
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but also the form and intellectual style of traditional Muslim
autherity.

The reader mus! therefore always remember that the arguments
presented in this book are neot addressed by ‘Allamah
Tabataba'l to a mind that begins with doubt but to one that is
grounded in certainty and is, moreover, immersed in the world
of faith and religious dedication. The depth of the doubt and
nihilism of certain types of modern man would be inconceivable
to him. His arguments, therefore, may at times be difficult to
grasp or un convineing to some Western readers; they are only
50, however, because he is addressing an audience whose
demand for causality and whose conception of the levels of
reality is not identical with that of the Weslern reader. Also
there may be explanations in which loo much as taken for
granted or repelilions which appear to insult the intelligence of
the perspicacious Western reader in whom the analytical
powers of the mind are usually more developed than among
most Orientals.! In these cases, the characteristic manner of his
presentation and the only world known to him, that of
contemporary Islam in its tradilional aspect, must be kept in
mind. If the arguments of St. Ansclm and St. Thomas for the
proof of the existence of God do not appeal to most modern
men, it is not because modern men are more intelligent than
the medieval theologians, but because the medieval masters
were addressing men of different mentalitics with different
needs for the explanation of causality. Likewise, Allimah
Tabataba'l offers arguments addressed to the audience he
knows, the traditional Muslim intelligentsia. If all of his
arguments do not appeal to the Western reader, this should naot
be taken as proof of the contention that his conclusions are
invalid,

1 On this important question of the difference between the Oriental and
Western dialectic. see F. Schuon, "La dialectique orientale ©l son
enracinement dans la foi,” Legigue e Transcendence Paris, 1970, pp.
120-]156,
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Fo summarize, this hook may be said to be the first general
‘otroduetion to Shi‘ism in modern times written by an
outstanding contemporary Shiite authority. While meant for
the Jarger world outside of Shi“ism, IS argmments and methods
of presentation are those of traditional Shi'ism, which he
represents and of which he is a pillar. “Allamah Tabatabal has
tried to present the traditional Shi”ite point of view as it is and
as it has been believed in and practiced by generations of
Shi“ites. [l has sought to be faithful o §hi‘ite views without
regard [or the possible reactions of the oulside world and
without brushing aside 1he particular features nf 8hi ism that
have been controversial.

‘Ta transcend the polemical level, two religious schools would
either have to put aside their differences in the face of a
common danger, or the level of discourse would have to be
shifted [rom the level of historical and theological fact, and
dogmas to purely metaphysical positions, ' Allamah Tabatabat
has nol taken either path but has remained contenl with
deseribing Shi'ism as it is. Ie has sought to do full justice to
the Shi‘ite perspective in the light of the official position that
he holds in the Shi'ite religious world as he is a master of both
the exoteric (zahir) and the esoteric (bitin) geiences. For those
who Enow the Islamic world well, it is easy lo discern the
outward difficulties that such an authority faces in expounding
the total view of things and especially in exposing the esoteric
doctrines, which alone can claim true universality, He is seen in
this book as he expositor and defender of Shi'ism in both its
exoteric' und esoteric aspects, o the extent that his position in
lhe Shi‘ite world has allowed him to speak openly of the
esoleric teachings. But all that is uttered carries with it the
voice of authority, which tradition alone provides. Behind the
words of “Allamah Tabdtaba'i stand [ourtcen centuries of
Shi‘ite Islim and the continuity and transmission of a sacred
and religions knowledge inade possible by the continuity of the
Islamie tradilion itsell,
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The Author

"Allamal Sayyid Mubammad [Tusayn Tabatabat! was born in
Tabriz in AH (lunar) 1321 or AH (solar) 1282, (AD 1903)2 in &
family of descendants of the Holy Prophel which [or fourleen
generations has produced outstanding Islamic scholars.® He
received his earliest education in his native city, mastering the
elements of Arabic and the religious sciences, and at about the
age of twenty set oul for the greal S8hi ite University of Najaf to
continue more advanced studies. MMost students in the
madrasahs follow the branch of “transmitted sciences”
(al-"Ulim al-Naglivwal) especially the sciences dealing with the
Divine Law, figh or jurisprudence, and wsal al-figh or the
principles of jurisprudence, “Allamah Tabataba’i. however,
sought 1o master both branches of the traditional seiences: the
transmitted and the intellectual. He studied Divine Law and the
prineiples of jurisprudence with two of the great masters of that
day, Mirza Muhammad ITusayn Na'ini and Shaykh Mulammad
Husayn Isfahéni. Ie became such a master in this domain that
had he kept completely Lo these [ields, he would have become
one of the loremost muajtafirds, or anthorities in Divine Law,
and would have been able to wield much political and social
influence.

But such was not his destinv. He was more attracted to the
intellectual sciences and he studied assiduously the whole cyele

I An account in Persian of "Allimah Tabatabid'l by ene of his oulstanding
students, Sawvyid Jalal al-Din Ashiivani, can be found in Ma dref Isfami,
vol, WV, 1247 (A, H. solar), pp. 48-50.

1 Since the heginning of the reign of Reza Shal, the Persians have been
using even more than before the selar hegira calendar in addition o the
larar, the former for civil and daily purposes and the fatter for religious
functions. In the present work, all Islamic dates are lunar unless otherwize
specified

3 The title "Sayyid™ in "Allamah Tabalabi'i's name is itself an indication of
his being @ descendant of the Prophet, In Persiz, the term 'Savyid' (or
sevved) 15 used I:}{l’.'ll_lﬁi,\"l:]j-' in thus sense while in the Arab world, 11 1s
usually used as the cquivalent of “gentleman”™ or * Mr.”
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of traditional mathematies with Sayyid Abu'l-Qdsim Khansari
and traditional Islamic philosophy, including the standard texts
of the Shifa’of Ibn Sind, the Asfir of Sadr al-Din Shiriz and
the Tambid al-Qawid id of Ibn Turkah, with Savyid Husayn
Padkiiba'i himself a student of two of the most famous masters
of the school of Tehran, Sayyid Abu’l-Hasan Jilwah and Aqa
* Al Mudarris Zuniizi.!

In addition to formal learning, or what the traditional Muslim
sources call ‘acquired science' ('Im Hugilil, “Allamah
Tabataba'l sought after that “immediate science” ( fm Hudar)
or gnosis through which knowledge turns inte vision of the
supernal realities. He was fortunate in finding a great master of
Islimic gnosis, Mirza "Ali Qadi who iniliated him into the
Divine mysteries and guided him in his journev toward spiritual
perfection, " Allamab Tabilabd'l once told me that hefore
meeling Qadi, he had studied the Fusas al-Hikam of Thn " Arabl
and thought that he knew it well. When he met this master of
real spiritual authorily, he realised that he knew nothing. He
also told me (hat when Mirzi Al Qadi began to teach the
Fusits, it was as if all the walls of the room were speaking of the
reality of gnosis and participating in his exposition. Thanks to
(his master, the vears in Najal became for *Allamah Tabataba'
not only a period of intellectual attainment buil also one ol
asceticism and spiritual practices, which enabled him to attain
that state of spiritual realization often referred to as becoming
divorced from the darkness of material limitations (tajrid). He
spent long periods in fasting and prayer and underwent a long
interval during which he kept absolute silence. Today, his
presence carries with it the silence of pertfect contemplation and
coneentration even when he is speaking.

Allamah Tabdlaba'i returned to Tabriz in AT (solar) 1314 (AD
1934) and spenl a few quiet years in that city teaching a small
number of disciples, but he was as yet unknown of the religious

ST :I}_ese figures, see 5. H. Wagr, 'The Sclool of fypahan, “Sadr al-THn
Shivizi” and “Sabziwdrl” in M. M. Shearil (ed), 4 Hosiery of Muslim
Phitvcardo vol, T1. Wieshbaden, 1966
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circles of Persia at large. It was the devastating events of the
Second World War and the Bussian occupation of Persia that
brought “Allamah Tabataba'l from Tabriz to Qum in AH (solar)
1324 [AD 1945). Qum was then, and eontinnes to he, the center
of religious studies in Persia. In his quiet and unassuming
manner; ~Allamah Tabatabd'i began Lo teach in this holy city,
concentrating on Qur'anic commenlary and tradilional Islamic
philosophy and theosophy, which had not been taught in Qum
for many years. His magnetic personality and spiritual presence
soon allracted some of the most mtelligent and competent of
the students to him, and gradually he made the teachings of
Mulla Sadra onee again a cornerstone of the (raditional
curriculum. T still have a vivid memory ol some of the sessions
of his public lectures in one of the mosque-madrasahs of Qum
when nearly four hundred students sat at his feet to absorb his
wisdom,

The activilies of “Allamah Tabataba'i sinee he eame to Qum
have also included frequent visits to Tehran. After the Second
World War, when Marsisin was [ashionable among some of the
youth in Tehran, he was the only religious scholar who took the
pains to study the philosophical basis of Communism and
supply a response lo dialectical materialiam  from the
traditional point of view. The fruit of this effort was one of his
major works, Usdl falsafah wa rawish-f ri‘alism ( The Principles
of Phifosophy and the Method of Realism), in which he
defended realism—in its traditional and medieval sense—
againsl all dialectical philosophies. e also trained a number of
disciples who belong to the community of Persians with a
modern education.

Since his coming lo Quin, “Allamah Tabataba® has becn
indefatigable in his efforts lo convey the wisdom and
intellectual message of Islim on three different levels: to a large
number of traditional students in Qum, who are now scattered
throughout Persia and other Shi“ite lands; to a more selecl
group of students whom he has tanght gnosis and Sufism in
more intimate eircles and who have usually met on Thursday
evenings at his home or other private places; and also to a
group of Persians with a modern education and occasionally
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non-Persians wilh whom he has met in Tehran, During the past
ten or twelve years, there have been regular sessions in Tehran
attended by a select group of presume, and in the fall scason by
[lenrv Corbin, sessions in which the most profound and
pressing  spiritual and intellectual problems have Dbeen
diseussed, and in which [ have nsually had the role of translator
and interpreter, During these vears, we have studied with
“Allamah Tabataba'l nol only (he classical texts of divine
wisdom and gnosis but alse a whole cyele of what might be
called comparative gnosis, in which in each session the saered
texts of ane of the major religions, conlaining mystical and
snostic teachings, such as the Foe Te-Ching, the Upanishads
and the Gospel of John, were discussed and compared with
Sulisin and Islamic gnostie doctrines in general.

*Alliinal Tabiilabd'l has therefore exercised a profound
infuenee in hath the traditional and modern cireles in Persia.
He has tried to create a new intelleetual elite among the modern
oducated classes who wish lo be acquainted with Islamic
intellectuality as well as with the modern world. Many among
Lis traditional students who belong to the class of “ulama have
tried to follow his example in this important endeavor, Some of
his students, such as Sayvid Jalal al-Din Ashtiyani of Mashhad
University and Murtadd Mujahhari of Tehran University, are
themselves scholars of considerable reputation. “Allimah
Tabatabai often speaks of others among his students who
possess greal spirvitual gualities but do not manifesf themselves
outwardly.

In addition to a1 heavy program of teaching and guidanee,
*Allamah Tabilabd'l has occupied himsell with writing many
books and articles which attest to his remarkable intellectual
powers and breadth of learning within the world of Lhe
traditional Islamic sciences.!

Taday at his home in Qum, the venerable authority devotes
nearly all of his time lo his Qur'inic commentary and the

I See the bibliography for a complete list of the writings of "Allamah
fabiraba'
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direction of sume of his best students. He slands as a symbol of
whal is most permanent in the long tradition of Tslamic
scholarship and seience, and his presence carries a fragrance,
which can only come from one who has tasted the fruit of
Divine Knowledge. e exemplifies in his person the nobility,
bumility and quest after truth, which have characterized the
finest Muslim scholars over the ages. His knowledge and its
exposttion are a lestimony lo what real Islamic learning is, how
profound and how metaphysical, and how different from so
many of the shallow expositions of arms of the arientalists or
the distorted caricatures of so many Muslim maodernists. Of
course, he does not have the awareness of the modern mentalily
and the nature of the modern world that might be desired, but
that could hardly be expected in one whose life cxpericnee has
been confined to the traditional circles in Persia and Iraq.

A word must be added about the system of transliteration of
Arabic and Persian words and the manner in which reference is
made lo Islamic sources. In the question of transliteration, |
have [ollowed the standard system used in most works on
[sliim, but in making reference to Islamic books, T have sought
to remain completely [aithful to the original manuscript, The
author, like most other Persian writers, refers o the very
well-known Arabie works in the Persian-speaking world in their
Persian form and to the less well-known in the original Arabic,
For example, the history of al-Tabari is referred to by the
author as Fdarikh ZFabari using the idafal construclion in
Persian, which gives the same meaning as the word “of” in
English. This may appear somewhal disconcerting to one who
knows Arabie bul nol Persian, bul it conveys a fecling for the
spivitual and religious ¢limate of Persia where the two
languages are used side by side. In anv case, such references by
lhe author have been transliterated according to the original. |
have only sought to make them uniformm and to give enough
indication in the bibliography to make clear which anthor and
which work is in question.

I the bibliography also, only the works referred to by “Allamah
Tabatabal as his sources have been included. and oot any
secondary or even olher primary ones which I eonld have added
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mysclf. Also, the entry in the hibliography is according to the
name of the book and not the author, which has always been the
method used in Islamic cireles.

For technical reasons, diacritical marks on Arabic words which
have become common in English, and italics in the case of all
Arabic words appearing in the text, have been employed only in
the index and at the first appearance of the word.

n the end, I should like to thank Professor Kenncth Morgan,
whose keen interest and commendable patience in this project
lias made its achievement possible, and Mr. William Chitticks,
who has helped me greatly in preparing the manuscript for
publication.

Sayyid Husayn Nasr
Tehran
Rabi al-Awwal, 1390
Urdibihisht, 1350
May, 1971,



INTRODUCTION

This boak, which we have called Shi'ite Islam,! seeks 1o elarify
the true identity of Shi‘ism which is one of the two major
branches of Islam, the other being Sunnism. Tt deals in
particular with the way Shiism originated and later developed,
with the type of religious thought present in Shi“ism, and wilh
Islamic sciences and eulture as seen from the Shi'ite point of
view,

The Meaning of Religion (din),? Islam,
and Shi'ism

Religiom: There is no doubt that each member of the human
race is naturally drawn to his fellow-men and that in his life in
society, he aets in ways which are interrelated and
interconnected. His eating, drinking, sleeping, keeping awake,
talking, listening, silling, walking, his social intercourse and
meetings, al the same time that they are formally and externally
distinet, are invariably conneeted with each other. One cannot

L Editor's note: The original title given by "AllZmah Tabaaba'i 1o the hook
18 Shi‘al dar Isldm (Shi'ism in Isfam). Whal the author intends by the title
i5 1slam as seen and interpreted by Shi'ism. Therefore we have chosen Lo
call 11 Shi' e Islam.

2 Editor's note: Although we have rendered the word Din by religion, 11s
meaning is more universal than thal usually given to religion leday, Din s
the set of transcendent principles and their spplications in every doman of
life which concern man in his journey on carth and his lLife beyond this
world, Tt could properly be translated as tradition as understood by the
traditional authors in the West such as F. Schuon, B Guénon and A, K
Coomaraswamy.

45
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perform just any acl in any place or after any other act, There is
an order which must be abserved.

There is. therefore, an order which governs the actions man
performs in the journey of this life, an order against which his
actions cannot rebel. In reality, these acls all originate from a
distinet source. That source is man's desite to possess a
felicitous life, a life in which he can reach to the greatest extent
possible the objects of his desire, and be gratified. Or, one could
sav that man wishes Lo provide in a more complete way for his
needs in order Lo continue his exislence.

This is why man continually conforms his actions to rules and
laws either devised hy himsell or accepled from others, and why
he selects a particular way of life for himsell among all the
other existing possibilities. He works in order to provide for his
means of livelihood and expects his activilies to be guided by
laws and regulations that must be followed. In order to satisty
his sense of taste and overcome hunger and thirst, he sats and
drinks, for he considers eating and drinking necessary for the
continuation of his own happy existence, This role could be
multiplied by many other instances.

The rules and laws that govern human existence depend for
their acceptance on the basie beliefs thal man has concerning
the nature of universal existence, of which he himself is a part,
and also upon his judgment and evaluation of that existence.
That the principles governing man's aclions depend on his
conception of being as a whole hecomes clear if one meditates a
moment on the different conceptions that people hold as to the
nature of the world and of man,

Those who consider the Universe to be confined only to this
material, sensible world, and man himsell to be completely
material and therelore subject to annihilation when the breath
af life leaves him al the moment of death follow a way of life
designed to provide for their malterial desires and lransient
mundane pleasures. Thev strive solely on this path, seeking to
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bring under their control the natural conditions and factors of
life.

Similarly, there are those who, like the common people among
idol-worshippers, consider the world of nature to be created by
a god above nature who has ereated the world specially for man
and provided it with multiple bounties so that man mayv benefit
from his poodness. Such men organize their lives so as lo
attract the pleasure of the god and not invite his anger. They
believe that il they please the god, he will multiply his bounty
and make it lasting and if they anger him he will take his bounty
away [rom them.

On the other hand, such men as Zoreastrians, Jews, Chrislians
and Muslims follow the “high path” in this life for they believe
in God and in man's eternal life, and consider man to be
responsible for his good and evil acts. As a resull, they accept as
proven the existence of a day of judgment {givimar) and [ollow
a path that leads to felicily in both this werld and the next.

The totality of these fundamental beliefs concerning the nature
of man and the Universe, and regulations in conlormily will
them which are applied to human life, is called religion (o). If
there are divergences in these [undamental beliefs and
regulations, they are called schools such as the Sunni and
Shi'ite schools in Islam and the Nestorian in Christianitv. We
can therefore say thal man, even if he does not believe in the
Deity, can never be without religion il we recognize religion as a
program for life based on firm belief. Religion ¢an never be
separdaled [rom life and is not simply a matter of ceremaonial
acts.

The Holy Qur'an asserts that man has no choice bhutl o follow
religion, which is a path thal God has placed before man so that
by treading it man can reach Ilim. However, those who have
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accepted the religion of the lruth (Islam)! march in all sineerity
upon the path of God, while those whe have nat accepted the
religion of the truth have been diverted from the divine path
and have followed the wrong road.?

Islim etymologically means surrender and obedience. The Holy
(ur'an calls the religion which invites men toward this end
[slim since its general purpose is the surrender of man to the
laws governing the Universe and men, with the result that
through this surrender he worships only the One God and obeys
only His commands.® As the Holy Qur'an informs us, the first
person who called this religion "Islam” and its followers
“Muslims" was the Frophet Abraham—upon whom be peace®

U Editoe's nore: Speaking as a Muosiim religious authority, the authar has
mentioned lslam in parentheses as “the rebigion of the truth™ without,
however, in any way negating the universality of revelation asserted in the
Our'an. For a Muslim gquite maturally the “religion of the truth™ par
evceflence 15 Islam witheut this belief detracting {rom the verity of other
religtons to same of which the suthor himself has referred in this and ather
worle, Sea 8. W, Nasy “lslam and the Enconnter of Religivns” The Islamic
Qaarterly, vol X, nos. 3and 4. July and December L966 pp. 47-68.

= "The curse of Allih 15 o evildoer. whe debar (men) from the path of
Allih dnd would have it crooaked, " (Qur'8n, YVIL 44-45) (This and all
subsequent citations of the Qur'an are from Phe Meaning of the Glarions
Roray, dn Fxplenaiory Pransfonon by Mubammad Marmadoke Pickehall,
New York, New American Library, 1953

3 eWhe is better in religion than he who surrendereth his purpose to Allgh
while doing goad {te men) and followeth the iradition of Abraham, the
uprght™ (Qurran, IV, 125) “Say: O Peaple of the Scripture! Come to an
apresment between us and wvou: that wa shall warship none bur Allah, and
that we shall ascribe no partner unto im -and that none of us shall fake
athers for lords beside Allah. And 1f they turn away, then say; Bear wiiness
Hial we are they who have surrendered (woto Him) [mustimin] (Qur'an, 111,
641 "0 ve who believe! Come all of you nto subimssion unto Him),..™
{Qur'an, 11, 208},

4 rOur Lord! And make us submissive unto Thee and of our seed a nation
submissive unto Thee” (Qurtan, 1T, 128) “The faith of vour father Abraham
{15 wours) e hath named you Mushms.” (Que e, XXIT 783,
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Shi'ah which means literally partisan or follower, refers to
those who consider the suceession to the Prophet—upon whoin
be blessings and peace—to be the special right of the family of
the Prophet and who in the field of the Islimic sciences and
culture follow the school of the Household of the Prophet.!

I A group of Zaydis who accept two caliphs before Al and in
Jurisprudence [ollow AbG-Hanifah are also called Shi'ite because in
contrast to the Umayyads and "Abhdsids, they consider the later caliphate as
belanging solely to "Ali and his descendants,
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PART I
THE HISTORICAL

BACKGROUND OF
SHI ISM

CHAPTER ONE _
THE ORIGIN AND GROWTH OF SHI ISM

$hi'ism began with a reference made for the first lime to the
partisans of “Al (shi gt "AMD, the first leader of the Household
of the Prophet, during the lifetime of the Prophet himsell.! The
course of the first manifestation and the later growth of 1slim
during the twenty-three years of prophecy brought aboul many
conditions which necessitated the appearance of a group such
as the 5hi ites among the companions of the Prophet.

The Holv Prophet during the [irst days of his proplecy, when
according 1o the text of the Qur'an he was commanded to invite

U The First designation to have appeared duning the lifetime of the Haly
Praphet of (od was i off and Salman, Abu-Dharr, J"-qudﬁ.d and "Ammar
were known by his mane. See Hadie ol- Alam al-feldm?, Cairo, 1352, vol.
L pp. 18E:
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his closer relatives to coms to his religion,! told them clearly
Ihat whoever would be the first to accept his invitation would
become his suecessor and inheritor. "All was the first 1o step
Forth and embrace Islim. The Prophet accepted "Al's
submission to the faith and thus ulfilled his promise.?

From the $hi ite point of view, it appears as unlikely that the
leader of a movement, during the first days of his activity,
should introduce to strangers one of his associates as his
suecessor and deputy but nol introduce him to his completely
loval and deveut aides and friends. Nor does il appear likely
that such a leader should accept someone as his deputy and
guccessor and introduce him to others as such, but then
throughout his life and religions call deprive his deputy of his
duties as deputy, disregard the respect due to his position as
successor and refuse to male any distinetions between him and
others.

The Prophet, according to many unguestioned and eompletely
authenticated hadiths, both Sunni and Shi'ite, clearly asserted
that 'All was preserved [rom error and sin in his actions and
savings. Whatever he said and did was in perfect conformity
with the teachings of religion® and he was the most

U uredan, XXV, 214,

2 According lo this hadith, “Ali said, “1 who was the voungest of all have
submitted that | am your vizter. The Prophet put his hand around my neck
and said, “This person is my brother, inheritor and vicegerent. You must
ohey bine” People laughed and told AbG-Talib, “*He has ordered vou to ohey
your son"" Tabari, al-Tarikh, Cairo, 1337, val, 11, pp. 63 Ab@'l-Fida", al-
Tariih, Cairo, 1325, vol T pp. L16; Ibn al-Athir, of-Bid@val wa =N Gdvalk,
Cairo, L3358, vol. I, pp. 39; Babrani, Ghidyvar af-Mardm, Tehran, 1372, pp.
A20, [Editor'y wete; The teader will petice that this hedith and certain
olhers: which are guoted more than once appear each time in a slightly
different form. This 5 becauss the author has made wse ol different
transmiiied versiens o each place.|

¥ U 8alamah has récounted that the Prophet said: Al s always with
the Truth (hagg) and the Qur'an, and the Troth and the Qurtan are always
with lim and until the Day of Judgment, they will not be separated [rom
each ollher.” This hadith has been iransmitted through flifieen channels i
Sunni sources and eleven in Shi'ite sources. Unim Salamah, [hn "Abbas,
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knowledgeable of men in matters pertaining to the Islamic
seiences and injunctions,!

During the period of prophecy, " Al performed valuable services
and made remarkable sacrifices. When the infidels of Mecea
decided to kill the Prophet and surrounded his house, the Holy
Prophet decided to emigrate 1o Medina. He said to ~AlL, “Will
vou sleep in my bed at night so that they will think that I am
asleep and I will be secure from being pursued by them?"? “Ali
accepled this dangerous assignment with open arms. This has
been recounted in different hislories and collections of hadith.
‘Al also served by [lighting in the battles of Badr, Uhlud,
Khaybar, Khandaqg and Hunayn in which the victories achieved
with his aid were such that if Al had not been present the
enemy would must likely have nprooted Islam and the Muslims,
as i3 recounted in the nsual reference books of history ( Tarikd),
biography of the Prophet (Siraft) and collections of hadith.

For Shi'ites, the central evidence of ‘Ali's legitimacy as
suceessor o the Prophet is the event of Ghadir Khumm? when

Abd-Bakr, "Avishah, "All, Abi-Sa'1d al-Khidei, Aba-Layla, Abu-Avyib al-
Ansarl are among its transmitters. Ghdvet ol-Mardo, pp. 539-540. The
Prophet has said "God bless "Al for the Truth is always with him” Af-
Bidavalk wa l-Nihdvah vol. VIL pp. 36

I The Prophet said, 'Arbitration has been divided into ten parts. hine pacts
are given to "All and onc part is divided among all the people.’ of-Bidival
wa =Nibdvak, vol, V11, pp, 359, Sahinan Farsi has transmitted this saying
from the Prophet: ‘Afler me, the most learned of wmen 15 Al Ghavat al-
Mardm, pp. 528, Thn “Abbas has said that the Prophel said, AL 15 the most
competent ameng people i judgment.” From the book, Fadd i al-Salidhsah,
imentioned in Ghdpat al-Maedin, ppo 528, "Umar used to say, “May God
never afflict me with a difficult task where Al 15 not present.” 4-Biddval
wa {-Mihdvak, vol. VIL pp. 359,

2 The gmipralion from Meeea to Medina marks the date of ongin of the
Islamic calendar, known the hijral.

4 Editar's wore: According to Shi'ite beliefs, on returning frem the last
silprimage to Mecea on the way to Medina al a sile called Ghadir Khumm,
P £ ]

the Prophet chose "All as his successor before the wvast crowd that was

actompanying him. The Shi‘ites celebrate this event to this-day as 2 major
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the Prophet chose “All to the “general guardianship® (wilayal
‘Ammal of the [‘.IE',EIP].*' and made "AlL like lmself, their
“guardian® { wali}.!

It ic ohvious that because of such distinelive services and
recognition, because of "Ali's special virtwes which were
acclaimed by all,? and because of Lhe great love the Prophet
cshowed for him,? some of the companions of the Prophel who
kiew “All well, and who were champions of virlue and truth,
came to love him. They assembled around “All and followed
hin to such an extent that many others began to consider their
love for him excessive and a foew perhaps also became jealous of
lim. Besides all these elements, we see in many sayings of the
Prophet reference to the “Shi”ah of "All and the "Shi*ah of the
Household of the Prophet,™

religiowns feast mavking the day when the right of "All to succession was

umiversally acclaimed,

I The Ladithi of Ghadic in ity different versions s one of the definitely
established Ladiths among Sunms and Shitah, More than a hundred of the
gompanions have recounted @ owith different chaing of transmission and
expressions. and il has been recorded o bouks of Sunnism and Shi'ism
alike. Concderning details, vefer to Ghavar al-Mordm, pp. 19, “dbagdt of
Misawi, lLodia, 1317 (Velune on Ghadir) and a/-Gladie of Amind, Majal,

1372,

2 Yarvikh Ya'gabi, Najaf, 1358, vol I1. pp. 137 and 14¢, Tarikh Abi'-Frda .
vol. 1, pp. 156; Sakih af Bukfiaet, Cairo, 131530 vol IV, pp. 2070 Murdj
al-Dffah of Mas 0di Cairo, 1367, vol. 11, pp. 427, vol, IOL pp, 21 and 61,

3 Sahih of Mushim, vol, XV, pp. 176; Sahil of Bukhari, val, IV pp. 207,
Muraj al-Dhahab vol, 11, pp, 23 and vol, I, pp. 437 Taribh Aou’|-Fidd"
val, T, pp. 127 and 1 81.

4 Jabir says: “We weie in the presence of the Prophet when Al appeared
fiom far pway, The Prephet said. *1 sweat by Him who holds sy life in His
ltands, this person aml his partizansg (Shi'ah) wall have salvation en Ute Day
of Judgment '” Ibn 'Abbds savs: "When the Verse: '(And) lo! thoze who
believe and do good works are the best of created bemgs” (Qurtin, XCVIL
Ty was revealed, the Prophet told "AlL *This verse pertaing to you and veur
parhsans who will possess felicity on the Day ol Judgment and God will
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ihe Cause of the Separation of the
Shi'ite Minority from the Sunni Majority

The friends and followers of " All believed that after the death of
the Prophet, the caliphate and religious authority (marfa 'fyat-i
‘Hmi) belonged to "AN. This belief came from their
consideration of "All's position and stalion in relation to the
Prophet, his relation to the chosen among Lhe companions, as
well as his relation to Muslims in general, Il was only the events
that oceurred during the few days of the Prophet’s final illness
that indicated that there was opposition to their view.! Contrary
to their expectation, at the verv moment when the Prophet died
and his body lay still unburied while his household and a few
companions were occupied with providing for his burial and
funeral service, the friends and followers of “All received news

alse he satisfied with yvou,"” These two hadiths and severn) others are
regorded iy the book of al-Dure al-Manthir of Suyifl, Cairo, 1313, val.
VI pp. 379 and Ghavet al-Mardm, pp. 326,

' While suffering from the 1llness that led to his death, (Praphet)

Muhammad organized an army under the command of Usmah 1bo Zayd and
tnsisted thatl everyone should participate in thd war and ga out of Medina
& oumber of people disobeyed the Prophel including Aba-Balky and "Umar
and this disturbed the Prophet greatly, (Shard fhe Abd l-Hadid, Cairo, 1329
val. 13, pp. 533 At the moment of his death, the Hely Prophet said.
“Prepare ink and paper so that [ will bave a letter writlen lor vou which will
e & vause of guidance for you and prevent you Irom being misled,” *Limar,
who prevented this acoien, said, “HHs illness hes run ol of berd and he 13
deliviows!” {Tdrikh Fabari, vol. 11, pp. 436 Sahth of Bukhari wvol. 11 dnd
Sahih of Muslim Caive, [34% volo V) al-8iddyal wa l-Nibaval, voll V. pp.
227, Tho AbiTl-Hadid val, [ pp. 133.) A somewhat similar situation
accurred again during the 1lleess, which lad to the death of the fust caliph
[n his last testament, the first caliph chose "Umayr and even fainted while
maling the testament, but 'Umar said nothing and did pot consider him to
be delirous. although he had famred while the festament was being written
The Prophet had been snerrant and fully conscious when he asked them to
write down a letter of guidance. (Rawdat al-Safa; Mir Klwand Lucknaw,
F332; vl 11, pp. 2604
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of the activity of another group who had gone to the mosque
where the community was gathered faced with this sudden loss
af ils leader. This group, which was laler Lo form the majority,
sel forth in great haste to select a caliph for the Muslims with
the atm of ensuring the welfare of the community and solving
its immediate problems. They did this without consulting the
llousehold of the Prophet, his relatives or many of his friends,
who were busy with the funeral, and without providing them
with the least information. Thus, “All and his companions were
presented with a fait accomplil!

“Al and his friends—such as “Abbids, Zubayr, Salman, Abu
Dharr, Migddd and “Ammar—after finishing with the burial of
the body of the Prophet became aware of the proceedings by
which the caliph had been selected. They protested against the
act of choosing the caliph by consultation or election, and also
against those who were responsible for carrying it out. They
even presented their own proofs and arguments, but the answer
ey received was thal the welfare of the Muslims was at stake
and the solution lay in what had been done.?

I Ihn Abil-Hadid, Sharh Nakj al-Balfghah, vol I, pp. 38 and pp. 123-135;
Farthle Yo 'gali vol. L1, pp, 102; Tarikh Tabarl vol. 11, pp. 445-460.

2 rarikh Yo'gibi, val, 11, pp. 103-106; Tarikk Abi'l-Fids', val. I, pp. 136
and 166, Muru) al-Dhahab, vol. I, pp, 307 and 332; Ibn Abi'l-Hadid, vol.
I pp. 17 and 134, In answer Lo Ibn *Abbis’s protest. "Umar said, ‘[ swear 1o
God, "AlT was the most deserving of all people to bégome caliph, but for
three reasons we pushed him aside: (1) he was too younpg. {2) he was
attached to the descendants of "Abd al-Muttalib (3) people did not like to
have prophecy and the caliphate assembled in one houselold.” (Ibn Abi'l-
Hadid, val. |5, pp. 134} "Umar said to Ibn 'Abbas, “1 swear t¢ God that
‘All deserved the caliphate, but the Quraysh would net have been able to
bear his caliphate, for had he become caliph, he would have forced the
peaple to accept the pure trieth and follew the Right Path, Under his
caliphate, they would nol have been able to transgress the boundaries of
justice and thus would have sought to engage in war with humn” (Farikd
Yo gaby, vol 11, pp. 137.)
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It was this protest and criticism which separated from the
majority the minority that were following “All and made his
followers known to society as the “partisans” or "Shi‘ah” of
"All. The caliphale of the time was anxious to guard against this
appellation being given to the Shi’ite minority and thus to have
Muslim society divided into sections comprised of a majority
and a minority. The supporters of the caliph considered the
caliphate to be a matter of the consensus of the community
({fma ") and called those who objected the “opponents of
allegiance.” They claimed that the Shi’ah stood, therefore,
opposed to Muslim society. Sometimes the Shi ah were given
other pejorative and degrading names.!

Shi’ism was condemned from the first moment because of the
political situation of the time and thus it could not accomplish
anvihing lhrough mere political protest. *All, in order to
safeguard the well-being of Islam and of the Muslims, and also
because of lack of sufficient political and military power, did
not endeavor to begin an uprising against the exisling political
order, which would have been of a bloody nature, Yet, those
who protested against the established caliphate refused to
surrender Lo the majority in certain questions of faith and
continued to hold that the succession to (e Prophel and
religious authority belonged by right e "AlL2 They helieved

I " Amre ihn Harith said te Sa’td ibn Zavid, “Did anyone oppose paying
allegiance to Abu-Bakr?” ITe answered, “Mo ane was opposed ta him cxcept
those who had beceme apostales or were aboul lo become so.” Taridh
Tabari, val. 11, pp. 447,

2 In the famous hadith of thagalayn —the two things of value—the Prophet
says, 1 leave two things of value amidst vou in trist which if you hold on,
you will never go asteay: the Qur'an and the members of my heusehold;
these will never be separated until the Day of Judgment. " Thiz hadith has
been transmitted through more than 2 hundred channels by over thirty-five
of the compamons of the Holy Prophet. (“Abagdt, volume on Gadith
thaqalayn, Ghayat al-Mardam, pp. 211} The Prophet said, 'T am lhe eity of
knowledge and "AlL is its gate. Therefore whoseever seeks knowledge
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Ihat all gpiritual and religions matters should be referred to
lim and invited people Lo become his fellowers,!

The Two Problems of Succession and
Authority in Religious Sciences

[n accordeance with the islamic teachings which forin ils basis,
Shi ism belicved that the most impertont gquestion facing
Islamic sociely was the elucidation and clasnfication of Islamic
teachings and the tenets of the religious sciences.? Only alter
snel elarifiestions were made could the application of these
teachings lo the social order be congidered. In other words,
Shi wm believed that, before all else, members of society
should be able o gain a true vision of the world and of men
hitsed on Lhe rea] pature of things. Only ihen could they know
and perform their dulies as human beings—in which lay their
real wellare—even if the performance ol these religious dulies
were Lo be against their desires. After earrving out this [irst
step, a religious government should preserve and execute real
Islamic order in socicty in such a way that man would worship
none other than God, would possess personal and secial
[reedom to the extent possible and would benelil [rom true
personal and social justice.

These two ends could be accomplished only by a person who
wis inerrant and protected by God from having faults.
Otherwise, people eould become rulers or religious anthorities

s

who would not be free from the possibility of distortion of

Aonld entet through e doov. (el Biddval wa l-NiliFoeh, vol. VI1, pp

A%

U Pasikd Yo siatd val, 11, pp. 165-150, where this i3 mentioned often.

X The Book of God asd the sayings ol the Holy Prephet and iz hovsehold
are replete with encpurapamnent and exhoration o acguire knowledge, 1o
the extent that the Holy Prophet saws, “To seek knowledge i1s incumbent
upon every Mushim™ Shir wf-dnwiae of Majlssi, Tebran, 1301-15, vol. 1
Pp- 35,
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thought or the committing of treachery in the dutics placed
upon Lheir shoulders. Were this to happen, the just and
freedom-giving rule of Isldm could gradually be converted to
dictatorial rtule and a ecompletely autoeratic governmeni.
Mareover, the pure religious teachings could become, as can be
seen in the case of certain other religions, the victims of changoe
and distortion in the hands of selfish seliolars ziven 1o the
satisfaclion of their carnal desires, &s confirmed by the Holy
Prophet, Al followed perfectly and completely the Book of God
and the tradition of the Prophet in both words and deeds.! As
Shi‘ism sees it, if, as the majority say, only the Quraysh?
opposed the rightful caliphate of “All, then that majority should
have answered the Quraysh by asserting what was right. They
should have guelled all epposition Lo the right cause in the
same way that they fought against the group who refused to pay
the religious tax (zakdf). The majority should not have
remained indifferent to what was right for few of the opposition
of the Quraysh.

Whal prevented the Shi"ah from accepling the eleclive melhod
of choosing the caliphate by the people was the [ear of the
unwhelesome consequences thal might result [rom il: Tear ol
possible corruption in Islamic government and of he
destruction of the solid basis for the sublime religious sciences,
As it happened, later events in Islamic history confirmed this
fear (or prediction), with the result that the 5hi ites became
even firmer in their beliel. During the earliest years, however,
because of the siall number of its followers, Shi'ism appeared
outwardly 1o have been absorbed into the majorily, alihougi
privately il continued to insist on acquiring the Islinic seiences

V- Bidayah wa '-Nihavak, vol. V1L, pp. 360

2 Edirar's mote: The Quraysh was the mosl sristecrzlie tribe in pre-Tslamc
Arabia from whiclh rose the Holy Prophet himsell, Bot the Quravsh, heimng
the puardians:of the Ka'bah, first opposed his prepheoy and offemd tne
grealest resistance apgiingt him. Only later did they surrender to the new
religion in owhich they have always continued to hold a place of bonor,
esprecially the branch direetly connected with the family of the Prophel
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[roun the Honschold of the Prophet and to invite people Lo its
cause. At the same lime. in order to preserve the power of Islam
and safegunrd its progress, Shi“ism did not display any open
apposition to the men of Islimic soeciety., Members of the
Shi'ite community even fought hand in hand with the Sunni
majority in hely wars (Jihad) and participated in public affairs.
"All himself guided the Sunni majority in the interest of Lhe
whole of Islam, whenever such action was necessary,!

The Political Method of the Selection of
the Caliph by Vote and Iis Disagreement
with the Shi'ite View

Shi'ism believes that the Divine Law of Islam (Shari”ah), whose
substance is found in the Book of God and in the tradition
( Sunpal)? of the Holy Prophet, will remain valid to the Day of
Judgment and ecan mnever, nor will ever, be altered. A
government which is really Islamic cannot, under any pretext,
refuse completely to carry out the Shari*ah’s injuctions.d The
only duty of an Islamic government is to make decisions by
consultation within the limits set by the Shari’ah and in
accordance with the demands of the moment.

The vow of allegiance to Abu-Bakr al Saqifah, which was
motivated at leas! in part by political considerations, and the

| Farikh i Ya qibi. pp. 111, 126:and 120,
2 Editar's note: The traditions of the Praphet as contained in his sayings are

called badieh while his activities, deeds, words and all that made up the life
which has become an example to all Muoslims are called sunnafh,

3 God says in His Word: “For lo! It is an unassailable Scripture, Falsehood
cannot come al i from before it or behind ©t," (Qur'an, XLI, 41-42} And He
savs, 'The deciston s for Allah enly” (Gurtan, V1, 57, also X1I, 40 and 67),
meaning the only Shari’ah is the Shari'ah and laws of God which must
reach anan through prophecy. And He savs, ‘But he [Muhammad] is the
messenger of Allah and the Seal of the Praphets.” (Qur'an, XXXIII, 40)
And He says, 'Whose judgeth not by that which Allah hath revealed; such
are the disbelievers (Qur'an, V, 441
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incident described in the hadith of ‘ink and paper,’! which
occurred during the last days of the illness of the Holy Prophet,
reveal the fact that those who direcled and backed the
movement to choose the caliph through the process of election
believed that the Book of God should be preserved in the form
of a constitution. They emphasized the Holy Hook and paid
much less attention to the words of the Holy Prophel as an
immutable source of the teachings of Islim. They seem lo have
accepled the modification of certain aspects of Islimie
teachings econcerning government to suit the conditions of the
moment and for the sake of the general welfare.

This tendency to emphasise only certain principles of the Divine
Law is confirmed by many savings thal were later transmitied
coneerning the companions of the Holy Praphet. For example,
the companions were considered to be independent authorilies
in matlers of the Divine Law (mujtahid)? being able o exercise
independent judgment (f78had) in public allairs. It was also
believed that if they succeeded in their task, thev would be
rewarded by God and if they failed, they would be forgiven by
Him since they were among the companions. This view was
widely held during the early yvears following the death of the
Moly Prophet. Shi'ism lakes a stricter stand and believes (hat
the actions of the companions, as of all ather Muslims, should
be judged strictly according to the teachings of the Shari ah.
For example, there was the complicated incident involving the
famous general Khalid ibn al-Walid in the house of onc of the
prominent Muslims of the day, Malik ibn Nuwayrah which led

| Editor's nate: According (o 8hi'itle sources, after the death of the Prophet,
allegiance to Abi-Bakr as caliph. As or the hadith of "ok and paper,” 1l
refers to the last moments of the life of the Prophet as related ahove

2 Editor's note: The mujtahid is one whe through mastery of the refigious
sciences and the possession of moral qualities hes the right to practice
tikdd or the giving of fresh opinion oo matters pertaining to the Shari'sh
The right of exercising one's independent judgment based oo the principles
of the Law, or ijtihdd, has ceased in Sunni Isiam since the 3rd/9th cenlury
whereas the "gale of ijtikad™ has been always open in Shi'ite fslam, The
leading authorities in the Law ave called in Shi'ism vagifafnds,
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o the death of the latter. The tact that Khalid was not at all
taen to task for this incident because of his being an
crtstending military leader! shows in the eyes of Shi“ism an
vidue lenience toward some of the actions of the companions
whirls were helow (he norm of perfect piety and righteousness
set by the actions of the spirilual elite among the companions

Another practice of the early years which is criticized by
Shi ism is 1he cutting off of the Khams® from the members of
the Household of the Prophet and from the Holy Prophet's
relatives.d Likewise, because of the emphasis laid by Shi‘ism on
the savings and the Sunnah of the Holy Prophet, it is difficult
for il to understand why the writing down of the text of hadith
wis caompletely banned and why, if a written hadith were [ound,
it would be burned.? We know that this ban continued through
ihe ecaliphate of the khwlaf@' rashidan® into the Umayyad

Uigeleh ¥a qibt, vol. 11, ppe LLO, Tarikh Abi ' 1-Fida ', vol, 1 pp. 158,

2 FEditer v were: A religions 1ax paid to the family of the Prophet which was
divscontinued in Sunni 1slam after his death but continues in Shi tte [sl3m to
this cay

3 gD ol-NManthare, vol. T, pp. | 86; Tariklh Va'githy, vol, 111, pp. 48,
Féaides these, the mecessity of the kKhums has been mentioned in the Holy
Our s CAnd now that wherever ve take of spoils of war, lo! a fifth
{khumsy thereof is for Allgh, and for the messenger and for kinsmen...”
{Ca dn, VIIT, 41,

# Prannge his coliphate, Abo-Bakr collected five hundred hadiths, ‘A'ishah
pecninlss COne night, 1 saw my father disturbed ontil morning. In the
merning he tald me, ‘Bring the badiths.” Then he ser them all an fire”
(Wanz al- Ugewd! of AR al-Din Muoltagi, Hyderabad, 1364-73, vol. V. pp.
TAT N “Uhmar wrele to all eilies stating that whosoever had & hadith should
destrow i1, (Kawz ol 'Unmal, vol. V., pp: 237) Mubammad ibn Abi Bakr
sava: During the time of "Umar hadiths increased. When they were brought
e Do, e ordersd them o be burned.” (Tabegdr of 1bn Sa'dl Beirur, 1376,
vol. V. ppo 14009

3 Eeliter 'y wore: The first four caliphs, Abu-Bakr, "Umar, 'Uthmin and "Alf
wete together called the Rlfafa ' Rashidin, the rightly guided caliphs, and
therr perad of ealipliate 15 sharply distinguished from that of the Umavyad,
which Followed because the rule of the first four caliphs was strongly
rellgious in character while the Umayyad caliphate was colored by mundane
amid warldly congsiderationi,
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period! and did nol cease until the period of "Uinar iby “Abd
al-" Aziz who ruled from AH 99/AD 717 to AH 101/AD 710,°

During the period of the second caliph (13/634-25/044). there
was a continuation of the policy of emphasizing certain aspects
of the Shari”ah and of putting aside some of the practices which
the Shi“ites believe the Hoely Prophet taught and practised.
Some praclices were [urbidden, some were omnitted, and sowe
were added. For iustance, the pilgrimage of famatin {3 kind of
pilgrimage in which the "umrah ceremony is utilized in place of
the hajj cercmony) was banned by “Umar during his caliplate,
with the decree that transgressors would be stoned; this in spite
of the fact thal during his final pilgrimage, the Holy Prophet—
upon whom be blessings and peace—instiluted, as in Qur'an
Siirah IT, 196, a special form for the pilgrimage ceremonies thal
might be performed by pilgrims coming from far awav. Also,
during the lifetime of the Prophet of God, temporary marriage
(mut "ak) was practiced, but “Umar forbade it. And even though
during the life of the Holy Prophel it was the practice Lo recile
in the call to pravers, “Hurrey to the best act” (favve Cald Zhave
el-'amaf), "Umar ordered that it be omitted because he said it
would preven! people from participating in holy war, sifad (1L 1s
still reciled in the Shi'ite call to prays, but not in the Sunni
call.} There were also additions to the Shari ah; during the time
of the Prophet, a divorce was valid only if the three declarations
of divoree ("I divoree thee”) were made on three different
pecasions, but "Umar allowed the triple divorce declaration to
be made at one time. Heavy penalties were imposed on those
who broke certain of these new regulations, such as stoning in
lhe case of mut’ ah marriage.

It was also during the period of the rule of the second caliph
that new social and econmomic forees led to the unewon

Vgl At FoFida ", wol. T, pp. Pl and others similér souroes.

2 Editer's note; For the bewefic of non-Muslim readers, all dates will be
given in bBoth AR (Taliemie topar ealendar dating Trom the jrald and the
corcesponding AD weavs (| 3a34-25/644); ‘when a reference 15 added 1o a
centyry, we liave given fat (he lslimic century and then the aorresponding
Christlan century: fohy 10 century),



G4 THE HISTORICAL BACKGROUND OF SHI'ISM

distribution of the public treasury (bayt al-mal) among the
people,! an act which was later the cause of bewildering class
differences and [rightful and bloody struggles among Muslims.
Al Ihis time, Mu awiyah was ruling in Damaseus in the style of
lhe Persian and Bvzantine kings and was even given the title of
the "Khosrow of the Arabs” (a Persian title of the highest
imperial power), bl no serious protest was made against him
for his worldly type of rule.?

The second caliph wag killed by a Persian slave in 25/644. In
accardance with the majerity vole of a six-man council, which
had assembled by order of the second caliph before his death,
the third caliph was chosen, The third caliph did not prevent his
Umavyad relalives from becoming dominant over the people
during his caliphate and appointed some of them as rulers in
the Hijaz, Iraq, Egypt and other Muslim lands.? These relatives
began 1o be lax in applying moral principles in government.
Some of them openly committed injustice and tyranny, sin and
iniquity, and broke cerlain of the lenets of firmly established
Islamic laws.

Before long, streams of protest began to flow toward the capital.
But the caliph, who was under the influence of his relative—
particularly Marwan ibn Hakam—4did not act promptly or
decisively to remove the causes against which the people were
protesting. Sometimes it even happened that thoese who
protested were punished and driven away.

An incident that happened in Egypt illustrates the nature of the
rule of the third caliph. A group of Muslims in Egypt rebelled
against Uthmén. "Uthmin sensed the danger and asked "AD
for help, expressing his feeling of contrition, "All told the

Vovarikd Yo withi voal, I, pp. 131 Tarthh Abi-Fida, vol. 1T, pp (<18
2 i0yd wl-Ghabak of Ton Athir, Cairo, 1280, vol, IV, pp. 3R6; wl-Jsdbah of
Ln Hajar "Asgalani, Cawro, 1323, vol. 10

¥ Tarikh Yo'gabi, vol 11, pp. 150 Aba'i-Fida', vol. 1, pp. 168 Tarikh
fabari, vol. 111, pp, 377, etc.

¥ Tarikh Yo qibi, vol, I1, pp. 150 Tarikh Tabari, vol, 111, p 397
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Egyplians, “You have revolted in order to bring justice and
truth to life. "Uthmin has repented sayving. 1 shall change my
ways and in three days will fulfill vour wishes. 1 shall expel the
oppressive rulers from their posts.”™ "All lhen wrole an
agreement with them on behalf of "Uthman and they started
home. On the way, they saw the slave ol “Uthman riding on his
camel in the direction of Egypt. They hacame suspicious of him
and scarcehed him. on him they found a letter for the governor
of Egypt containing the following words: “In the name of God,
When "Abd al-Raliman ibn ' Addis comes to you beat him with a
hundred lashes, shave his head and beard and condemn him 1o
long imprisonment. Do the same in the ease of "Amr ibn
al-Ilamyg, Sawdah ibn ITamran, and "Urwah ibn Niba"." The
Egyptians took the letter and returned with eager to “Uthman,
saying, "You have belrayed us!” "Uthmin denied the letter.
They said, “Your slave was the carrier of the letter.” He
answered, “Ile has committed this act without my permission.”
They said, “He rode upon your camel.” He answered, "They
have stolen my camel.” They said, “The letter is in the
handwriting of your secretary.” He replied, “This has been done
without my permission and knowledge.” They =aid, “In any case
you are nol competent to be caliph and must resign, for if this
has been done with your permission you are a traitor and if
such important matters take place withoul your permission and
knowledge then vour ineapability and incompelence is proven.
In any case, either resign or dismiss the oppressive agenls [rom
office immediately.” "Uthman answered, “If I wish to acl
aceording to your will, then it is you who are the rulers. Then,
whit is my funetion?” Thev stood up and left the gathering in
anger,!

During his caliphate, "Uthman allowed the government of
Damascus, at the head of which stood Mu awivah, lo be
strengthened more than ever before. In reality, the center ol
gravily of the caliphate as far as political power was concerned
was shifting to Damascus; and the organization in Medina, the
capital of the Islamic world, was politically no more Lhan a [orm

| Tariki Tabari, vol. TIL, pp. 402-409; Tarikh Yo 'gibi, vol. ¥, pp. 1530-151,
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without the necessary power and substance to support it.!
Finally, in the year 35/656, the people rebelled and aller a [ew
davs of siege and fighting, the third caliph was killed.

The firs! caliph was selected through the vote of the majority of
the companions, the second caliph by the will and testament of
the first. and the third by a six-man council whose members
and rules of procedure were organized and determined by the
second caliph. Altogether, the policy of these three caliphs, who
were in power for twenly five years, was to execule and apply
[slamic laws and prineiples in soviely in accordance with ijtihad
and whal appeared as most wise at the time to the caliphs
themselves. As for the Isl@mic sciences, the policy of these
caliphs was to have the Holy Qurian read and understood
without being eoncerned with commentaries upon it or allowing
it to beecome the subject of discussion. The hadith of the
Prophet was reciled and was transmitted orally without being
wrilten down., Writing was limited to the text of the Ioly
OQur'in and was forbidden in the case of hadith.?

After the batile of Yamamah, which ended in 12/633, many of
those who had been reciters of the Holy Qur'an and who knew it
by heart were killed. As a result, "Umar ibn al-Al-Khattab
praposed to the first caliph to have the verses of the loly
Qur'an collected in wrilten form, saying that if another war
were to oceur and the rest of those who knew the Qurian by
heart were to be killed, the knowledge of the text of the Holy
Book would disappear among men, Therefore, it was necessary
to assemble the Qur'inic verses in written form.3

From the Shi‘ite point of view, it appears strange that this
decision was made eoncerning the Qur'in and yet despite the
fact that the prophetic hadith, which is the complement of the
Qurin, was faced with the same danger and was not [ree from
corruplion in transmission, addition, diminution, forgery and

| Varikh Tabart, vol, 111, e 377
2 Sahih of Bukbari, val. V1, pp. 9&; Tarikh Yo qibi, vel. 11 pp. 113,
3 Tartkh Ya gakizvol, 11, ppo UL Tardkh Tobari, vol. 111, pp. 12%-132,
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forgetfulness, the same attention was not paid to it. On the
contrary, as already mentioned. writing it down was [orbidden
and all of the written versions of it that were found were
burned, as il to emphasize that only the text of the Holy Book
should exist in written form.

As [or the other Islamic sciences, during this period little effort
was made to propagate them, the energies of the community
being spent mostly in establishing the new socio-political order.
Despite all the praise and eonsecration which are [ound in the
Qur'an concerning knowledge ( Tlm)! and the emphasis placed
wpon its cultivation, the avid eultivation of the religious
sviences was postponed to a later period of Islimie history.
Muost men were occupied wilh the remarkable and continuous
victories of the lslimic armies, and were carried away by the
Mlood of immeasurable booty, which came [rom all directions
inward the Arabian Peninsula, With this new wealth and the
worldliness which came along with it, few were willing to devote
themselves to the cultivation of the sciences of the Household
af the Prophet, at whose head stood “Ali, whom the Holy
Prophet had introduced to the people as the one most versed in
the Islamic selences. At the same time, the inner meaning and
purpose of the teachings of the Holy Qur’dn were neglected by
most of those who were affected by this change. It is slrange
that, even in the matter of collecting the verses of the Holy
Quran, Al was nol econsulied and his name was not
menlioned among those who participated in this task, although
it was known by everyone that he had collected the Lext of the
Holy Qur an alter the death of the Prophet.?

U Editor's neate The word il means sciencs in ils most universal scnse,
like the Latin scienvia, and applies to the religious as well as infeliectual,
rational  amd  philesophical forms of koowledge. Cenerally, 0 s
distinguished [rom s eifah or Ciefin which iz Diviee knowledge and may
ke compared o the Lalin sipienta, Cerlain Muslim  masters, However.
comaider i in 1ts highest sense to stand above 'infdn simce it is 8 Divine
Quality, one of God's Names using «f- Aiim, He Who knows,

> Tarikh Yalyasi, el IT, ppo 113; Ibn Abi'1-Hadid, vol. 1, pp. 90
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Il has been recounted in many traditions that aller receiving
allegiance from the community, Abii-Bakr sent someone to "Al
and asked for his allegiance. "Al said, I have promised nol to
leave my house excepl for the daily prayers until T compile the
Qur’an.” And it has been mentioned that "All gave his
allegianee to Abu-Bakr after six months. This itsell is proof that
"All had finished compiling the Qur’an. Likewise, it has been
recounted that after compiling the Qur'an, he placed the pages
of the Holy Book on a camel and showed it to the people. 11 is
also recounted that the battle of Yam@mah after which the
Qur'an was compiled occurred during the second year of the
caliphate of Abu-Bakr, These facts have been mentioned in most
works on histery and hadith which deal with the account of the
compilation of the Ioly Qur'an.

These and similar events made the [ollowers of "All firmer in
their beliel and more conscious of the course thal lay before
them. They increased their activity from dayv to day and "All
himsclt, who was cut off from the possibility of educating and
training the people in general, concentrated on privately
training an elite.

During this Iwenly-live vear period, "Ali lost through death
three of his few dearest friends and associates, who were also
among lhe companions of the Prophet: Salman al-Firsi, Abl
Dharr al-Ghifari, and Migdad. They had been constant in their
[riendship with him in all cireumstances. It was also during this
same period that some of the other companions of the Holy
Prophet and a large number of their followers in the Hijaz, the
Yemen, Iraq and other lands, joined the followers of "AlL As a
result, after the death of the third caliph, the people turned to

“Ali from all sides, swore allegiance to him and chose him as
caliph.
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The Termination of the Caliphate of "4 [i
Amir al-Mu’ minin! and His Method of

Rule

The caliphate of *All began toward the end of the year 35/656
and lasted about four years and nine months. During his period
as caliph, "Al followed the ways of the Holy Prophet? and
brought conditions back to their original state. He forced the
resignation of all the incompetent political elements who had a
hand in directing affairsd and began in realitv a major
transformation of a “revelutionary” nature which caused him
innumerable difficalties.

On his first day as caliph, in an address to the people, " All said,
“0 People, be aware that the difficulties which you faced during
the apostolic period of the Prophet of God have come upon vou
once again and seized you. Your ranks must be turned
completely around so that the people of virtue who have fallen
behind should come forward and those who had come to the
fore without being worthy should fall behind. There is both
truth (hagq) and falschood (batil). Each has its followers; bul a
person should fallow the truth, If falsehood be prevalent, il is
not something new, and if the truth is rare and hard to come by,
sometimes even that which is rare wins the day so that there is
hope of advance. Of course it does not occeur often that

| Editar s note: The title dmir al-Mu minin, “commander of the faithful,” 1s
used in Shi‘sm selely for "All, whereas o Sunni Islam 1t 15 a general title
conferred upon all the caliphs.

2 Ya'gabi, vol. 11, p 154
3 Va'githt, vol 11, p, 155; Muri) al-Dhabab vol 11, pp. 364

A Rdditor s nate: Bevolulionary tn this context does nol ol course bear the
same meaning that it carries generally teday. In a traditional context, &
revolutionary  movement ig  the reestablishmen or reapplication  of
immutable principles of & transcendent order whereas in an anbi-lraditional
contexl, {1 means rehellion against either these principles or  their
application or against any estabiished order in general,
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something which has turned away from man should relurn to
him.™!

"Al continued his radically different type of government based
more on righteousness than political efficacy but, as is
necessary in the case of every movement of this kind, elements
of the opposition whose interests were endangered began to
display their displeasure and resisted his rule, Basing their
actions on the elazm thatl they wanted to revenge the death of
‘Uthman, they insligated bloody war which continued
throughont almost all the time that “All was ealiph. From the
Shi‘ite point of view, those who caused these civil war had no
end o mind other than their own personal interest. The wish to
revenge the blood of the third caliph was no more than an
excuse to fool the crowd. There was no question of a
misunderstanding.

After the death of the Holy Prophet, a small minorily, following
“AlL refused to pay allegiance. At the head of the minority there
were Salman, Aba Dharr, Migdad, and ‘Ammar, At the
beginning of the caliphate of "Ali also a sizable minority in
disagreement refused 1o pay allegiance, Among the most
persisten! opponents were Sa'id tbn "As, Walid ibn " Uqgbah,
Marwan ibn Hakam, 'Aunr ibn “As, Busr ibi Arta’ah, Samarah
ibn Jundab and Mighirah ibn Shu " bah.

The study of the biography of these two groups, and meditation
upon the acts they have perfumed and stories recountled of
them in history books, reveal fully their religions personality
and aim, The first group were among the elite of the
companions of the Holy Prophel and among the ascetics, devout
worshippers and selfless devotees of Islim who struggled an the
path of Islamic freedom. They were especially loved by the
Prophet, The Prophet said, “God has informed me that He loves
few men and that | should love them also.” They asked about
their names. e mentioned "AN and then the names of Abii

U Nahy al-Baldaghalk, the fiftecnh sermon,
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Dharr, Salman and Migdad.! “A’ishah has recounted that the
Prophet ol God said, “If two alternatives are placed before
"Ammar, he will definitely ehonse that which is more true and
right.”2 The Prophet said, “There is no one between heaven and
earth more truthful than Aba Dharr.”3 There is no record of a
single forbidden act committed by these men during their
lifetime. They never epilled any blood unjustly, did not commit
aggression against anvone, did nol steal anyone’s property and

never sought to corrupt and misguide people,

[Tistory is, however, [ull of accounts of unworthy acts
committed by zome of the second group. The wvarious aets
committed by some of these men in opposition to explicit
Islamic teachings are beyond reckoning. These acts cannol be
excused in any manner except the way that is followed by
certain groups among the Sunnis who say that God was satisfied
with them and therefore they were [ree to perform whatever act
they wished, and that they would not be punished for violating
the injunctions and regulations existing in the Holy Book and
the Sunnah.

The firast war in the caliphate of ~“All, which is called the “Battle
of the Camel,” was cansed by the unfortunate class differences
created during the period of rule of the second caliph as a result
of the new socio-economic forces which caused an uneven
distribution of the publie treasury among members ol the
communily. When chiosen to the caliphate, "All divided the
treasury evenly! as had been the method of the Holy Prophet,
but this manner of dividing the wealth npset Talhah and Zubayr
greatly, They began to show signs ol disobedience and left
Medina to Mecca with the alleged aim of making the pilgrimage,
They persuaded “the Mother of (he Faithful" (wmm
al-Mu'ininin), “A'ishah who was not friendly with “AlL, Lo join

U snnan of Lhn Mi_iah, Caira, 1372, vol. 1, pp. 66.
2 Bunan of [bn Mijah, vol L pp. 66
3 Swiran of Ibn Majah, vol, 1, pp. 65.

4 Muridi al-Dhahah, vol, 11, p 362; Nabf al-Baldghal, sermon 1220 Yo 'gabi,
vol. 11, pp. Tel; dhy bt -Hadid, val 1 p, 180,
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them and i the name of wanting to revenge the death of the
third caliph, they began the bloody Battle of the Camel! This
was done despite the fact that this same Talhah and Zubayr
were in Medina when e third caliph was besieged and killed
but did nothing to defend him.? Furthermore, after his death
they were the firsl to pay allegiance to “All on behall of the
immigrants (mehajirin)d as well as on their own.4 Also, the
“mother of the faithful,” “Aishah did not show any opposition
lo those who had killed the third caliph at the moment when
she received the news of his death.® IL must be remembered that
the main instigators of the disturbances that led to the death of
the third caliph were those companions who wrote letters from
Medina o people near and far inviting them to rebel against the
caliph, a Tact which is repeated in many early Muslim histories.

As for the second war, called the Battle of Siffin, which lasted
for a wear and a half, ils cause was the covetousness of
Mu®awiyah for the caliphate which for him was a worldly
political instrument rather than a religious institution. But as
an cxcuse, he made the revenge of the blood of the third caliph
the main issue and hegan a war in which more than a hundred
thousand people perished without reason. Naturally, in these
wars, Mu awiyvah was the aggressor rather than the defender,
far the protest to revenge someone'’s blood can never oecur in
the form of defense, The pretext of this war was blood revenge.
During the last days of his life, the third caliph, in order lo
quell the uprising against him, asked Mu awivah for help, but
the army of Mu awiyah which set oul {from Damasens to Medina
purposely wailed on the road until the caliph was killed. Then
he returped to Damaseus to begin an uprising to revenge the

V¥a'gihi, vol, 11, pp. |56; Abu'f-Fidg', vol. I, pp. 172 Muraj al-Dhakatb,
vol I, pp. 366

o O - =

= Ya'gibi, vol. WV, pp. 132

3 Edirory note: The mubiajirin réfers to the early converts o 15lim who
imimigrated with the prophel to Meding from Mecea.

4 Yo gihd, vol, L ppo 1345 Abd P’ vol Loppe 171,

* Vacgahy, val, 10, pp: 52
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caliph’s death.! Alter the death of "All and his gaining the
caliphate himself, Mu'awivah forgot the question of revenging
the blood of the third caliph and did not pursue the matter
further,

After Siffin, there occurred the battle of Nahrawin in which a
number of people, among whom there could be found some of
the companions, rebelled against “Ali, possibly at the
instigation of Mu awiyah.? These people were causing rebellion
throughout the lands of Islam, killing the Muslims and
especially the followers of “All. They even attacked pregnant
women and killed their babies. " All put down this uprising as
well, but a short while later was himself killed in the mosque of
Kifah by one of the members of this group who came to be
known as the Khawirij. The opponents of "Alf claim that he was
a courageous man bul did not possess political acumen. They
claim that at the beginning of his caliphate he could have
temporarily made peace with his opponents. He could have
approached them through peace and friendship, thus courting
their satisfaction and approval. In this way, he could have
strengthened his caliphate and only then lurned to their
extirpation and destruction. What people who hold this view
forget is thal the movement of “All was not based an palitical
opportunism. It was a radieal and revolutionary religious
movement (in lhe lrue sense of revelution as a spiritual
movement to reestablish the real order of things and at in its
current political and social sense); therefore, it could not have

I When "Uthmin was surrounded by those who had rebelled, he
wrole to Mu dwivah asking for help. Mu'awivah prepared an army of
lwelve thousand men and sent them toward Medina. But he asked
them to camp around Damascus and came to Uthman himself to
report on the teadiness of the army. "Uthman said, “You have mads
¥our army step on purpose so that [ will be killed. Then you will
make the spilling of my blood an excuse to revolt voursell"” Yo gifi,
vol, 11, pp. 152, Murdj al-Dhahab, vol. IIL. pp. 25; Tubari, vol. 111,
pp. 403.

T Muritj al-Dhahab, vol, 1, pp. 415
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leen accomplished through compromise or flattery and forgery.
A similar situation ean be seen during the apostleship of the
Holy Praphet. The infidels and polythesis proposed peace to
hum many times and swore thal if he were to abstain from
protesting against their gods they would not interfere with his
religious mission. But the Prophet did not accept such a
proposal, although he could in those days of difficulty have
made peace and used flattery to fortify his own position, and
then have risen againsl his enemies. In fact, the Islamie
message never allows a right and just cause to be abandoned for
the sake of strengihening another good cause, nor a falsehood
to he rejected and disprove, through another falsehood. There
are many (Qur'anic verses concerning this matter.!

The Benefit which the Shi ah Derived
from the Caliphate of "Ali

During the four vears and nine months of his caliphate, "All
wias not able to eliminate the disturbed conditions, which were
prevailing throughout the Isldmic world, but he was successful
in three fundamental wavs:

1. As a result of his just and upright manner ol living, he
revealed once again the beauty and attractiveness of the way of
life of the Holy Prophet, especially to the vounger generalion.
[t contrast 1o Lhe inperial grandear of Mu " awivah, he lived in
simplicity and poverty like the poorest of people.? He never

U For isstasce, see the traditional commentaries which descnbe the
circimatances at the time af the revelation of these verses: “The chiefs
among them go about, exhorting: Go and be stounch to your gods!”
Hurtan, AXXVIN, 71 and “And if We had not made thee wholly firm thou
mightest almest have inclined uato them a litle,” (Qurtan, XVIL M) and,
"Wlhe would lave had thee compromise, that they may compromize.”
Cran, MY TIL @),

2 Murag af-Dhahab, val, 1L pp. 431 Lo Abi I-Hadid, vol. 1, pp. 181
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favored his friends or relatives and family above others,! nor
did he ever prefer wealth to poverty or brute foree to weakness.

2, Despite the cumbersome and strenuous difficulties, which
absorbed his time, he left behind among the [slamic community
a valuable treasury of the truly divine sciences and Islamic
intellectual disciplines. 2 Nearly eleven thousand of his proverbs
and short sayings on different intellectual, religious and social
subjects have been recorded.? In his talks and speeches, he
expounded the most sublime Islamiec sciences in a most elegant
and flowing manner. He established Arabic grammar and laid
the basis for Arabic literature.*

He was the firsl in Islam to delve directly into the questions af
melaphysics (fafsafah 1/701) in a manner combining intellectual
rigor and logical demonstration. He discussed problems, which
had never appeared before in the same way among the
metaphysicians of the world.5 Moreover, he was so devoted to
melaphysics and gnosis that even in the heat of battle he would
carry out intellectual discourse and disenss metaphysical
questions,t

3. He trained a large number of religious scholars and Islamic
savants, among whom are found a number of ascelics and
gnostics who were the forefathers of the Sufis such men as

VAbG'I-Fida’, val |, pp. 182; lbn 467 ")-Hadid, vol, [, op. 181,

B ; + 2P
2 Nahy al-Baldghah and hadiths found in books of bath Sunnis and Shi'ite,
3 Kital al-Ghurar wa'l-Durar of Amidi Sidon, 1349
1 Such works are the Nafow, (CGrammar) of Suyuli, Tehran, 1281, ete, vol.
11, Ten Ab:i'1-Hadid, val. I, pp. &,
5 Qe Nalif al-Baldehal.
& Amidst the fighting of the Battle of Jamal (the Camel), 2 Bedouin asked
Al “0h, Commander of the Faithful! You say God 15 ane?” Teaple
attacked him from two sides and said, “Dan’t vou see that "Al is worried
and his mind osceupied with s0 many diverse matiers? Why do vou engage
im 2 discussion with bim™ AL tald his companions, “Leave this man alone.
My poal in fighting with these people s none other than to clarify lruc
doctrines and the ends of rehigion.” Then he set oul ta answer the Bedoutn
Rildr al-Adnwar, val, 11, pp. 65,
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Uways al-Qarani, Kumayl al-Wakha'i, Maytham al-Tammir and
Roshavd al-Hajari. These men have been recognized by the later
Sufis as he founders of gnosis in Islam. Others among his
disciples became the first teachers of jurisprudence, theology,
{ur'anic commentary and recitation.!

The Trausfer of the Caliphate to
Mu dwiyah and [ts Transformation into a
Hereditary Monarchy

After the death of “All, hi= son, Hasan ibn "All, who is
recognized by the Shi“ah as their second Imaw, became caliph.
This designation occurred in accordance with “All's last will
and testament and also by the allegiance of the communily to
[lasan. But Mu awivah did not remain guiel belore this evenl.
[Ie marched with his army toward [raq, which was then the
capital of the caliphate, and hegan to wage war against 1fasan.

Through different intrigues and the payvment of greal sums of
money, Mu dwiyah was able gradually to corrupt the aides and
cenerals of asan, Tinally, he was able o force Hasan Lo hand
the ealiphate over to him so as to avoid bloodshed and to make
peace,? Hasan handed the caliphate to Mu'awivah on the
condilion that the caliphate would be returned to him after the
death of Mu awivah and that no harm would come Lo his
partisans.3

In the vear 40/661, Mu awivah finally gained control of the
caliphate, He then set oul immedialely for Iraq and in a speech
o 1he people of that land said: “I did not fight against you for
the sike of the prayers or of fasting. These acts vou can perform
vourself, What I wanted to accomplish was to rule over vou and
this ¢nd I have achieved.” e also said, “The agreement I made

Vibe Abit-Hadid, vol. 15, pp. 6-9.
* Yo giabi, vol. 11, . 191, and other books of history.

3 Ya'yahi, vol, LS pp. 192; Aba'l-Fida’, vol. T, pp. 183,
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with Hasan is null and void. Tt lies trampled under my feet.”!
With this declaration, Mu &wivah made known to the pcople
the real character of his government and revealed the nature of
the program he had in mind.

He indicated in his declaration thal he would separate religion
[rom politics and would nol give any guarantees concerning
religious dulies and regulations. He would spend all his foree to
preserve and to keep alive his own power, whatever might be
the enst. Obviously, a governmenl! of such a nature is more of a
sultanate and a monarchy than a caliphate and vicegerency of
the Prophet of God in its traditional Islimic sense. That is why
some who were admitled to hiz court addressed him as “king."?
He himself in some private gatherings interpreted his
government as a monarchy,® while in public he always
introduced himself as the caliph.

Naturally, any monarchy that is based on foree carries with it
inherently the prineiple of inheritance. Mu"awivah, too, finally
realized this fact, and chose his son, Yazid who was a heedless
voung man withoul the least religions personality,? as the
“ecrown prince” and his successor. This acl was Lo be the cause
of many regrettable events in the future. Mun awivah had
previously indicated that he would refuse to permit Hasan ibn
"Ali Lo succeed him as caliph and that he had other thoughts in

I Al-Nasdih al-KEafivah of Muhammad al-"Afawi, Baghdad, 1368, val. 11,
pp. L6l and othera.

2¥g withi, vol, L1, pp. 1593,

3 Ya githi, wol, 115 pp. 207.

4 ¥azid was a lecherous and self-indulgent person, He was always drunk
and wore si1lk and unbecaming dress. His nightly parties were combined
wilh music and wine, He had a deg and a2 monkey which were always with
him a5 companions with which he amused himsalf, 1is monkey was named
Abu-Oays, He would dress bum in beautiful attire and make him be present
at hiz drinking parties, Sometimes, he would mount him on horseback and

send him to races. Ya'gihi, vol. 11, pp. 196 Murdj al-Dhalialy, vol. 11 pp.
i
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mind. Therefore, he had caused Hasan to be killed by
poisoning,! thus preparing the way for his son, Yazid.

In breaking his agreemen! with Hasan, Mu awiyah made il
clear that he would never permit the Shi“ah of the Household of
the Prophet to live in 4 peaceful and secure environment and
continne their activily as before, and he carried into action this
very intention. It has been said that he went so far as to declare
that whoever would transmit a hadith in praise of the virtues of
the Household of the Prophet would have no immunity or
proleclion concerning his life, merchandise and property.? At
the same time, he ordered that whoever could recite a hadith in
praise of the other companions or caliphs would be given
sufficient reward. As a resull, a noticeable number of hadiths
were recorded at this time praising the companions, some of
which are ol deubtful authenlicily.? He ordered pejorative
comments to be made about "All from the pulpits of mosques
throughout the lands of Islam, while he himself sought to revile
" All. Thiz command continued to be more or less in eflect until
the caliphate of "Umar ibn "Abd al-"Aziz, when il was
discontinued. 4 Wilh the help of his agents and liesulenants,
Mu awiyvah caused the elite and the most oulstanding among
the partisans of "All to be put to death and the heads of some of
them to be carried on lances throughout different cilies.® The
majority of $hi'ites were forced to disown and even curse "All
and to express their disdain for him. If they refused, they were
pul 1o death.

1 Murdf al-Dhahab, vol, 1L pp. & AbG'{-Fida', val. T, pp. 183,
2 Al-Nayd il al-Kafiveh, pp. 72, recounted from Kitah al-Abdath,

¥ ¥ ghidd, vol, I1, pp. 189 and 210; Abf'1-Fida', vla.l, PR LEa, Mirdy
al-Diadiab, val, 1, pp. 33 and 35,

4 Al=-Nasd th al-Kafivh, pp, 72-73,
5 Af-Nagad "th a f-Kafivah, pp, 58, 64, 77-78,
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The Bleakest Days of Shi'ism

The most difficult period for Shi ism was the twenty-year rule
of Mu"awiyali, during which the Shiites had no protection and
most of them were considered as marked characters, under
suspicion and hunted down by the state. Two of the leaders of
Shi‘ism who lived al this time, Imams Hasan and Husayn, did
not possess any means whatsoever to change the negative and
oppressive circumstances in which they lived. Husavn, the third
Imam of Shi"ism, had no possibility of freeing the Shi ites from
persceution in the ten vears he was Imam during Mu"awivah's
caliphate, and when he rebelled during the caliphate of Yazid,
he was massacred along with all his aides and children.

Certain people in the Sunni world explain as pardonable the
arbilrary unjust and irresponsible actions carried out at this
lime by Mu'awiyah and his aides and lieutenants, some of
whom were, like Mu*awiyah himsell, among the companions.
This group reasons that according to certain hadiths of the Holy
Prophet, all the companions could practice ijtihad. that they
were excused by God for the sins they committed, and that God
was satisfied with them and lorgave thein whalever wrong they
might have performed. The Shi"iles, however, do not aceepl this
argumenlt for lwo reasons;

1. It is not conceivable that a leader of human society like the
Prophet should rise in order to revivify truth, justice and
freedom and to persuade a group of people to accept his
beliefs—a group all of whose members had sacrificed their very
existence in order lo accomplish this sacred end—and then as
soon as this end is accomplished give his aides and companions
complete freedom to do with these sacred laws as they will. 1t is
not possible to believe that the Holy Prophet would have
forgiven the companions for whatever wrong action they might
have performed. Such indifference to the type of action
performed by them would have only destroved the structure,
which the Holy Prophet had built with the same means (hal he
had used to construct it.
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2. I'hose sayings which depiet the companions as inviolable and
pardoned in advance for every act they might perform, even one
unlawiul or inadmissible, are most likely apoeryphal; the
authenticity of many of them has notl been fully established by
traditional methods, Moreover, it is known historically that the
companions did not deal with one another ag if they wers
inviulable and pardoned for all their sin's and wrongdoings.
Therefore, even judging by the way the companions acted and
dealt with each other, it can be concluded that such sayings
cannot be literally true in Lhe way some have understood them.
If they do contain an aspect of the truth, it is in indicating the
legal inviolability of the companions and the sanctification
whicli thev enjoved generally as a group hecause of their
proximily to the Holy Prophet. The expression of God's
satisfaelion with the companions in the Holy Qur'in, because of
the services they had rendered in obeying His Command,! refers
to their past actions, and to God’s salisfaction with them in the
past, not to whatever action cach one of them might perform in
the future.

The Establishment of Umayyad Rule

In the yvear 6G0/680, Mu' awiyah died and his son, Yazid, became
caliph, as the result of the allegianee which his father had
obtained for him [rom the powerful political and military
leaders of the community. From the lestimony of historical
documents, il can be seen clearly thal Yazid had no religious
character al all and that even during the lifetime of his [ather
he was oblivious lo the principles and regulations of Islam. At
that time, his only interest was debauchery and frivolity, During
hig three years of caliphate, he was the cause of calamities that
had no precedent in the history of Islam, despile all the strife
that had occurred betore him.

During the [first year of Yazid's rule. Tmam Husayn, the
grandson of the Holy Prophel, was massacred in the most

| See Qurtan, 1X, 100
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atrocious manner, along with his children, relatives and friends,
Yazid even had some of the women and children of the
Household of the Prophet killed and their heads displayed in
different cities.! During the second year of his rule, he ordered
a general massacre of Medina and for three days gave his
soldiers freedom fo kill, loot and take the women of the city,?
During the third year, he had the sacred Ka'bah destroyed and
burned.?

Following Yarid, the family of Marwan gained possession of the
caliphate, according to details that are recorded in the history
books. The role of this eleven-member group, which lasted for
nearly seventv years, was successful politically but from the
poinl of view of purely relipious values, it fell short of Tslimic
ideals and practices, Islamic society was dominated hy the Arab
element alone and non-Arabs were subordinated to the Arabs,
In faet, a strong Arab empire was created which gave itself the
name of an Islamic caliphate. During this period, some of the
caliphs were indifferent to religious sentiments to the extenl
that one of them—who was the “vicegerent of the [Toly Prophet”
and was regarded as the protector of religion—decided withoul
showing any respect for Islamic practices and the feelings of
Muslims to construet 4 room above the Ka“bah so thal he could
have a place to enjoy and amuse himself during the annual
pilgrimage. It is even recounted of one of these caliphs that he
made the Moly Quran a target for his arrow and in a poen)
composed lo the Qur'an said, “On the Day of Judgment when
you appear before God, tell Him ‘the caliph tore me.”"s

I Va guehi, wol 100, ppo 2167 Ak -Fida', val 1, pr. 190 Mure) al-Diahab,
vol 101, pp. 64, and other books of Farfbh (Bistory),

2 ¥a giehi, vol T, pp. 223; Abd'-Fida’, vol. 1 pr. 192 Muriif of-Dhechd
val, I, pp. 78,

3 Fu githl, vol, I ppe 2245 Abi-Fida', val, 1 pp. 193 Muedi af-Dhaliab
vol, I, pp. &1L,

4 Walid 1bn Yazid: mentioned in Ya 'gahi, vol. 111, P 73,
S Walid (bn Yazid; nenlioned in Muriif al-Dhahab. vol III, pp- 228,
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MNaturally the Shi’ites, whose basic differences with the Sunnis
were in the two questions of the Islamic caliphate and religious
authority, were passing through bitter and difficult days in this
dark period. Yet, in spite of the unjust and irresponsible ways of
the governments of the time, the asceticism and purity of the
leaders of the Houschold of the Prophet made the Shi'ites each
day even more determined to hold en to their beliefs. Of
particular importance was the tragic death of [Tusayn, the third
Imam, which played a major role in the spread of Shiism,
especially in regions away [rom the center of the ealiphate, such
as Iraq, the Yemen and Persia. This can be seen through the [act
that during the period of the (ifth Tmam, before the end of the
first Islamic cenlury, and less than forty years after the death of
Husayn, the Shi“ites took advantage of the internal differences
and weaknesses in the Umayyvad government and began to
organize themselves, flocking to the side of the fifth Imam.
People came from all Islimic eountries like a flood to his door
lo colleet hadith and to learn the Islamic science. The first
century had not vel ended when a few of the leaders who were
influential in the government established the cilv of Qum in
Persia and made it a S5hi‘ite settlement. But even then, Lhe
Shiah continued to live for the most part in hiding and

followed their religious life secretly without external
manifestalions.!

Sceveral limes, the descendants of the Prophet (who are called in
Persian sadat-i "afawi) rebelled against the injustice of the
government, but each time they were deleated and usually lost
their lives. The severe and unscrupulous governiment of the
time did not everlook any means of crushing them. The hody of
Zayd, the leader of Zaydi Shiism, was dug out of the grave and
hanged; Lthen after remaining on the gallows for three years, it
was bronght down and burned, its ashes being thrown to the
wind.? The Shiites believe that the fourth and fifth Imams were

VAo wl-Bidldan, Yiaqin Hamawi, Beirut, 1957

2 Muriip wl-Diahab, val, 111, pp. 217-219; Ya' gabi, val 11, pp. 66.
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poisoned by the Umayvads as the second and third Imfms had
been killed by them before. !

The calamities brought about by the Umayyads were so open
and unveiled that the majority of the Sunnis, although they
believed generally that it was their duty to obey the caliphs, felt
the pangs of their religious conscience and were forced to divide
the caliphs into two groups. They came to distinguish between
the “rightly guided caliphs” (khulafd’ rashidiin) who are the
first four caliphs after the death of the Holy Prophet (Abfi-Bakr,
"Umar, "Uthmén and "AN), and the others who began with
Mu™iwivah and who did net possess by any means the religious
virtues of the rightly suided caliphs.

The Umayvads caused so much public hatred as a resull of their
mmjustice and heedlessness during their rule that after the
definitive defeat and death of the last Umayyad caliph, his two
sons and a number of their family encountered great difficulties
m eseaping from the eapital. No matter where they turned, no
one would give them shelter. Finally, after much wandering in
the deserts of Nubia, Abvssinia, and Bajawal (between Nubia
and Abyssinia) during which many of them died from hunger
and thirst, they came to Bab al-Mandab of the Yemen, Then
they acquired travel expenses [rom the people throngh begging
and set out for Mecea dressed as porters, In Mecea, they finally
succeeded in disappearing among the mass of the people.?

Shi'ism During the 2nd/8th Century

During the latter part of the first third of the 2nd/8th century,
following a series of revolutions and bloody wars throughout
the Islamic world which were due to the injuslice, repressions
and wrongdoings of the Umayyads, there began an
anti-Umayvad movement in the name of the [Touschold of the
Prophet in Khurasin in Persia. The leader of this movemenl was
the Persian general, Abui-Muslim Marwazi, who rebelled against

V Bikar al-dnwdir, val. X11, on the life of Imam Ja'far al-Sadig.

2 Ya gabi, vol. T11, op. B4
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Umayyad rule and advanced his cause step by step until he was
able 1o overthrow the Umayyad government.!

Although this movement originated from a profound Shiite
background and came into being more or less with the claim of
wanting to avenge the blood of the Household of the Prophet,
and although people were even asked secretly to give allegiance
to a qualified member of the family of the Frophet, it did not
rise directly as a result of the instructions of the Imams. This is
witnessed by the fact that when Abi-Muslim offered the
caliphate to Lhe sixth Imam in Medina, he rejected it completely
saying, “You are not one of my men and the lime is not my

time, "2

Finally, the *Abbasids gaincd the caliphate in the name of the
family of the Prophet? and al the beginning showed some
kindness to people in general and lo the descendants of the
Prophet in partieular. In the name of avenging the martyrdom
of the family of the Prophet, they massacred the Umayyads,
going to Lhe extent of opening their graves and burning
whatever they found in them.# But soon, they began to follow
the unjust ways of the Umayyads and did not abstain in any way
from injustice and irresponsible action. Abu-Hanifah, the
founder of one of the [our Sunni schools of law, was imprisoned
by al-Mansir and tortured.® [hn ITanbal, the founder of another
school of law, was whipped.® The sixth LmAm died from
poisoning after much torture and pain.” The descendants of the
Ifoly Prophet were somelimes beheaded in groups, buried alive
or even placed within walls of government buildings under
conslruction.

Vva gabi, val. L1, pp. 79; Aba'l-Fida’, vol, L, pp. 208, and other books of
listory.

I ¥a'gabi, vol. 111, pp. 86, Murii/ al-Dhakab, vol, 1T, pp. 268,
Ya gabi, val, T, pp. 86, Myriy al-Dhahah, volo U, p, 270,

4 Ya gabi, val, ML, pp. 91-96, b7 {-Fida', vol, 1, pp. 212.

S dba-Fida’, vol. 1L, pp. 6.

b Ya'gibi, vol, 11, pp. 198 Ahd -Fida', vel. 11, pp. 32

T Behar af-Anwir, vol. X11 on the life of Imam Ja’ [ar 4l-Sadig
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Hartn al-Rashid, the "Abbasid caliph, during whose reign the
Islamic empire reached the apogee of its expansion and power,
occasionally would leok at the sun and address il in these
words: “Shine wherever thou wilt, thou shalt never be able to
leave my kingdom.” On the one hand, his amiss were advaneing
in the East and West, on the other hand, a few steps from the
palace of the caliph, and without his knowledge, officials had
decided on their own to collect tolls from people who wanted Lo
cross the Baghdad Bridge. Even one day when the caliph
himself wanled to cross the bridge. he was stopped and asked to
pay the toll !

A singer, by chanting two lascivious verses, inciled the passions
of the "Abbasid ealiph, Amin who awarded him three million
dirhams. The chanter in joy threw himself at the feet of 1he
caliph saying, “Oh, leader of the faithfull You give me all this
money?” The ealiph answered, “It does not matter. We recefve
this money from an unknown part of the country,*2

The bewildering amount of wealth that was pouring every year
from all corners of the Islamic world into the public treasury in
the capital helped in creating luxury and a mundane
atmosphere. Much of it in fact was often spent for the pleasures
and iniquities of the caliph of the time. The number of beautiful
slave girls in the court of some of the caliphs exceeded
thousands. By the dissolution of Umayyad rule and the
establishment of the ~Abbisids, Shi'ism did not benefit in any
way. Ils repressive and unjust opponents merely changed their
natme.

Shi'ism in the 3rd/9%h Century

At the beginning of the 3rd/gth century, Shi“ism was able to
breatlie once again. This more favorable condition was first of
all, due to the fact that many seientific and philosophical books

1 Al-Aghani of Abu'l-Faraj Isfabani, Catre, 134551, the stary of the bridge
of Baghdad.

E Al-Aghdniof Abi'l-Faraj Isfahini, Cairo, 1345-51, the story of Amin
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were translated from Greek, Syriac and other langnages into
Arabie, and people eagerly studied the intellectual and rational
spioneces, Morcover, al-Ma'min, the “Abbasid caliph f{rom
198/8173 (o 218/833, had Mu’ tazilite leanings and since in his
relizgions views, he favored intellectnal demonstration, he was
more inclined to give complete freedom to the discussion and
propagation of dilferent religious views. Shi"ite theologians and
scholars took full advantage of this freedom and did their
utmast to further scholarly aclivities and propagale Shi’ite
teachings. Also, al-Ma'min, following the demands of the
political forces at the time, had made the eighth Shi“ite Imam
his suecessor, as i recounted in most standard histories. As a
result, the descendants of the Holy Prophet and their friends
were Lo a certain extent free from pressures from  the
covernment and enjoyed some degree of liberty. Yet before long
the culting edge of the sword once again turned lowards the
Shi“ites and the forgotten ways of the past came upon them
again. This was particularly true in the case of al-Mutawalkkil
(253/847-247/861) who held a special enmity towards "All and
the Shi‘ites. By his order, the tomb of the third Imam in
Karbala' was completely demolished.

Shi'ism in the 4th/10th Century

In the ath/ioth eentury, certain conditions again prevailed
which aided greatly the spread and strengthening of Shi ism.
Among them were the weaknesses that appeared in the central
‘Abbasid government and administration and the appearance of
the Buyid rulers. The Buyvids, who were Shi‘ite, had the greatest
influence not only in the provinces of Persia but also in the
capital of the caliphate in Baghdad, and even upon the caliph
himself. This new strength of considerable proportions enabled
the Shi'ites to stand up before their opponents who previously
had tried to crush them by relving upon the power of the
caliphate. It also made it possible [or the Shi“ites to propagate
their religious views openly.

Votha F-Fidd ' and other histories.
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As recorded by historians, during this century most of the
Arabian Peninsula was 5hi ite with the exception of some of the
big cities. Even some of the major cities, like Hajar, Oman, and
Sa“dah were Shi‘ite. In Basra, which had always been a Sunnd
city and competed with Kifah which was considered a Shiite
celtter, there appeared a notable group of Shi‘ites. Also in
Tripoli, Nablus, Tiberius, Aleppo, Nayshapur and Herat there
were many Shi'ites, while Ahwaz and the coast of the Persian
Gulf on the Persian side were also Shi”ite.!

Al the beginning of this century, Nasir Utrush, alter many years
of propagation of his religious mission in northern Persia,
gained power in Tabaristan and established a kingdom which
continued for several generations after him. Before Utrush,
Hasan ibn Zayd al-"Alawi had reigned for many vears in
Tabaristan.? Also in this period, the Falimids, who were
Isma'1hi, conquered Egypt and organized a caliphate which
lasted for over lwo centuries (206/0908-567/1171).3 Often
disputation and fighting oceurred in major cities like Baghdad,
Cairo and Nayshapur between Shi'ites and Sunnis, in some of
which the Shi’ites would gain the upper hand and come out
vietarious,

Shi’ism from the 5th/11th to the 9th/15th
Centuries

Frow the s5th/11th to the gth/15th centuries, Shi“ism conlinued
to expand as il had done in the g4th/1oth century, 4 Many kings
and rulers who were Shi'ite appeared in different parts of the
Isldmic world and propagated Shi‘ism. Toward the end of tle
sth/11th century, the missienary aclivity of lsmi ilism took
root in the fort of Alamul and for nearly a century and a half

L4 Huddral al-Lslimipyal of Adam Mez, Caire, | 366, vol 1, pp- 8T,

T Murdy al-Dhahab vol, TV, ppe 3730 al-Midtal wa ' l-Nika! ol Shahristang,
Cairo, | 368, vol, I, pp. 254,

J b I-Fida, vol. 11, pp. 63 and vol, 111, pp, SO.

4 Ses the books of history: af-Kdmil of Ibn Alhir, Caire, | 348 Rowdar wl-
gafa’ and Habib al-Sivar of Khwand Mir, Tehran, 1333,
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the Ismid“ilis lived in complete independence in the central
regions of Persia. Also the Sadat-i Mar'ashi, who were
descendants of the Holy Prophet, ruled [or many years in
‘azandarin (Tabaristan).! Shah Muhammad Ehudabandah one
of the well-known Mongol rulers, became Shi'ite and his
descendants ruled for many wears in Persia and were
instrumental in spreading Shi”ism.? Mention must alsoe be made
of the kings of the Aq Qoyunld and Qara Qoyinli dyvnasties who
riled in Tabriz and whose domain extended 1o Fars and
Kerman,® as well as of the Fatimid government which was
ruling in Egypt.

Of course, religious freedom and the possibility of exerling
religions power by the populace differed under different rulers,
For example, with the termination of Fatimid rule and coming
to power of the Ayyiibids, the scene changed completely and the
Shi‘ite population of Egypt and Syria lost its religious
independence. Many of the Shi’ites of Syria were killed during
this period merely on the accusation of following Shi’ism. One
of these was al-Shahid al-Awwal (the First Martyr) Mubhammad
ibn Makki, one of the great figures in Shi'ite jurisprudence,
who was killed in Damascus in 786/1384.4 Also Shavkh
al-1shriiq Shihab al-Din Sahrawardi was killed in Aleppo on the
aceusation that he was cultivating Batini teachings and
philosophy.S Altogether during this period, Shi'ism was
growing from the peint of view of numbers, even though its
religions power and freedom depended upon local conditions
and the rulers of the lime. During this period, however, Shi”ism
never became the official religion of any Muslim stale.

U gick il of lon Athir, Caire, 1348 Rewdar ol-8afd " and Habib al-Sivar
af Khwand Mir. Tehran. 1333,

T 4-Kamil of Ibn Athir, Caire, 1348, Rawdar al-Safi’ and Habib al-Siyar
af Khwand Mir, Tehran, 1333,

3 Al-Kamil of Thn Athir; Cairo, 1348; Rawdar of-Safid " and Habib al-Sivar
af Khwand Mir, Tehran, 1333,

4 Ravhanat wl-Adab of Mulammad Al Tabrizi, Tehran 1326-32, vol. 1L
P 3650 and most warkson the biography of men.

¥ Ravhanar al-Adab, vol. 11, pp. 380,
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Shi‘ism in the 10th/I16¢h and 11th/1 7th
Centuries

In the 1oth/16th century, Tsma il who was of the household of
Shaykh Safi al-Din Ardibili (d. 735/1334), a Sufi master and
also a Shi'ite, began a revelt in Ardibil, with three hundred
Sulis who were disciples of his forefathers, with the aim of
establishing an independent and powerful Shi'ite country. In
this way, he began the conquest of Persia and overcame the
local [eudal prinees. After a series of bloody wars with local
rulers and also the Ollomans who held the title of caliph, he
succeeded in forming Persia piece by plece into a country and in
making Shi“ism the official religion in his kingdom.!

After the death of Shah Tsma il, other Safavid kings reigned in
Persia until the 1z2th/18th eentury and each continued Lo
recognize Shi‘ism as the official religion of the country and
further to strengthen its hold upon this land. At the heizght of
their power, during the reign of Shah "Abbas, the Salavids were
able Lo increase the territorial expansion and the population of
Persia to twice its present size.? As for other Muslim lands, the
Shi ite population continued the same as before and increased
only through the natural growih of population,

Shi‘ism from the 12th/18th to the
14th/20th Centuries

During the past three centuries, Shi'ism has followed its
natural rate ol growlh as before. Al lhe present moment, during
the latter part of the 14th/2zoth century, Shi'ism is recognized
#s the official religion of Tran, and in the Yemen and lrag the
majority of the population 1s 3hi'ite. In nearly all lands where
there are Muslims. one can find a certain number of Shi’ites, 11
has been said that altogether in the world today, there are about
eighty to ninety million Shi’ites.

| Ravwdat al-Safa', Habib al-Sivar and others.

2 Tarikh “Alam Araya 'Abbasi ol Iskandar Bayk, Tehran, 1334 AH solar.
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CHAPTER TWO
DIVISIONS WITHIN SHI'ISM

Each religion possesses a certain number of primary principles,
which form its essential basis and other principles of secondary
importance. When the followers ol a religion differ as 1o the
nature of the primary prineiples and their sccondary dspects
but preserve a common basis, the result is called division
(inshi’4l) within that religion. Sueh divisions exist in all
traditions and religions, and more particularly in the [our
“revealed” religions! of Judaism, Christianity., Zaroasirianism
and Islam.

Shiism did not undergo any divisions during the Imamate of
the first three Lhindms: “All, Hasan and Husavn. Bul alter the
martyrdom of Husayn, the majority of the Shi'ites accepted the
lmamate of “All ibn Husayn al-Sajjad, while a minority known
as the Kaysiniyyah believed that the third son of ‘Al
Muhammad Ibn al-Hanafivvah was the fourth lmim as well as
the promised Mahdi, and thal hé had gone into oceultation in
the Radwi mountains? and one day would reappear. After the
death of Imam al-Sajjad, the majority of the Shi ites aceepted

U Editer's note: From the general theological prospective of Islam, the
“revealed religions” are these possessing Divine Seriptures and wsually
numbered as above. This does not, however, prevent Mushms {rom
helieving in the universality of revelation which is particularly accented in
Sufism. Whenever the situation arose, Muslims applied this principle
putside the Semitic and [ranian monotheistic worlds, as for example when
they encountered Hinduism whese divine argin many Musho religiaus
authorities admtted apenly,

? Editor's nore: The Radwid mountains are a range located near Medina and
well known for the role they playved in early IslZmic history,
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as Imam his son, Mubhammad al-Bigir while a minority followed
“ayed al-Shahid, another son of Imiam al-Sajjad, and became
known as Zaydis. Following Imam Muhammad al-Bagir, the
Shi'ites accepted his son Ja'far al-5adig as Imam and after the
death of Imam Ja far, the majority followed his son Imam Misa
al-Kagim as the sevenlh Imam. However, one group followed
the oliler son of the sixth Imam, Ismi il, who had died while his
father was =till alive, and when this latler group separated from
the majority of Shi'ites, it became known as lsmi ilis. Others
accepted as Imiam either "Abdullah al-Aflal) or Muhammad,
hoth sons of the sixth Imam. Finally, another parly stopped
with the sixth Lnam himself and considered him as the last
Imim. In the same way, after the martyrdom of Imim Masa
al-Kazim. the majority followed his son, "All al-Rida, as the
pightlh Imim. However, some stopped wilh the seventh Imim
and became known as the Wagifivyah.!

From the eighth Imam to the twelfth, whom the majority of the
Shitites believe Lo be the promised Mahdi, no division of any
importance took place within Shi ism. Even il certain evenls
peenrred in the form of division, they lasted bul a few days and
dissolved by themselves. For example, Ja ' far (he son of the
tenth Tmdam, elaimed to be Tmdm after the death of his brother,
the eleventh Imam. A group of people followed him but
scattered in a few days and Ja“far himself did not follow his
claim anv further. Furthermore, there are differences between
Shi‘ites in theological and juridical matters which must not be
considercd as divisions in religions schools. Also the Bahi and
Bahal sects, which like the Batinis (the Qaramifah) differ in
botli the prineiples (wsaf) and branches (furd ) of Islam from
the Muslims, should not in any sense be considered as branches
of Shi™ism.

The sects which separated from the majority of Shi'ites all
dissalved wilhin a shorl period, except two: the Zaydi and Lhe

U Edirar s water 11 must he remembered thal most of the brawehes cited here

lad very few adherents and are not v any way comparable to Twelve-Tmam
Shi'ism or Lsma ilism,
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lsma“ilis, which continue to exist until now. To this day,
communities of these branches are active in various parts of the
world such as the Yemen, India and Svria. Therefore, we shall
limit our diseussion to these two branches along with (he
majorily of 8hi ites who are Twelvers.

Zaydism and Its Branches

The Zavdis are the followers of Zayd al-Shahid, the son of Imim
al-Sajjad. Zayd rebelled in 121/737 against the Umayyad caliph,
Husham ibn “Abd al-Malik, and a group paid allegiance to him.
A battle ensued in Kafah between Zayd and the army of the
caliph in which Zayd was killed. The followers of Zayd regard
him as the fifth Imam of the Household of the Prophel. After
him his son, Yahya ibn Zayd, who rebelled against the caliph
Walid ibn Yazid and was also killed, took his place. After Yahya,
Mubammad ibn "Abdullah and Ibrihim ibn “Abdullah who
revolled against the “Abhisid caliph, Mansur al-Dawinigq and
were also killed, were chosen as Imams.

Heneeforth for some time, there was disorder in Zavdi ranks
until Nagir al-Utrush, a descendant of the brother of Zayd,
arose in Khurdsan. Being pursued by the governmental
authorities in that region, he fled to Mazandaran (Tabaristan)
whose people had not as yet acecepted Islam. Aller thirteen
vears of missionary activity in this region, he brought a large
number of people into the Zawdi branch of Islam. Then, in the
vear 301/913 with their aid, he conguered the region of
Mazandaran, becoming himsell Imam. For some time, his
descendants continued to rule as Imams in that area.

According to Paydi helief, any desecendant of Fitimah (the
daughter ol the Prophet) who begins an upriging in the name of
defending the truth may become Lindm il he is learned in the
religious sciences, ethically pure, courageous and generous. Yel
for some time after Utrush and his descendants, there was no
Imam who could bring aboul an insorrection with the sword
until recently when, aboult sixty years ago, Imam Yahya revolted
in the Yemen, which had been a part of the Ottoman Empire,
made it independent, and began to rule there as Imam. His
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descendants continued to rule in that region as Imams until
very recently.

At the beginning, the Zaydis, like Zayd himself, considered the
first two caliphs, Ab@-Bakr wnd *Umar, as their Imams. But
after a while, some of them began to delete the name of the first
two caliphs from the list of Imams and placed "Ali as the first
linam,

From what is known of Zavdi beliefs, it can be said that in the
principles of Islam (ugal), they follow a path close to that of the
Mu *tazilites, while in the branches or derivative institulions of
the Taw (furid ), they apply the jurisprudence of Abu-Hanifah,
the founder of one of the four Sunni schools of law. They also
differ among themselves concerning certain problems,!

Isma’'jlism and Its Branches

lmam Ja far al-Sadiq had a son named Isma'il who was Lhe
oldest of his children. Tsma‘il died during the lifetime of his
[ather who summoned witnesses to his death, including the
sovernor of Medina.? Concerning this question, some believed
that lsmi'il did not die but went into occultation, that he
would appear again and would be the promised Mahdi. They
further believed that the summoning of witnesses on the part of
the Imam [or Isma'1l's death was a way of hiding the truth in
fear of al-Mansir, the " Abbiisid caliph. Another group believed
that the true Imam was [smd il whose death meant the
Imamate was transferred to his son Muliammad. A third group
also held that although he died during the lifetime of his father,
he was the Imam and that the Tmimate passed after him 1o
Muhammad ibn lsma'il and his descendants, The first two
groups soon became extinet, while the third branch conlinues to

I The matenal of tis section 15 based on af-Afilal wa S Niba! and ef-Kdmid
of 1bn Athir.

2 The material of this section is taken from the Kamil, Rawdar al-Safi’,
Habih ql-Sipar, Abd-Fida’, al-Mial wal-Nilal and some of ita details
from Tarihh Agd Khdnivall of Mapba 7, Najat, 1351
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exist to this day and has undergone a certain amount of
division.

The Isma’ilis have a philosophy in many ways similar to that of
the Sabaeans (star worshippers)! combined with clements of
Hindu gnosis, In the sciences and decrees of Islim, they believe
that each exterior reality (zahir) has an inner aspect (batin) and
each element of revelation (tanzil) a hermeneutic and esoteric
exegesis (ta'wil).2

The Isma'ilis believe that the earth can never exist without a
Proof (fujjal) of God. The Proof is of two kinds: “speaker”
(nmatig) and “silent one” (sami¢). The speaker is a prophet and
the silent one is an Imam or Guardian (wali) who is the
inheritor, or executor of the testament (wash) of a prophel. In
any case, the Proof of God is the perfect theophany of the
Divinity,

The principle of the Proof of God revolves constantly around
the number seven. A prophet (nahi), who is sent by Gad, has the
function of prophecy (nubuwwah), of bringing a Divine Law ar
Shari®ah. A prophet, who is the perfect manifestation of God,
has the esoteric power of initialing men inte the Divine
Mysteries ( wildvaf).? After him, there are seven executors of his

| Editor’s note: Here, Sabacan refers to the people of Harrdn who had a
religion in which stars played a major role. Moreover, they were the
depository of Hermelic and Neopythagarean philosophy and plaved an
important role in the transmission to Islam of the more esateric schools of
Mellenistic philosophy as well as astronomy and athematic. They became
extinct during the Dirst few centuries of [slamic history and must not be
confused with the Sabaedns or Mandeans of Southern Iraq and Persia who
sull survive.

2 Editor's note: The term, (fa'wif), which plays a cardinal rele 1o Shi rsm
as well Sufism, means hiterally to return to the origin of o thing It means
to penetrate the cilernal aspect of any reality, whetler it be sacred scriprure
or phenomena of nature, 1o 113 inner essence, to go from the phenemenon o
the noumenon.

¥ Editor's note: The term “wall” in 1slim means saint and wilayah as
¥

usually narrowed, particularly in Sufisin, means sanctity. But in the cantexl

of Shi'ism, wilayah (usually pronounced wilayah) means the esoleric power
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testament (wasi) who possess the power of excenting his
testamen! { wagiyyal) and the power of esoteric initiation into
the Divine Mysteries (w7ldval). The seventh in the succession
possesses those two powers and also the additional power of
prophecy (nubawwah). The eycle of seven executors (wagis) is
Ihen repeated with the seventh a prophet.

The lsma'1lis sav that Adam was senl as a prophet with the
power of prophecy and of esoteric guidance and he had seven
executors of whom the seventh was Noah, who had the three
functions of nubuwwal, wasivialh and wifdvah, Abraham was
the seventh coxeceulor (wash) of Noah, Moses the seventh
execulor of Abraham, Jesus the seventh execulor of Moses,
Muhammad the seventh executor of Jesus and Muhammad ibn
1smi "1l the seventh exeeutor of Muhammad.

They consider the wasis of the Prophel to be: "“All, Husayn ibn
Al (they do not consider Imdm Hasan among the Imams), "Ali
ibn Husayn al-Sajjid, Mulammad al-Bagir, Ja far al-Sadig,
Isma'il ibn Ja'far and Muhammad ibn Isma’il. After this
series, there are seven descendants of Muhammad ibn Tsma il
whose names are hidden and secret. After them, there are the
[irst seven rulers of the Fatimid caliphate of Egypt the first of
whom, " Ubaydulldh al-Mahdi, was the founder of the Fatimid
dynasty, The Isma 1lis also believe that in addition to the Proof
of God, there are always present on earth twelve “chiefs”
{(#a7ib) who are the companions and elite followers of the
Prool, Some of the branches of the Batinis, however, like the
Druzes, believe six of the “chiefs” to be from the Imams and six
from others.

af the Imam wheeely he is able 1w initiate men inlo the Divine Mysteries
and provide for them the key to attaining sanctity. The use of the two terms,
therefore, is related, since on the one hand it pertains to the saintly life and
an the other 1o the particular esoteric power of the Imam which leads man
to the saintly life. In the case of the Imam, it also has other cosmic and
social connotations usoally not identified with wilayah in the general sense
ol sanctity.
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The Batinis

In the vear 278/891, a few vears before the appearance of
“Ubaydullah al-Mahdi in North Africa, there appeared in Kifah
an unknown person from Khuzestan (in southern Persia) who
never revealed his name and identity. He would fast during the
day and worship at night and made a living from his own labor.
In addition, he invited people to join the Isma 1li canse and was
able to assemble a large number of people aboul him, From
among them he chose |welve “chiefs” (nagib) and then he set
out for Damascus. Having left Kifah, he was never heard of
again.

This unknown man was replaced by Alhmad, known as the
Qaramite, who began to propagate Batini teachings in Irag. As
the historians have recorded, he instituted two daily prayers in
place of the five of Islam, removed the necessity of ablulion
after sexual inlercourse and made the drinking of wine
permissible. Contemporary with these events, other Balini
leaders rose to invite people to join their cause and assembled a
group of followers.

The Bilinis has no respect for the lives and possessions of those
who were outside their group. For this reason, they began
uprisings in the cities of Iraq, Balrain, the Yemen and Syria,
spilling the blood of people and looling their wealth, Many
times, they stopped the caravans of those who were making the
pilgrimage to Mececa, killing tens of thousands of pilgrims and
plundering their provisions and camels,

Abt Tahir al-Qarmati, one of the Qaramite leaders who in
311/923 had conquered Basra and did not neglect to kill and
plunder, set out with a large number of Balinis for Mecea in
317/920. After overcoming the briefl existence of government
troops, he entered the city and massacred the population as
well as the newly arrived pilgrims. Even within the Masjid
al-haram (the mosque conlaining the Ka bah) and within the
Holy Ka bah itself, there [owed streams of blood. He divided
the eovering of the Ka bah betwecn his disciples. He Lore away
the door of the Ka'bah and took the Black Stone from its place
back to the Yemen. For twenty-two vears, the Black Stone was
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in Qaramite hands, As a result of these actions, the majority of
Muslims turned completely away from the Bifinis and
considered them outside the pale of Islam. Even " Ubaydullah
al-Mahdi, the Fatimid ruler, who had risen in those days in
North Africa and considered himself the promised Mahdi,
abhorred them.

According to the view of historians, the distinguishing
charaeleristic of the Batini school is that it interprets the
external aspects of Islam in an esoleric manner and considers
the externals of the Shari*ah to be only for simple-minded
people of little intelligence wheo are deprived of spiritual
perfection. Yel, occasionally, the Batini Imams did order certain
regulations and laws to be practised and [ollowed.

The Nizarjs, Musta'lis, Druzes and
Muganna'ah

The Nizaris. ~Ubaydullih al-Mahdi, who rose in North Africa in
2g2/go4 and as an Isma'ili declared his Imamale and
established Fatimid rule, is the founder of the dynasty whose
descendants made Cairo the center of their caliphatle. For seven
generations, this sultanate and Ismd’ili Imamale continued
witliout any divisions. At the death of the seventh Imam,
al-Mustansir bi'llah Mu'idd ibn Al his sons. Nizir and
al-Musta'1i, began to dispute over the caliphale and Imamate.
After long disputes and bloody battles, al-Musta’'li was
vietorious. e eaplured his brother Nizar and placed him in
prison, where he died.

Following this dispute, those who accepted the Fatimids divided
into two groups: the Niziris and the Musta lis. The Niziris are
the followers of Ilasan al-Sabbah who was one of the close
associates of al-Mustansir, Aller Nizar's death, because of his
support of Nizar Hasan al-Sabbih was expelled from Egypt by
al-Musta 1. He came to Persia and after a short while appeared
in the Fort of Alamut near Qazwin. He conquered Alamut and
several surrounding forts, Then he established his role and also
began to invite people 1o the Tsma "1li cause.
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After the death of Hasan in s518/1124, Busurg Umid Rudbari
and after him his son, Kiya Mubammad, continued te rule
[olewing the methods and ways of Hasan al-Sabbali. After Kiyva
Mulammad, his son Hasan “Ala" Dhikrihi'l-Islam the fourth
ruler of Alamut, changed the ways of Hasan al-8abbily, who had
been Nizari, and became Batini. Henceforth, the Isind ili forts
continued as Biatini. Four ather rulers, Muhammad ibn ~Ala
Dhikrihi'l-Islam, Jalal al-Din Hasan, “Al3" al-Din, and Rukn
al-Din Khurshah, became Sultan and Imam one alter another
until Hulagu, the Mongol conqueror, invaded Persia. [le
caplured the Isma'ili forts and put all the Isma ilis Lo death,
leveling their forts to the ground.

Centuries later, in 1255/1839, the Aga Khan of Mahalat in
Persia, who belonged 1o the Nizaris, rebelled against
Muhammad Shiah Q&jir in Kerman, but he was defeated and
fled to Bombay. There, he propagated his Balini-Nizari cause
which continues to this day. The Nizaris are today called the
Aqi Khanids.

The Mustalis. The Musta’lis were the followers of al-Musta "L
Their Imamate continued during Fatimid rule in Egypt until it
was brought te an end in the vear 567/1171. Shortly thereafter,
the Bohra sect, following the same school, appeared in India
and survives to this day.

The Druzes. The Dhuzes, who live in the Druge mountains in
Syria (and also in Lebanon), were originally followers of the
Fatimid caliphs. Bul as a result of the missionary aclivity of
Nashtakin, the Druzes joined the Balini sect. The Druzes stap
with the sixth Fatimid ealiph al-Hakim bi'llah, whom others
believe to have been killed, and claim that he is in oceultation.
He has ascended to heaven and will appear ouce again to the

warld.

The Muganna“ah. The Muqganna’ ah were at first disciples of
"Ala" al-Marwi known as Muganna’, who according to
historical sonrees was a [ollower of Abi-Muslim of Khurasan.
After the death of Abfi-Muslim, Muganna® claimed thal Abu
Muslim's soul had become incarnated in him. Soon, he claimed
to be a prophet and later a divinity, Finally, in the year 162/777,
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lie was surrounded in the fort of Kabash in Transoxiana. When
lie heeame eertain that he would be captured and killed, he
threw himself into a fire along with some of his diseiples and
burned to death, His followers soon adopled Isma lism and the
ways of the Datinis,

Differences Between Twelve-Imam
Shi‘ism and Isma’tlism and Zaydism

The majority of the Shi‘ites, from whom the previously
mentioned groups have branched out, are Twelve-lmam
Shi‘ites, also called the Imamites. As has already been
mentioned, the Shi'ites came into being beeause of eritieism
and protest concerning two basie problems of Islam, without
having any objections to the relizgious ways which throngh the
instructions of the Prophet had become prevalent among their
contemporary Muslims, These two problems concerned Islamic
sovernment and authority in the religious sciences, both of
which the Shi’ites considered to be the particular right of the
Household of the Prophet.

The Shi‘ites asserted that the Islamic caliphate, of which
psoteric guidance and spiritual leadership are inscparable
clements, belongs to "All and his descendants. Thev also
believed that according to the specification of the Prophet, the
Imams of the Household of the Prophet are twelve in number.
Shi‘ism held, moreover, that the external teachings of the
Qur'an, which are the injunctions and regulations of the
Shari ah and inelude the prineiples of a complete spiritual life,
are valid and applicable for everyone at all times, and are not to
he abrogated until the Day of Judgment. These injunctions and
regulations must be learned through the guidance of the
Household of the Prophet,

From a consideration of these points, it becomes clear that the
difference between Twelve-Imam Shi'ism and Zaydism is that
the Zavdiz usually do not consider the Imamate Lo belong solely
to the Household of the Prophet and do not limit the number of
Imams 1o twelve. Alse thev do not follow the jurisprudence of
the Household of the Prophet as do the Twelve-Imam Shiites,
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The difference between Twelve-Imam Shi"ism and Isma’ilism
lics in that for the latter the Imamate revolves around the
number seven and prophecy does not terminate with the Holy
Prophet Muhammad—upon whom be blessings and peace. Also
for them, change and transformation in the injunctions of the
Shari'ah are adinissible, as is even rejection of the duty of
following the Shari'ah, especially among the DBatinis. In
contrast, the Twelve-Imam Shi'ites consider the Prophet Lo be
the “seal ol prophecy” and believe him 1o have twelve
successors and executors of his will. They hold the external
aspeet of the Shari ah to be valid and impossible to abrogate.

They affirm that the Qur'an has bolh an exoteric and an esoteric
aspect.

Summary of the History of Twelve-Imam
Shi'ism

As has become clear from the previous pages, the majority of
Shi'ites are Twelvers. They were originally the same group of
friends and supporters of "Ali who, after the death of the
Prophel, in order to defend the right of the Household of the
Prophet in the question of the caliphate and religious authority,
began to eriticize and protest against prevalenl views and
separated from e majority of the people.

During the caliphate of the “rightlv-guided caliphs”
(11/632-35/656), the Shi'ites were under a certain amount of
pressure which became much' greater during the Umavvad
Caliphate (40/661-132/750) when they were no longer
protected in any way against destruction of their lves and
praperty. Yel, the greater the pressure placed upon them, the
firmly they became in their belief. They especially bencfited

from their being oppressed in spreading their beliefs and
teachings,

From the middle of the 2nd/8th century when the 'Abbisid
caliphs established their dynasty, Shi'ism was able to gain a
new life as a result of the languid and weak state prevailing at
thal lime. Soon. however, conditions became difficult once
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again and until (he end of the grd/gth century became ever
more siringent,

At the beginning of the gth/10th century, with the rise of the
influential Buyids, who were Shi'ites, Shi'ism gained power
and became more or less free Lo carry out its activities. It began
to carry out scientific and scholarly debates and continued in
this manner until the end of the sth/iith century. Al the
beginning of the 7th/i13th century when the Mongol invasion
began, as a result of the general involvement in war and chaos
and the continuation of the Crusades, the different Islamic
governments did not pul too great i pressure upon the Shiites,
Morcover, [he conversian to Shi‘ism of some Mongol rulers in
Persia and the rule of the Sadat-1 Mar®ashi (who were Shi ites)
in Mazandarin were instrumental in the spread of the power
and territory of Shi'ism. They made the presence of large
concentrations of Shi“ite population in Persia and other
Muslim lands fell more than ever before. This situalion
conlinued through the gth/15th century.

At the beginning of the 1oth/16th century, as a result of the rise
of the Safavids, Shi ism became the official religion of the vast
territories of Persia and continues in this position to the
present day. In other regions of the world also Lhere are tens of
millions of Shi iles.



PART II

SHI'ITE RELIGIOUS
THOUGHT

CHAPTER THREE
THREE METHODS OF RELIGIOUS THOUGHT

By “religious thought,” we mean that form of thought which is
concerned with any of the problems of a religions nalure within
a particular religion, in the same sense thal malhematical
thought is the form of thought which deals with mathematical
questions and solves mathematical problems.

Needless Lo say, religions thought, like other forms of thought,
musl have recliable sources from which the raw material of its
thought originates and upon which it depends. Similarly, the
process of reasoning necessary for the solution of mathematical
problems must have a series of established mathematical facts
and principles.

The single source upon which the divinely revealed religion of

Islam depends and upon which it is based, inasmuch as it is

based on a revelation of celestial origin, is none other than the

Holy Qur'dn, It is the Qur'dn which is the definitive lestament

of the universal and ever-living prophethood of the Prophet and
103
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il s the content of the Qur'an that bears the subslance of the
Islamic eall. & course, the fact that the Qur'an is alone the
source of I[slamie relizious thought does not climinate other
sources and origins of correct thinking, as will be explained
laler.

There are those methods of religious thought in Islam. The Holy
Qur'an in its teachings points to three paths for Muslims to
follow in order to comprehend the purposes of religion and the
Islamic seinces; (1) the path of the external and formal aspect of
religion  (the Shari‘ah); (2) the path of intellectual
understanding; and (3) the path of spiritual comprehension
achieved through sincerity (Fkilas) in obeying God.

It ¢an be seen that the Holy Qurian in its [ormal aspect
addresses all people without providing any demonstration or
prool, Rather, depending on the unigue sovereignly of Ged, 1t
commands people to accept the principles ol [aith such as
divine unity, prophethood, eschatology; il gives them practical
injunctions such as the daily pravers, fasling, etc.; and at the
same lime, it prohibits them from committing certain other
actions, Yet, if the Qur'an had not provided authority for these
commands, il would never have expected man to accept and
obey them. It must, therefore, be said that such simple
utterances of the Qur'an are a path toward the understanding of
ultimate religious ends and the comprehension of the Islamie
scicnces, We eall such verbal expressions as “Believe in God and
His Prophet” and “Perform the pravers,” the external or formal
aspeet of religion.

In addition to guidance in the external aspect of religion, we
see that the Holy Qur'an in many verses guides man toward
intellectnal understanding. It invites man o mediate,
contemplate and deliberate upon the signs of God in Lhe
macrocosm  and the microcosm, It explains many verities
through unfettered intellectual reasoning. It must be said in
truth that no sacred book praises and recommends science and
intellectual knowledge for man as much as does the Qur'an, In
many of ils words and utterances, the Qur'dn attests to the
validity of intellectual proof and rational demonstration, that
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is, il does not claim that man should first accepl the validily of
the Islimic sciences and then through intellectual proofs
justtify Lhese seicnees. Rather, with complete confidence in the
iruth of its own position it proclaims that man should use his
intellect to discover the truth of the Islamic sciences, and only
then accept this truth. He should seek the alternation of the
words contained in the Islimic message in the world of creation
which is itself a truthful witness., And finally man should find
lhe affirmation of his faith in the results of rational
demonstration; he should not have to gain faith first and then,
in obedience to it, seck proofs. Thus, philosophical thought is
also a way whose validity and efficacy is confirmed hy the Holy
Quran.!

Also, in addition to guidance in the external and intellectual
aspects of religion, we see that the Holy Qur'an in subtle terms
explains that all true religious science originates and comes
from Divine Unity (fawfhid) and the knowledge of God and His
Attributes. The perfection of the knowledge of God belongs Lo
thase whom He has drawn [rom all places and elevated solely to
Mimself. 11 iy hese men who have forgotten themselves and all
things and as a result of sincerity in obedience to God have
been able to concentrate all their powers and energics upon the
transcendent world. Their eyes have become illuminated
through the vision of the light of the Pure Creator. With the eve
of disecernmen!, Lhey have seesn lhe reality of things in the
kingdom of heaven and earth, for through sincerity of
obedience they have reached the station of certainty (yagin). As
a result of this certainty, the kingdoms of heaven and earth and

U Editor's noter As indicated in the introduction, there has heen in the
Shi'ite world a continuous tradition of theosophy or wisdam (fikaaf ),
which is also called falvafok, or philosopby, o which the authar relers
often in 1his book. This i3 however a traditions]l school of philesophy
wedded te metaphysics and to means of spiritual realization. It should not
be identified with profane or purely rationalistic modes of theught and is
therefore not the saine as philosephy as currently understand in the West,
although it doss use rational demanstrations and the laws of lopie.
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the immuortal life of the eternal world have become revealed Lo
them.

Deliberation upon the following holy verses illaminates fully
this elaiim: "And We sent no messenger before thee but We
inspired him (saving): There is no God save Me (Allah), so
worship Me" (Qur'an, XXI, 25);! and, "Glorified be Allah from
that which they attribute (unto Him), Save single-minded slaves
of AllAh" (Qur'an, XXXVII, 159-160);7 and, “Say, 1 am only a
mortal like vou., My Lord inspireth in me that your God is only
One God. And whoever hopeth for the meeting with his Lord, let
him deo righteous work, and make none sharer of the worship
due unte his Lord™ (Qur'an, XVIII, 111);* and, “And serve the
Lord (il the inevitable [al-vagin] cometh unlo thee” (Qur'an,
XV, o0)* and God says, "Thus did We show Abraham the
Kingdom of the heavens and the earth that he might be of those
possessing certainty,” (Qur'an, VI, 76);% and "Nay, but the
record of the righteous is in “Tliyvin—Ah! What will convey
unto thee what “Tllivyin is!'—A written record, attested by those
who are brought near (unto their Lord)” (Qur'an, LXXXIII,
iH-21):0 and, “Nay, would that ye knew (now) with a sure

I Wwe can deduce fram thiz verse that wership in the religion of God iy
subservient to oy (fewdhod ) and 15 based upon it.

I Ta be able to attribute and describe depends on knowledge of that which
is to be deseribed. From this verse, il can be coneluded that except for those
whao are devated (nsincenioy o God and those whe have become purilfied,
ey olhers can come to knew God in the manper an which He should be
lkown: He therefore cannor be properly known or deseribed by others and
% bevond whalever attrbutes they give Hun

3 We can deduce from this verse Uhat there is no other way to meel the Lord
excepl through Unity and right action.

4 Fram this verse, 1t can be concluded that the triue worship of God results
N ceriamnly (ragin,

3 We can conclude from this verse that one of Lhe necessary conditions for
reacling cerlainly s to pamn a wvision of the “angelic” or “archetypal”
aeavens and garth.

O From this verse, it becomes known that the destiny of the nghleans
Cededed is contained in a book called "[livyin (the very elevated), known by
those close o God through spiritual vision, The wverh Cattested by
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knowledge | "Him af-yagin]! Ye will behold helllire.” [(Qur'an,
XII, 5-6).1

Thus, it may be said that one of the paths for the
comprehension of religions wverities and sciences is the
purification of the carnal soul and sincerity in obedience Lo
God.

From what has been said, it becomes clear that the Holy Qur'an
proposes three methods for the comprehension of religious
truths: the external, or formal aspects of religion; intellectual
reasoning; and sincerity in obedienee leading (o the intellectual
intuition which results in the unveiling of the truth and its
inward vision. Yet, it must be understood (hat these three
methods differ [rom each other in several wavs. For instance,
since the external forms of religion are verbal expressions in the
simplest lauguage, they are in the hands of all people, and
everyone benefits from them according to his own capacity.? On
the other hand, the other two paths, which arc appropriate to a
particular group (the elile— Alhawdss) are not common to all.
The path of the external form of religion leads lo Lhe
understanding of the principles and the obligations of Tslam
and resulls in knowledge of the substance of the beliefs and
practices of 1slam, and of the principles of the Islamic sciences,
ethies and jurisprudence: This is in contrast to the other Iwo
paths. The intelleetual palh can discover the problems
connected with [aith, ethics and the general principles
governing practical questions, but the intellectual melhod
cannot discover the specific religious injunctions given in the

Cvasfifadude in Arabic) shows that by “a written record” 15 not meant a
written book in the ordinary sense: rather it refers to the world of “divine
proximity and elevation.”

| From this verse, it can be understood that the science of certainty [ Mo ol-
vagin) results in the vision of the final end of those wiho are ina state of
wretchedness, this end being called jahim or hell

2 1 is with reference Lo this truth that the Holy Prophet ina hadith accepled
by Sunniz and Shiites alike szaws, “We prophets speak to mankind
gecording (o the degree of their understanding,” Bilidr al-Anwar vol. 1, P
17, Usiwl af-Kafi, Kulayni, Tehran, 1337, vol. I, pp. 203,
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ur'an and the Sunnah. The path of purification of the carnal
soul, since it leads to the discovery of God-given spiritual
truths, can have no limits nor measure of its results ar of the
Iruths revealed through this divine gift. Men who have reached
this knowledge have cut themselves off from everyihing and
torgotten everything but God and are under the direet guidance
and dominion of God Himsel[—Mayv His Name be Glorified.
Whatever ITe wants and not whal they want is revealed to them.

We will now take up in detail the three methods of religious
thought in Islam.

First Method:
The Formal Aspect Of Religion

The Different Facets of the formal Aspect of
Religion

Il has become elear from what has been said thus far that the
Holy Qur'an, which is the principal source of religious thought
in Islam, has given full authority to the external meanings of its
words for those who give ear to ils message. The same external
meaning of the Qur'anic verses has made the savings of (he
I'rophet complementary to the words of the Qur'in and has
declared them to be autharitative like the Qur'an. For as the
Qurian  says: “And We have revealed unto (hee the
Remembrance that thou mayst explain to mankind (hat which
hath been revealed for them™ (Qur'an, XVI, 44), And, “He it is
who hath sent among the unletiered ones a messenger of their
owi., to recite unto them His revelations and to make them
grow, and to teach them the seripture and Wisdom (Qur’an,
LXIL, 2). And, "And whitsoever the messenger giveth you, take
il And whatseever he forbiddeth, abstain (from )" (Qur'an,
LIX, 7). And, "Verily in in the messenger of Allah ye have a good
example” (Qur'an, XXX111, 21),

[t is quite evident that such verses would not have any real
meaning il the words and deeds of the Prophet and even his
silence and approval were not authority for us just as the
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Qur'an itself is. Thus, the words of the Prophet are
authoritative and must be accepted by those who have heard
them orally or received them through reliable transmission,
Morcover, through such a completely authentic chain of
transmission, it is known thal the Holy Prophet said, “l leave
two things of value amidst you in trust which if vou hold on to,
you will never go astray: the Qur'an and the members of my
household. These will never be separated until the Day of
Judgment,”! According Lo this and other definitely established
hadiths, the words of the Family and Household of the Prophet
form a corpus that is complementary to the Prophetic haditl.
The Household of the Prophet in Islam have authority in
religious seiences and are inerranl in the explanalion of the
teachings and injunctions of Islam. Their sayings, received
orally or through reliable transmission, are reliable and
authoritative.

Therefore, it is clear that the traditional source from which the
formal and external aspect of religion is derived, which is an
authorilative document and which is also the basic source for
the religious thought of Islam, consists of two parls: The Book
(the Qur'an) and the Sunnah. By the Book is mean! the external
aspect of the verses of the Holy Qur'an; and by the Sunnah,
hadilh received from the Prophet and his revered Housclhold.

Traditions of the Companions

In Shi'ism, hadiths transmitted through the companions are
dealt with according to -this principle: if they deal wilh the
words and actions of the Prophet and do not contradict the
hadiths of the Household of the Prophet, they are acceptable. Tf
they contain only the views or opinions of the companions
themselves and not those of the Prophet, thev are not
authoritative as sources for religious injunctions. In this
respect, the ruling of the ecompanions is like the ruling of any
other Muslim. In the same way, the companions themselves

I The source for this hadilh have been retained in Part | o this wark,
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deall with other companions in questions of Islimic law as they
would with any Muslim, not s someone special.

The Book and Tradition

The Beook of God, the Holy Qur'an, is the principal source of
every form of Islamic thought. It is the Qur'in which gives
religious validity and authority to every other religious source
in Islam. Therefore, it mus! be comprehensible to all. Moreover,
the Qur'an describes itsell as the light which illuminates all
things, Also it challenges men and requests them to ponder over
ite verses and observe that there are no disparities or
contradictions in them. It invites them to compose a similar
work, if they can, to replace it. It is clear that if the Holy Qur'an
were nol comprehensible to all there would be no place for such
agsertions,

To say that the Qur'an is in itself comprehensible to all is not in
any wav conlradictory te the previeus assertion that the
Prophel and his Household are religious authorities in the
Islamic sciences, which sciences in reality are only claborations
of the contenl of the Qur'an, For instance, in the part of the
Islamic scienees which comprises the injunctions and laws of
the Shari ah, the Qur'an contains only the zeneral principles.
The elarification and elaboration of their details, such as the
manner of accomplishing the daily prayers, fasting, exchanging
merchandise, and in fact all acts of worship ( fhadaf) and
lransactions (mo 'Zmadad) can be achisved only by referring to
the traditions of the Holy Prophet and his Household.

As for the other part of the Islamic sciences dealing with
doctrines and ethical methods and practices, although their
content and  details ecan be comprehended by all, the
understanding of their full meaning depends on accepting the
method of the Household of the Prophet, Alsa, each verse of the
Quran must be explained and interpreted by means of other
Cur'anie verses, not by views which have become acceptable
and familiar to us only through habit and custom.
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“AlT hias said; "Some parts of the Qur'an speak with other parts
of it revealing to us their meaning and some parts altest lo the
meaning of others.” And the Prophet has said, “Parls of the
(ur'an verify other parts.”? And also: “Whosoever interprets the
Quriin according to his own opinion has made a place [or
himself in the fire,"3

As a simple example of the commentary of the Qui'an through
the Qur'an may be cited the story of the torture of the people of
Lot about whom in one place God says, “And we rained on Lhem
a rain,” (Qur'an, XXVI, 172) and in another place, He has
changed this phrase to, “Lo! We sent a storm of stones upon
them (all).” (Qur'an. LIV, 34) By relating the second verse 1o
the lirst, it becomes clear that by “rain” is meanl “stones” [rom
lieaven, Whoever has studied with ecare the hadiths of the
Houschold of the Prophel, and the outstanding companions
who were the followers of the Prophet, will have no doubt that
the commentary of the Qur'an through the Qurian is the sole
method of Qur'anie commentary tanght by the Houschold of the
Frophet.4

The Outward and Inward Aspects of the
Qur'an

It has been explained that the Holy Qur’an clucidates religious
aims through its own words and gives commands to mankind in
malters of doetrine and action. But the meaning of the Qur'an is
not limited to this level. Rather, behind these same expressions
and within these same meanings, there are deeper and wider

V Naly al-Balaghah, sermon 231, This questivn has been discussed in our
work on the Qur'an.

2 di-Durr al-Manthiie, vol. 1, PR 6.
3 Tafsir al-Saft, Mulla Mubsin Favd Kashant, Tehran 1269, pp. 8 Bifidr al
dnwar, vol, X1X, p. 28,

4 Edite's wote; Tt may be added that this s the method emploved by the
authar in his monumental Qur'inic commentary, el-Afizde, of lwenly
valumes
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levels of meaning, which only the spiritual elitc who possess
pure hearts can comprehend.

The Prophet, who is the divinely appointed teacher of the
Qur'an, says,) “The Qur'dn has a beautiful exterior and a
profound interior.” He has also said, "The Qur'an has an inner
dimension, aud that inner dimension has an inner dimension
up to seven inner dimensions.”? Also, in the sayings of the
Imams there are numerous references o the inner aspect of the
Qur’in,

The main support of these assertions is a symbol which God has
mentioned in Chapter XTI, verse 17, of the Qur'dn. In this
verse, divine gifts are svinbolized by rain that falls from heaven
and upon which depends the life of the earth and its
ihabitants. With the coming of the rain, floods begin to flow
and each river bed accepts a certain amount ol the flood,
depending on its capacity. As it flows, the flood is covered with
foam. but beneath the foam there is that same water which is
life-giving and beneficial to mankind.

As is indicated by this symbolie story, the capacity for
comprehension of divine sciences. which are the spurce of
man's inner life. differs among people. There are those for
whom there is no reality beyond physical cxistence and the
material life of this world which lasts but a few days. Such
people are attached to material appetites and physical desires
alone and [ear nothing but the loss of material benefits and
sensory enjoyment. Such people, taking into consideration the
differences of degree among them, can at best accept the divine
sciences on the level of believing in a summary [ashion in the
dactrines and performing the practical commands of Islam in a
purely oulward manner without any comprehension, They
worship God with the hope of recompense or fear of
punishment in the next world,

U Tafsie al-Safi, pp. 4.

3 This has been recounted of the Prophet in the Tafvir al-S4fl, pp. 15,
Safinat el-Fifdr of “Abbas Qummi, Najaf, 1352-535, and other well-known
CONITeniariee,
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There are also those who, because of the purity of their nature,
do not consider their well-being to lie in attachment to the
transient pleasures of the fleeting life of this world. The losses
and gains and bitler and sweet experiences of this world are for
them no more than an attractive illusion. Memory of those who
have passed before them in the caravan of existence, who were
pleasure-seekers vesterday and no more than subjecls of slories
today, is a warning that is conlinuously present before their
eves. Such men who possess pure hearts are naturally attracted
to the world of eternity. They view the different phenomena of
this passing world as symbols and portents of the higher world,
not as persisting and independent realities.

Tt is at this point that through earthly and heavenly signs, signs
upon the horizons and within the souls of men,! they “ohserve”
in a spiritual vision the Infinite Light of the Majesty and Glory
of God. Their hearts become completely enamorved with the
longing to reach an understanding of the secret symbols of
creation. Instead of being imprisoned in the dark and narrow
well of personal gain and sellishness, they begin to fly in the
unlimiled space of the world of elernity and advance ever
onwards toward the zenith of the spiritnal world.

When they hear that God has forbidden the worship of idols,
which omtwardly means bowing down before an idol, they
understand this command to mean that they should nol abey
other than God, for to abey means to bow down before someone
and to serve him. Beyond that meaning, they understand thal
they should not have hope or fear of other than God; beyond
thal, they should not surrender to the demands of their selfish
appetites; and bevond that, that they should not eoncentrate on
anything except God—May His Name be Glorified.

Likewise, when they hear from the Qur'an that thev should
pray, the external meaning of which is to perform the particular
riles of prayers, through its inner meaning they comprehend

! Editor's note: This is in reference to the Qurtanic verve, "We shall show
them our pertents upon the horizons and within themselves, until it be
manifest uoto them that it is the Trath.” (XL1, 33).
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that they must worship and obey God with all their hearts and
souls, Beyond that they comprehend that before God they must
consider themselves as nothing, must forget themselves and
remember only God.!

It can be seen that the inner meaning present in these (wo
cxamples is not due to the outward expression of the command
and prohibition in guestion. Yet, the comprehension of this
meaning iz unavoidable for anvone who has begun to meditate
npon a more universal order and has preferred lo gain a vision
of the universe of reality rather than his own ego, who has
preferred objeclivily lo an egocentric subjectlivism. From this
discussion, the meaning of the eutward and inward aspects of
the Cur'in has become clear. 11 has also become evident that
the inner meaning of the Qur'an does not eradicate or
invalidate its outward meaning. Rather, it is like the soul, which
pives life to the body. Islam, which is a universal and eternal
religion  and places  the greatest emphasis  upon  the
“reformation”™ of mankind, can never dispense with its external
laws which are for the benefit of society, nor with its simple
docirines which arc tlie guardians and preservers of these laws.

How can a society, on the pretense that religion is only a matter
of the heart, that man's heart should be pure and that there is
no value to actions, live in disorder and vet attain happiness?
How ecan impure deeds and words cause the cultivation of a
pure heart? Or how can impure words emanale from a pure
heart? God says in His Book, “Vile women are for vile men, and
vile men for vile women. Good women are [or good men, and
good men for good women,” (Qur'an, XXIV, 26) e also says,
“As for the good land, its vegetation cometh forth by permission
of its Lord; while as for thal which is bad, only evil cometh
torth (from it).” (Qur'an, VII, 58) Thus, it becomes evidenl thal
the Holy Qur'an has an outward and an inward aspect and the
inward aspeet itself has different levels of meaning. The hadith

V Editor's note: This i§ direct reférence to the practices of dhikr o

imvocation, which alse means remembrance and s the fundamental
techmique of spiritual realization in Sufizm,
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literature, which explains the content of the Qur'an, also
contains these various aspects.

The Principles of Interpretation of the Qur'an

Al the beginning of Islam, it was commonly believed by some
Sunnis that if there was sufficient reason one could ignore the
outward meaning of Qur'anie verses and ascribe to them a
contrary meaning, Usually, the meaning which opposed the
outward, literal meaning was ealled ta'wil, and what is called
“ta'wil of the Qur'an” in Sunni Islam is uswally understood in
this sense,

In the religions works of Sunni scholars, as well as in the
controversies that have been recorded as laking place between
different schools, one often vbserves that if a particular point of
doctrine (that has been established through the consensus of
the "ulama of a school or through some other means) is
opposed to the oulward meaning of a verse of the Qur'an, that
verse 1s interpreted by ta'wil to have a meaning contrary to its
apparent meaning. Sometimes, two contending sides support
lwo opposing views and present Qur'anic verses in proof of
their contentions. Each side interprets the verses presented by
the other side through ta'wil. This method has also penetrated
more or less into Shi“ism and can be seen in some Shiite
theological works.

Yet, sufficient deliberation upon Qur'anic verses and the hadith
of the Iousehold of the Prophet demonstrates clearly that the
Holy Qur'an with its attractive language and eloquent and lueid
expression never uses enigmalic or puzzling methods of
exposition and always expounds any subject in a language
suitable for that subject, Wha! has been rightly called 1a'wil, or
hiermeneutic interpretation, of the Holy Qur'an is not concerned
simply with the denotation of words, Rather, it is concerned
with ecertain  truths  and  realities that transcend (he
comprehension of the common run of men; vet it is from these
truths and realities that the principles of doctrine and the
practical injunctions of the Qur'an issue forth.
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The whole of the Qur'an possesses the sense of ta'wil, of
esoleric meaning, which ecannot be comprehended directly
through human thought alone. Only the prophets and the pure
among the saints of God who are free [rom Lthe dross of human
imperfection ean contemplate these meanings while living on
the present plane of existence. On the Day of Resurrection, the
ta'wil of the Qur'an will be revealed lo evervane.

T'his assertion can be explained by pointing o the [act that what
forces man to use speech, create words and make use of
expressions is nothing other than his social and material needs.
In his soecial life, man is forced Lo try to make his [ellow-men
understand his thoughts and inlentions and the feelings which
exist within his soul. To accomplish this end. he makes use of
sounds and hearing. Occasionally also he uses to a degree his
eyes and gestures. Thal is why between the mute and the blind
there ean never be any mutual eomprehension, for whatever the
blind man says the deal cannot hear, and whatever the mute
makes understood through gestures the blind man cannot see.

The creation of words and the naming of objects have been
accomplished mostly with a material end in view. Expressions
have been ereated for those objects, states and conditions,
which are material and available to the senses or near to the
sensible world. As can be seen in those cases where Lhe person
addressed lacks onc of the physical senses, il we wish Lo speak
of matters, which can be comprehended through the missing
sensge we employ a kind of allegory and similitude. For example,
il we wizh to describe light or eolor to one who is born blind, or
the pleasures of sex to a child that has not reached the age of
adolescence, we seek o achieve our purpose through
comparison and allegory and through providing appropriate
examples,

Therefore, if we accept the hypothesis that in the scale of
Univerzal Existence there are immense levels of reality which
are independent of the world of matter (and this is in reality the
case), and that in cach generation there are among mankind bul
a handful who have the capability of comprehending and having
a vision of these realities, then guestions pertaining to these
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higher worlds cannot be understood (hrough common verbal
expressions and modes of thought. They cannot be referred to
except by allusion and through symbolism. Since religious
realities are of this kind, the expression of the Qur'an in such
matters mus! ol necessity be symbolic.

God says in his Book, “Lo! We have appointed it a Lecture in
Arabic that haply ye may understand. And Lo! In the Source of
Decrees, which We possess, il is indeed sublime, decisive.”
(Common comprehension cannot understand it or penetrate
into it.) (Qur'an, XLIII, 3-4) He also says, "That (this) is indeed
a noble Qur'an, In a book kept hidden. Which none toucheth
save the purified” (Qur'an, LVI, 77-79). Concerning the Prophet
and his Houschold, e says, “Allil's wish is but to remove
uncleanness far from vou, O Follk of the Household, and eleanse
you with a thorough cleansing” (Qur'an, XXXIII, 33).

As proved by these verses, the Holy Qur'an emanales from
sources beyond the comprehension of common man. No one can
have a full comprehension of the Qur'an save those servants of
God whom He has chosen to purify. And the Household of the
Prophet are among those pure beings. In ancther place Gad
says, “Nay, but they denied that (the (Qur’an), the knowledge
whereof they could not compass, and whereof the interpretation
(in events) [ta'wil] hath not yel come into them” (Qur'an, X, 40)
(meaning the day of Resurrection when the truth of things will
become. known). And again he says, “On the day {lthe Day of
Resurrection) when the [ulfillment [ta'wil] thereof (of the whole
Qur'an) cometh, those who were before forgetful thereol will
suy: The measengers of our Lord did bring the Truth!” {Qur'an,
VII, 53)

Hadith

The principle that the hadith possesses validity, as attested by
the Qur'dn, is not at all disputed among Shi'ites or in facl
among all Muslims, But because of the failure of some of the
early rulers of Islam in preserving and guarding the hadith, and
the excesses of a group among the companions and followers of



118 SHI ITE RELIGIOUS THOUGHT

the Prophet in propagating hadith literature, the corpus of
hadith came to face a certain number of difficulties.

O the one hand, the caliphs of the time prevented the writing
down and recording of the hadith snd ordered any pages
conlaining texts of hadith to be burned. Somelimes also any
increase in activily in the transmission and study of hadith was
forbidden.! In this way, a cerlain number of hadiths were
forgotten or lost and a lew were even transmitted with a
different or distorted meaning. On the other hand, another
tendency alse prevailed among another group of the
companions of the IToly Prophet who had had the honor of
seeing his presence and actually bearing his words. This group,
which was respected by the caliphs and the Mushim community,
began an intense cffort to propagate the hadith. This was
carried to such an extent that sometimes Lhadith overruled the
Qur'an and the injunction of a Qurianic verse was even
considered abrogated by some people through a hadith.2 Often
the transmitters of hadith wounld travel many miles and bear all
the difficulties of traveling in order to hear a single saying.

A group of outsiders who had worn the dress of Islim and also
some of the enemies within the ranks of Islam began to change
and distort some of the hadith and thus dibninished the
reliability and validity of the hadith that was then heard and
known,? For this very reason, [slamic scholars began to think of
a solution. They created (he sciences concerned with the
biography of learned men and chains of transmission of hadith

U Bihar al-dwwae, vol, 1, pp. 111

2 The question of the abrogation or substitution af certain verses of the
Quran is one of the difficult problems of the sciences of the principles of
jurisprudence and ac least same of the "ulamd in Sunnism seem to have
aecepted abrogation, The inewdent of Fadak seems also to involve (he
guestion of different kinds of interpretations given lo Qurianic verses
through the use ol Laditl,

} The proof of thiz guestion lies in the large number of works written by
traditional religious scholars on fabrlcated hadith. Also 1o books dealing
with the mography of learned men, seme transmitters of hadith have been
described as unreliable and others as weak



THREE METHODS OF RELIGIUOS THOUGHT 119

in order to be able to diseriminate between true and [alse
Liadith,1

The Method of Shi'ism in Authenticating the
Hadith

Shi“ism, in addition to secking to authenticate the chain of
transmission of hadith, considers the correlation of the text of
the hadith with the Qur'an as a necessary condition for its
validity, In Shi'ite sources, there are many hadiths of the
Prophet and the Imams with authentic chains of transmission
which themselves assert that a hadith contrary to the Qur'in
has no value. Only that hadith can be considered valid which is
i agreement with the Qur'an.?

Basing itself on these hadiths, Shi'ism does not acl upon those
hadiths which are contrary to the text of the Qur'an. As for
hadiths  whose agreement or disagreement cannot be
established, according to instructions received from the Imams,
they are passed by in silence without being accepted or
rejected.d Needless to say there are also within Shi'ism those
who, like a group among the Sunnis, act on any hadith
whatsoever which they happen Lo find in different traditional
SOUTCes,

The Method of Shi'ism in Following the
Hadith

A hadith heard directly rom the mouth of the Prophet or one of
the Imams is accepled as is the Qur'an. As for hadiths received
thraugh intermediaries, the majority of Shiites act upon them

I Editor's note: The traditional Islamic criticism of hadith literature and the
creation of crileria lor distinguizhing between true and [alse hadith must
net be in any way confused with the eriticizm of Furopean orientalists made
agamst the whole eorpus of hadith, From the [slamic view, this 15 one of the
most diabolical attacls apainst the whole structiere of Islam.

E Biddir al-Anwdr, val, I, pp. 139,
3 Bihdr al-dnwar, vol. 1, pp. 117,
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if 1heir chain of transmission is established at every step or if
there cxists definite proof concerning their truth, and, if they
are conecerned with prineiples of doctrine which require
knowledge and certainty, according to the text of the Quran.
Other than these two kinds of hadith, no other hadith has any
validity concerning principles of doctrine, the invalid hadith
being called “tradition with a single transmitter” (klabar
wahid).! However, in establishing the injunctions of the
Shari’ah. because of reasons thal have been given, Shi ites act
also on a tradition which is generally accepted as reliable.
Therefors, il can be said thal for Shiism a certain and
definitely established hadith is absolutely binding and must be
followed, while a hadith which is not absalutely established but
which is generally considered as reliable is utilized only in the
glaboration of the injunctions of the Shari” ah.

Learning and Teachjng in Islam

To avquire knowledge is a religious duty in Islam. The Prophet
has said, “To seek knowledge is incumbent upon every Muslim.2
According to fully established hadiths which elucidate the
meaning of this saying, knowledge here means the three
principles of Islim: unity, or tawfhid, prophecy, or nobuwwaly
and eschatology, or ma'dd. In addition to these prineciples,
Muslims are expected to acquire knowledge of the subsidiary
branches and the details of the injunctions and laws of Islam
according to their individual circumstances and needs.

It is clear that acquiring knowledge of the principles of religion,
even if it be in summary fashion, is possible to a certain extent
for evervone., Bul acquiring detailed knowledge of the
injunctions and laws of religion through use of the basic
documents of the Book and the Sunnah and technical reasoning
based upon  them (or what s ecalled demoenstrative
jurisprudence, figh istidlaliy is not possible for every Muslim.

! See the discussion concerning “'a single tradition” in works an the science
ol e prineiples of jurisprudence (weal),

bl 1) e
= B el-dnwar, yol, 1, pp. 55.
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Only a [ew persons have the capacity for demonstrative
jurisprudence, nor is such acquiring of detailed knowledge
required of everyone, for there are ne injunctions in Islam
requiring one to do what lies beyvond his abilities.!

Therefore, the study of Islimic injunctions and laws through
reasoning has been limited through the principle of “sulficient
necessity” (waih ki@ to those individuals who have the
necessary capability and are worthy of such study, The duty of
the rest of the people, according to the general principle of the
necessity for the ignorant to depend on the one who knows, is
to seek guidance from capable and worthy men of learning, who
are called mujtalids and faqihis. This act of following mujtahids
is called imitation or faglid. Of course, this imitation differs
from imitation in the principles of religions knowledge which is
forbidden according to the very text of the Qurin, “(0 man),
follow not that whereof thou best no knowledge.” (Qur'an, XVII,
36).

It must be known that Shi'ism does nol permit imitation of a
dead mujtahid. That is to say, a person who does not know the
answer 1o a problem through ijtihad and through religions duty
must imitate a living mujtahid and cannot depend on the view
of & mujtahid who is not living, unless he had received that
guidance while the mujtahid was alive. This practice is one of
the factors which have kepl Islamic Shi‘ite jurisprudence alive
and fresh throughout the ages. There are individuals who
continuously follow the path of independent judgment, ijtihad,
and delve into the problems of jurisprudence from onc
generation to another,

In Sunnism, as a result ol a consensus of opinion (§fm3 ") Lthat
oceurred in the 4th/ioth century, it was decided that
submission lo one of the four schools (of Abii-Hanifah, Malik,
al-Shafi"i and Ahmad ibn Hanbal) was necessary. Free ijtihad
or imitation of a school other than these four (or one or two
smaller sehools Lhat died out laler) was not considered

V'In these matters, one should refer to the discussions concerning ijtihad
and taglid in works on the science of the principles of jurisprudence,
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permissible. As a result, their jurisprudence haz remained in
the same condilion as it was aboul 1100 years ago. In recenl
litnes, certain individuals in the Sunni world have turned away
from this consensus and have begun lo exercise free ijtihad.

Shi'ism and the Transmjtted Sciences

The Islamic sciences, which owe their existence 1o the "ulama of
lsldm who organized and formulated them, are divided into the
two categories of intellectual ( “agfi) and transmitted (nagli).
The intelleetnal seciences include such seiences as philosophy
and mathematics. The transmitted sciences are these which
depend upon transmission from some source, such as the
sciences of language, hadith or history. Without doubt, the
major canse for the appearance of the (ransmitted seiences in
Islam is the Holy Qur'an. With the exceplion of a few
disciplines such as history, genealogy and prosody, the other
transinitted sciences have all come inte being under the
influence of the Holy Book, Guided by religious discussions and
research, Muoslims began to cultivate these sciences, of which
ihe most impeortant are Arabie literature (grammar, rhetorie
and the science of metaphors) and the sciences perlaining to
lhe external form of religion (recitation of the Qurian, Qurianic
eommentary -7afsir-, hadith, biography of learned men, the
chain of transmission ol hadith and the principles of
jurisprudence’.

Shi'ites played an essential role in the foundation and
establishment of these sciences. In faet, the founders and
creators of many of these sciences were Shi'ites. Arabic
grammar was pul into a systematic form by Abu'l-Aswad
al-Du'ali, one of the companions of the Holy Prophet, and by
“AlL CADL dictated an outline for the organization of the science
of Arabic grammar,! One of lhe founders of the science of
eloquence (rhetoric and the science of metaphors) was Sahib

| Wafivwdr al-A vin of Ibn Khilakin, Tehran. 1284, pp. 78: 4 wdn al Shi'al
of Mulisin al-" Amili, Damascus, 1935 onward, vol. X1, pp. 231
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ibn "Abbad, a Shi’ite who was a vizier of the Buyids.! The first
Arabie dictionary is the £itad af- "Ayn composed by the famous
scholar, Khalil ibn Ahmad al-Basri, the Shivite who (ounded the
science of prosedy. He was also the teacher of the greal master
of grammar, Sibuwayh.

The Qur'anic recitation of "Asim goes back 1o "Al through one
intermediary, and “Abdulldh ibn " Abbas, who in hadith was the
foremost among the companions, was a student of "All, The
contributions of the MMouschold of the Prophet and their
associales in hadith and jurisprudence are well known. The
founders of the four Sunni schools of law are known to have
associated with (he [ifth and sixth Shi'ite Imams. In the
principles  of  jurisprudence, the remarkable advances
accomplished by the Shi'ite scholar, Wahid bihbahani and
followed by Shavkh Murtada Ansari have never been matched in
Sunni jurisprudence according to cxisting evidence.

Second Method:
The Way Of Intellection And Intellectual
Reasoning

Philosophical and Theological Thought in
Shi'ism

It has been mentioned before that Islam has legitimized and
approved rational thought, which it considers a part of religious
thought. Rational thought in its 1slamic <ense, after continuing
the propheecy of the Prophet, provides intellectual
demonstrations of the validity of the external aspect of the
(qur'an, which is a divine revelation, as well as of the delinitely
established sayings of the Prophet and his noble Household.

Intellectual proofs, which aid man in [inding solutions for these
problems through his God-given nature, are of two kinds:

i Wafippdt al-Avd3n, pp, 190 A vdn al-5hi'ah and ather works on the
bicgraphy of the learned mea,
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demonstration ( Burfrdm and dialectic (Jadal). Demonstration is
a proof whose premises are true (accord with realily) even if
they be not observable or evidenl. In other words, it is a
proposition which man comprehends and confirms by necessity
through his God-given intelligence, as for example when he
knows that "the number three is less than four.” This type of
thought is called rational thought; and in case it concerns
universal problems of existence, such as the origin and end of
the world and of man, it becomes known as philosophical
thought.

Dialectic is a proof all or some of whose premises are based on
observable and certain data, as for example the case of believers
in a religion lfor whom the common practice is to prove their
religions views within that religion by appealing to its certain
and evident principles,

The Holy Qur'an has employed both these methods and (here
are many verses in the Holy Book attesting to each type of
proof. First of all, the Qur'in commands free investigation and
meditation upon the universal principles of the world of
existence and the gencral principles of cosmic order, as well as
upon more particular orders such as that of the heavens, the
stare, dav and night, the earth, the plants, animals, men, etc, It
praises in the most eloguent languaze inlellectual investization
of these matters. Secondly, the Qur'an has commanded man to
apply dialectical thought, which is usually called theological
{kaldmi)' discussion, provided it is accomplished in the best
manner possible, that is, with the aim of manifesting the truth
without contention and by men who possess the neecessary
moral virtues. It is said in the Qur'an, *Call unto the way of thy
Lord with wisdom and fair exhortation, and reason [j#dil," from
jadal] with them in the better way (Qur'an, XVI, 125).

| Eddivor s nore: Kaldm is a special discipline in Islam: the word is usually
rendered 1nto Buwropesn languages as thealogy, although the role and scope
of kaddm and theology are not the same enceforth, the falam nsell, which
i5 now gradueally comiog wlo use in English. will be emploved 1 i1z
ariginal Arabic form and will not be translated,
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Shi'ite Injtjative in Islamic Philosophy and
Kalam

As for theology, kalam, it is clear that from the begin ning, when
the Shi'ites separated from the Sunni majority, they began to
debate with their opponents concerning their own particular
poinl of view. It is true that a debate has two sides and that
both the opponents share in it. However, the Shiites were
continuously on the offensive, taking the initiative, while the
other side played the defensive role. In the gradual growth of
kalim, which reached its height in the 2nd/8th and 3rd/oth
centuries with the spread of the Mu'tazilite school, Shi'ite
scholars and learned men, who were students of the school of
the Household of the Prophet, became among the [oremost
masters of kalim.! Furthermore, the chain of theologians of the
Sunni world, whether it be the Ash'arites, Mu tazilites or
others, goes back to the first Imam of the Shi ites, " Ali,

As for philosophy,? those who are acquainted with the sayings
and works of the companions of the Prophet {of which the
names of 12,000 have been recorded and 120,000 are known to
exist) know that there is little in them containing  an
appreciable discussion of philosophical questions. Itis only "Al
whose compelling metaphysical utterances contain the deepest
philesophical thought.

The companions and the schalars who followed them, and in
[act the Arabs of that day in general, were not acquainted with
the intellectual discussion. There is no example of philosophical
thought in the works of (he scholars of the first two centuries.
Only the profound sayings of the Shi'ite Imims, particularly
the first and eighth, contain an inexhaustible treasury of
philosophical meditations in their Islamic context, Tt is lhey
who acquainted some of their students with this form of
thought,

Vibn Abi'l-Hadid, beginning of vol, I

2 Editor's nate: As pointed out before, philosaphy in this context means
traditional philosophy, which is based on certainty, and not the specilically
medern philosophy that begins with doubt and limits the intellect to reason
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The Arahs were not familiar with philesophieal thought until
they saw examples of il during the 2nd/8th century in the
translation of certain philesophical works into Arabic. Later,
during the srd/eth eentury, numerous philosophical writings
were translated into Arabic from Greek, Syriac and other
languages and through them the method of philosophical
thought became known to the general public. Nevertheless,
most jurists and theologians did not look upon philesophy and
other intellectual sciences, which were newly arrived guests,
wilth {aver. At the heginning, because of the support of the
governmental authorities for these seiences, their opposition
did not have much effect. But conditions soon changed and
Ithrough strict orders many philosophical works were destroved.
The Epistles of the Brethren of Purity, which is the work of a
group of unknown authors, is a reminder of those days and
attests to the unfavorable conditions of that epoch.

After this period of diffieulty, philosophy was revived at the
beginning of the 4th/1oth century by the [amous philosopher
Abfi-Nasr al-Farabi. In the sth/11th century, as a result of the
works of the eelebrated philosopher Ibn Sina (Avicenna),
peripatetic philosophy reached its full development. In the
Gth/12th century, Shavkh al-lshrdq Shihab al-Din Subrawardi
systemutized the philosophy of illumination (Ishrag)l and
hecatuse of this was executed by the order of Salah al-Din
Ayyiibi. Thereafter, philosophy ccased to exist mneng the
Muslim majority in the Sunni world. There was no further
outstanding philosopher in that part of the Muslim world
except in Andalusia at the edge of the Islamic world where at
the end of the 6th/12th century Ibn Rushd (Averros) sought to
revive the study of philosophy.!

U These matters are amply treated in Akhbar al-Hukomi® of 1bn al-Qifti,
Leipzre. 1903, Wafivedt al-A van apd other nooraphies of learned men
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Shi’'ite Contributjons to Philosophy and the
Intellectual Sciences

In the same way that from the beginning Shi'ism plaved an
elfective role in the formation of Islamic philosophical thought,
it was also a principal factor in the further development and
propagation of philosophy and the Islimie sciences. Although
afller Ibn Rushd philosophy disappeared in the Sunni world, it
continued to live in 8hi‘ism. After Ibn Rushd, there appeared
such eelebrated philosophers as Khawajah Nasr al-Din Tasi,
Mir Damad and Sadr al-Din Shirazi, who studied, developed
and expounded philosophical thought ene after another. Tn the
same manner, in the other intellectual sciences, there appeared
many outstanding figures such as Nisir al-Din Tiisi (who was
both philosopher and mathematician) and Birjandi, who was
also an outstanding mathematician,

All the sciences, particularly metaphysics or theosophy
(falsafal-i ilZhi or hikmat ii7hi), made major advances thanks
to the indefatigable endeavor of Shi'ite scholars. This fact can
be seen if one compares the works of Nasir al-Din Thsi, Shams
al-Din Turkah, Mir Damad, and Sadr al-Din Shirizi with the
writings of those who came before them.!

It is known that the elemenl that was instrumental in the
appearance of philosophical and metaphysical thought in
Shi'ism and through Shi'ism in other Islimic circles was the
treasury of knowledge lell behind by the Imams, The
persistence and conlinuity of this type of thought in Shi'ism is
due to the existence of this same treasury of knowledge, which
Shiism has continued to regard with a sense of reverenee and
respect.

V Editor's note: There are all outstanding philesophers of the later perind
(from the 7th/13th to the 11th/!7th centuries) and are nearly unknown in
the West, except for TdGsi who is, however, known more for his
mathematical warks than for his philosophical contributions.
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In order to elarify this situation, it is enough to compare the
treasury of knowledge left by the Ilouschold ol the Prophet with
the philosophical works written over the course of the
centuries. In this comparison, one can see clearly how each day
[slamic philosophy approached this scarce of knowledge ever
fore closely, until in the 11th/17th century Islamic philosophy
and this ifispifed treasury of wisdom converged more or less
completely. They were separated only by certain differences of
interpretation of some of the principles of philosophy.

Outstanding Intellectual Figures of Shi'ism

Thigat al-Islim Muhammad ibn Ya qib Kulayni (d. 329/940) is
Uhie first person in $hi‘ism to have separated the Shi'ite hadiths
from the baoks called Principles (Usdl) and to have arranged
and organized them according to the headings of jurisprudence
and articles of faith. (Each one of the Shi'ile scholars of hadith
had assembled savings he had collected from the Imams in &
book ealled Agl, or Prineiple.) The book of Kulayni known as al-
Kaff iz divided into lhree parts: Principles, Branches, and
Miscellaneois Articles, and contains 16,199 hadiths, It is the
most trustworthy and celebrated work of hadith known in the
Shi'ite world.

Iliree other works which complement the Kafi are the book of
lhe jurist Shaykh Sadiiq Muhammad ibn Bibuyah Qummi (d.
381/901), and Kitdb al-Tahdhib and Kitib al-Istibsar, both by
Shavkh Muhammad Tiisi (d. 460/1068).

Abu'l-Qasim Ja'far ibn Ifasan ibn Yahya Hilli (d. 676/1277),
known as Muhagqiq, was an outstanding genius in the science
of jurisprudence and is considered to be the foremost Shiite
jurist. Among his masterpicces are Kitab Mukhtasar Nafi* and
Kitib Shara i al-Tslam, which have been passed {rom hand to
hand for seven hundred years among Shi’ite jurists and have
always been regarded with a sense of awe and wonder.

Following Muhaqqiq, we must cite Shahid Awwal (the First
Martyr) Shams al-Din Mubammad ibn Makki, who was killed in
Damascus in 786/1384 on the accusalion of being Shi'ile.
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Among his juridical masterpieces is his af-Lumrali al-
Pimashqgiyvafh which he wrote in prison in a period of seven
davs. Also, we must cite Shaykh Ja' far Kashif al-Ghita' Najafi
(d. 1327/100¢9) ameng whose outstanding juridical works is
Kitdly Kashi al-Ghits.

Ehwajah Nasir al-Din Tast {d. 672/1274) is the [irst Lo have
made kalam a thorough and complete science. Among his
masterpicees in this domain is his Tagrad al-1 "tigad, which has
preserved ils authority among masters of Lhis discipline for
more than seven centuries. Numerous commentaries have been
written on il by 8hi'ites and Sunnis alike. Over and above his
genius in the science of kalim, he was one of the oul=tanding
figurcs of his day in philosophy and mathematics as wilnessed
bv the waluable econtributions he made to the intellectual
sciences, Moreover, the Maraghah Observatory owed its
exizslence to him.

Sadr al-Din Shirazi (d. 1050/1640), known as Mulla Sadra and
Sadr al-Muta’allihin, was the philosopher who, aller centuries
ol philosophical development in Islam, brought complete order
and harmony into the discussion of philosophical problems for
the first time. He organised and systematised Lhem like
mathematical problems and at the same time wed philosophy
and gnosis, thereby bringing about several 1mporlant
developments. He gave lo philosophy new ways to discuss and
solve hundreds of problems that could net be solved through
Peripatetic philosophy. He made possible the analysis and
solution of a series of mystical questions which to that day had
been considered as belonging to a domain above that of reason
and beyond comprehension through rational thought, Ile
clarified and elucidated the meaning of many treasuries of
wisdom, conlained in the exoteric sources of religion and in the
profound metaphysical utterances of the Imams of 1he
Mousehold of the Prophet, that for eenturies had Dbeen
considered as insoluble riddles and usually believed to be of an
allegorical or even unclear nature. In this way, gnosis,
philosophy and the exoteric aspect of religion were completely
harmonized and began to follow a single course.
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By following the methods he had developed, Mulla Sadra
succeeded in  proving “transubstantial motion” (harakat
Jawharivain! and in discovering the intimate relation of time to
the three spatial dimensions in 4 manner that is similar to the
meaning given in modern physics to the “fourth dimension” and
which resembles the general prineiples of the theory aof
refalivity (relalivily of conrse in the corporeal world outside the
mind, not in the mind). and many other noteworthy principles.
[e wrote nearly fifty books and treatises. Among his greatest
masterpieces is the four-volume Asfar.

[t shoold be noted here that before Mulla Sadra certain sages
like Suhrawardi, the 6th/12th century philosopher and aunthor
of Hikmat al-Tshrdg, and Shams al-Din Turkah, a philosopher of
the #ith/i4th century, had taken steps toward harmoenizing
gnosis, philosophy and exoteric religion, but credit for complete
success in this undertaking belongs to Mulla Sadra.

Shaykh Murtadd Ansari Shushtari (d. 1281/1864) reorganised
the science of the principles of jurisprudence upon a new
foundation and formulated the practical principles of this
svience. For over a century, his school has been followed
diligently by Shi"ite scholars.

' Editer 'y note: Earlier Muslim philosophers believed. like Anstotle, that
motion s possible only in the aceidents of things, not in their subsiance
Mulls Sadra assessed, on the contray, that whenever something pareakes of
matien (in the seose of medieval philosophy), i1s substance undergogs
motlen and not just its accidents. There 15 thus a becoming within things
through which they ascend to the higher orders of universal existence, This

view, howewer, should noel be confused with the modern theory of
eviolulion.
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Third Methoed
Intellectual Intuition Or Mystical
Unveiling

Man and Gnostic Comprehensjon!

Even though most men are oceupied with gaining a livelihood
and providing for their daily neads and show no coneern for
spiritual matters, there lies within the nature ol man an inpate
urge to seck the ultimately Real. In certain individoals, this
forece which is dormant and potential hecomes awakened and
manifesta itsell openly, thus leading to a series ol spirilual
perceplions,

Every man believes in a permanent Realily despite the claim of
sophists and skepties, who call every truth and reality illusion
and superstition. Occasionally when man views with a clear
mind and a pure soul the permanent Reality pervading the
nniverse and the erealed order, and at the same time sees 1he
impermanence and lransient character of the diverse parts and
elements of the world, he is able to contemplate the world and
its phenomena as mirrors which reflect the beauty of a
permanent reality. The jov of comprehending this Reality
obliterates every other jov in the eve of the viewer and makes
evervihing elsc appear as insignifican! and unimportanl.

This vision is that same gnostic “divine attraction” (jadhbal)
which draws the atlention of the God-centered man toward the

U Editor's note: [slamic esotericism is called Sufism [rorzcnf) or gpnasis
| frfFn). the first word concerns more the practical and the second the
theoretical nspect of the same rveality. It has been commoen among Shi e
religious scholars since the Safavid pertod to refer to Islamic esotericism
more aften se fefdy than a: Tawawwuf, Thid 13 due fo histonoal reasons
connected with the fact that the Safavids were at first a Sufi grder and later
gatned poliiical power, with the vesult that many worldly men sought te put
on the garb of Sufism in order to gain polilical or sacial power. therefore
dhserediting Sufism in the eyes of the devour.
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transcendent world and awakens the love of God in his heart.
Through this attraction, he lorgets all else. All his manifold
desires and wishes are obliterated from his mind. This
allraction guides man to the worship and praise of the Invisible
Deity whe is in reality more evident and manifest than all that
is visibla and audible, Tn truth, it is this same inner attraction
that has brought into being the different religions within the
world, religions which are based on the worship of God. The
gnostic { “drif) is the one who worships God through knowledge
and because of love Tor Him, oot in hope of reward or fear of
punishiment,!

From this exposition, it becomes clear that we muost not
consider gnosis as a religion among others, but as the heart of
all religions. Gnosis is one of the paths of worship, a path based
on knowledge combined with love, rather than fear, 1t is the
path Tor realizing the inner truth of religion rather than
remaining satisfied only with its external form and rational
thought. Every revealed religion and even those that appear in
the form of idol-worship have certain [ollowers who march
upon the path of gnosis. The polytheistic religions? and
Judaism, Christianity, Zoroastrianism and Islam all have
believers who arc gnostics,

Appearance of Gnosis (Sufjsm) in Islam

Among the companions of the Prophet, "All is known
particularly for his eloguent exposition of gnostic truths and
the stages of the spiritual life. His words in this domain

U The sixth Imam has said, “There are thee kinds of worship: o group

worship God (i fear and that 1s the worship of slaves, a group worship od
in order o receive rewards and that 15 the worship of wercenares: and a
grodp worship Gad because of their love and devetion e Him and thal is
the warship af free man, That is the best form of worship." Bihdr al-dwwir
vol XV, pp. 208,

¥ Editor's mote: The anthor has here in mind the religions of India and the
Far East in which different aspects of the Divinity are symbolized by
mythizal and symbolic forms and deities and which therelore appear in the
eye of Muslims in general as “polytheism”
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comprise an inexhaustible treasury of wisdom.. Among Lhe
works of the other companions which have survived, there is
not a great deal of material that eoncerns this tvpe of question.
Among the associates of "Ali, such as Salman Firsi, Uways
Qur "ani, Kumayl ibn Zivad, Rushayd Iajary, Maytham Tammar
and Rabi® ibn Khaytham.

However, there are figures who have been considered by the
majority of the Safis, SBunni and Shi'ite alike, as the heads of
their spiritual chain (sifsifad) after " Al

Alter this group, there appeared others, such as Tawas Yamani,
Shavban Ra'1, Malik ibn Dindr, Ibrahim Adham and Shaqiq
Balkhi, who were considered by the people to be saints and men
of God, These men, without publicly talking about gnosis and
Sulism, appeared externally as ascetics and did not hide the facl
that they had been initiated by the ecarlier group and had
undergone spiritual training under them.

After them there appeared al the end of the 2nd/8h cenlury
and the beginning of the 3rd/gth century men such as Bayazid
Bastami, Ma'raf Karkhi, Junayd Baghdadi and others like
them, who followed the Suli path and openly declared their
connection with Sufism and gnosis. They divulged certain
csoteric savings based on spiritual vision which, because of
their repellent external form, brought upon ‘them the
condemnation of some of the jurists and theologians. Some of
them were imprisoned,. flogged and even occasionally killed.!
Even so, lhis group persisted and continued its aclivities
despite its opponents. In this manner, gnosis and the “Way"
(Tarigah, or Sufism) continued to grow until in the 7th/igth
and Bth/14th eenturies il reached the height of its expansion
and power, Since then, sometimes stronger and al other times
less so, it has continued its existence to this very dav within the
Islamic world.

I See the works on the bicgraphics of learned men and alsa Todtkirer al-
Awliyd' of "Attar, Tehran, 1321 AH, solat) and Tard ‘ig al-Haga ig of Ma
sim  All Shah, Tehran, 1318,
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Gnosis or Sufism as we obscrve it today first appeared in the
Sunni world and later among the Shi'ites, The lirst men who
openly declared themselves to be Sufis and gnosties, and were
recognized as spiritual masters of Suli orders, apparently
followed Sunnism in Lhe branches (furd ') of Islamie law. Many
of the masters who followed them and who expanded the Sufi
orders were alse Sunnis in their following of the law.

Even so, these masters traced their spiritual chain, which in the
apiritual life is like the gensalogical chain of a person, through
their previous masters to "Alil. Also the results of their visions
and intuitions as transmilled to us convey mostly truths
concerning divine unity and the stations ol the spiritual life
which are found in the savings of "All and other Shi ite Imams.
This can be seen provided we are not affected by some of the
striking and cven sometimes shocking expressions used by
these Sufi masters and consider the total content of their
teachings with deliberation and patience. Sanctity! resulting
from initiation into the spiritual path, which Sufis consider as
the perfection of man, is a state which according to Shiite
belief is possessed in its fullness by the Imam and through the
radiance of his being can be attained by his true followers. And
the Spirilual Pole (gufd)* whose existence al all times is
considered necessary by all the Sulis—as well as the atlributes
associated with him-—correlates with the Shi'ite conception of
the Im&m. Aceording to the saving of the Household of the
Praphet, the Imam is, to usc the Soft expression, Universal
Man, the manifestation of the Divine Names and the spirilual
guide of the lives and actions of men. Therefore, one could say,
considering the Shiite concept of wildwval, thal Sufi masters
are “Shi’ite™ from the point of view of the spiritual life and in

I In the lengwage of (he enostics, when the gnostic forgets himself, he
comes annthiiated 1o Giod and sorrenders to His guwidance or wildyah.

I The gnostics say Lhat thraugl the Divine Names, the world has gained an
apparent existence and 1hus cung s course. ALl the Devive Mames are
derived from the "Complete and Supreme Mame.” The Supreme Name is the
station (magdm)y of the Universal Man who 15 also ealled the spiritual pole
(gierh) of the Universe. [n no time can the world if man be without a guth
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connection with the source of wildvah although, from the point
of view of the external form of religion, they follow the Sunni
schools of law,

It i5 necessary to mention that even in classical Sunni treatises,
it has sometimes been said that the spiritual method of the
“Path,”! or the “techniques” wherebhy one comes to know and
realize himself, cannot be explained through the external forms
and teachings of the Shari”ah. Rather, these sources claim that
individual Muslims themselves have discovered many of these
methods and practices, which then have beeome accepted by
God, such as is the case with monasticism in Christianity.?
Therefore, cach master has devised ecertain actions and
practices which he has deemed necessary in the spiritual
method, such as the particular type of ceremony of heing
accepted by the master the details of the wav in which the
invocation is given to the new adept along with a rope, and the
use of musie, chanting and other methods of inducing cestasy
during the invocation of the Divine Name. In some cases, the
practices of the Tarigah have outwardly become separatod from
those of the Shari’ah and it may seem diffieult for an outsider
to see the inlimate and inward relation between them. But by
taking inte consideration the theoretical prineiples of Shi'ism
and then studying in depth the basic sources of Islam, namely
the Qur'dn and the Sunnah, he will soon realize that il is
impossible to say that this spirilual guidance has not been
provided by Izliam itself or that Islam has remained negligent in
clarifving the nature of the spiritual program to be followed.

| Zditor s note: The spiritual path in Islam is called sayr wa suliik (meaning
traveling and wayfaring ) to indicate the way or journey which symhboelises
the mavement from man to Gad.

2 Ciad, Exalted be s Name. says, “Bul monasticrsm they [the Christians]
imvented—We ordained it not to them only seeking Alldh™s pleasure, and
they observed it nol with righl ebservance.” (Qurian, LVIL 27)
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Gujdance Provided by the Qur’an and Sunnah
for Gnostic Knowledge

Ciod-—-Exalted be His Name—has commanded man in several
places in the Qui'an to deliberate upon the Holy Book and be
persistent in this effort and not to be satisfied with a merely
superficial and elementary understanding of it. In many verses,
the world of ereation and all that is in it withoul exeception are
called portents (dvas), signs and symbols of the Divine.! A
desree of deliberation upon the meaning of porlents and signs
and penetration into their real significance will reveal the fact
that things are called by these names because they manifest and
make known not so much themselves bul a reality other than
themselves, For example, a red light placed as a sign of danger,
ance seen, reminds one completely of the idea of danger so thal
one no longer pays attention to the red light itsell. If one begins
to think aboutl the form or guiddity of the light or its color,
there will be in his mind only the form of the lamp or ils glass
or color rather than the conception of danger. In the same
manner, if the world and its phenomena are all and in every
aspect signs and portents of God, the Creator of the Universe,
lhey have no entalagical independence of their own, No matter
Liow we view them they display nothing bul God.

He who through guidance of the Holy Qur'an is able to view the
world and the people of the world with such an eye will
apprehend nothing but God. Instead of seeing only this
borrowed beauty, which others see in the attractive appearance
of the world, he will see an Infinite Beauty. a Beloved who
manifests Himself through the narrow confines of this world. Of
cottrse, a5 in the example of the red light, what 1s contemplated
and seen in “signs” and “portents” is God the Creator of the

U Edirar s nore: There 15 an difference between a sign which sigmilfies a
meaning theough agreement and a svmbol which reveals the MEeAnIng
symbolized through an essential and ontological bond berween the symbol
and the syvmbalized. Here the author 15 using the concept of signs and
pertents (qpalt in the warld in the sense of rue symbols,
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world and not the world itself. The relation of God 1o the world
is from a certain point of view like (1 + o) net (1 = 1) nor {1 x1)
(that is, the world is nothing before God and adds nothing to
him). Il is at the moment of realization of this truth that the
harvest of man’s separalive existence is plundered and in one
stroke man entrusts his hearl to the hands of Divine love. This
realization obviously does nolt take place (hrough the
instrument of the eye or the ear or the other outward senses,
nor through the power of imagination or reason, for all these
instruments are themselves signs and portents and of little
significance to the spiritual guidance sought here,!

He who has attained the vision of God and who has no intention
but to remember God and forget all else, when he hears that in
another place in the Qur'an God savs, 0 ve who believe! Ye
have charge of your own souls. e who erreth cannol injure you
il you are rightly guided” (Qur'an, V, 105), then he understands
lhat the sole rowal path which will goide him fully and
completely is the path of "self-realization.” His true guide who
is God ITimself obliges him to know himself, to leave hehind all
other wavs and to seek the path of self-knowledge. 1o see Gad
through the window of his soul, gaining in this way the real
object of his search. Thal is why the Prophel has said, “"He who
knows himself verily knows the Lord.”? And also he has said,
“Those among vou know God better who know themselves
better. "3

A8 for the method of following this path, there are many verses
of the Qur'an which command man to remember God, as for
example where He savs, "Therefore remember Me, T will
remember you™ (Qur'an, II, 152) and similar savings. Man is
also commanded to perform right actions which are described

! Im@am “Ali has said, “God is not that which can enter under one of the
categories of knowledge. God is That which guides reasonming taward
Himself.” Sihar al-dnwdr, vol. 1L pp. |86

2 A famous hadith repeared especially in works of well known Sulis and
gnostics, Shi tte and Sunni alike,

3 This hadith is also found in many gnosiic works, both Shi'ite and Suenn.
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fully in the Qur'an and hadith. At the end of this discussion of
right actions, God says, “Verily, in lhe Messenger of Alldh ve
have a good example” (Qur'an, XXX111, 21).

llow can anyone imagine thal Islam could discover thal a
particular path is the path which leads to God without
recommending this path to all the people? Or how could it make
such a path known and yet neglect to explain the method of
following it? For God says in the Qur'an, "And We reveal Lhe
Seripture unteo thee as an exposition of all things” (Qur'an, XV,
Bo).



PART III
ISLAMIC BELIEFS FROM THE

SHA'ITE POINT OF VIEW

CHAPTER FOUR
ON THE KNCWLEDGE OF GOD

The World Seen from the Point of View of
Being and Reality; The Necessity of God

Consciousness and perception, which are intertwined with
man's very being, make evidenl by their very nature the
existence of God as well as the world. For, contrary to those
who express doubl aboul their own existence and everything
else and consider the world as illusion and fantasy, we know
that a human being at the moment of his caming inlo existence,
when he is already conscions and possesses pereeplion,
discovers himsell and the world. That is to say, he has no douhl
that “He exists and things other than he exist.” As long as wman
is man, this comprehension and knowledge exist in him and
cannot be doubtled, nor do they undergo any change,

138
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The perception of this realily and existence which man affirms
through his intelligence, in oppesition to the views of the
sophist and skeptie, is immutable and can never be proven
false. That is to say, the claim of the sophist and the skeptic
which negates realily ean never be true, because of man’s very
existence. There is within the immense world of existence a
permanen! and abiding reality which pervades it and which
reveals itself to the intellipence.

Yel, each of the phenomena of this warld, which possesses the
reality thal we discover in conscious and pereeiving human
heings, loses ils reality sooner or later and becomes
nonexistent. From this fact itself, it is evident that the visible
world and its parts are not the essence of reality (which can
never be obliterated or destroved). Rather, they rely upon a
permanent Reality through which they gain reality and by
means of which they enter into existence, As long as they are
connected and attached to it, they possess existence and as
soon as they are cut off from it, thev become nonexistent.! We
call this lmmutable Reality, which is imperishable (that is, the
Mecessary Being), God,

Another Point of View Concerning the
Relarion Between Man and the Universe

The path chosen in the previous seclion to prove the existence
of God is a very simple and evident one, which man treads with
his  God-given nature and intelligence without any
complication. Yel, [or the majorily of people, because of their
conlinuous prenccupation with material things and their being
drowned in the pleasures of the senses, it has become very
difficult to return to their God-given, simple, primordial and
untainted nalure. That is why 1slim, which describes itself as
nuniversal, and which believes all peaple to be egual in religion,

I In the Book of God, reference is made at this reasoning 10 the verse “Can
there be daubt concerning Allgh, the Creator of the heavens and the earth?”
e tan, XIV, L0
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has made il possible [or such people (o find another way to
prove Lhe existence of God. It seeks to speak to them and to
make God known to them by means of the very path through
which they have turned away [rom their simple, primordial
nature,

The Hely Qur'an instruclis the multitude of men i the
knowledge of God through different ways. Most of all, it draws
their attention lo the creation of the world and the order which
reigns over it. 11 invites men Lo contemplate the “horizons” and
“their own souls,”! for man in his lew davs of earthly life, no
matter what path he chooses or what stale he loses himsell in,
will never step outside the world of creation and the order,
which reigns over it. He is intelligence and power of
comprehension cannot overlook the marvelous scenes of heaven
and earth, which he observes,

This vast world of existence, which stretches belore our eves is,
as we know, in its parls and as a whole continuously in the
process of change and transformation. At each moment, it
manifests ilsell in a new and unprecedented form. It becomes
actualized under the influences of laws, which know no
exceplion, From the farthest galaxies to the smallest particles,
which form the parls of this world, ecach part of ereation
possesses an inward order and runs its course in a most
amazing manner under laws, which do not admit any
exceptions. The world extends its domain of aetivity [rom Lhe
lowest to the most perfect state and reaches ils own goal of
perlection.

Above these particular orders stand more universal orders and
finally 1he total cosmic order which brings logether 1he
countless parts of the universe and relates the more particular

L Ediror's nore: This is again in reference to the Quranic verve, “We shall
show them our portents. " referced to above. Boih the phenomena of nature
and the realities within the human soul are “signs” of God, See 8. H. Nasi,
An dntraduction o leldmie Cosmological Dogteines, Cambrodge (U8 4,
L2604, intreduglion
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arders with each other, and which in its continuous course
accepts no exceptions and permits no breaches.

The order of creation is such that if, for example, it places a
man upon the earth, it constitules him in such a way that he can
live in harmony with his environment. Il arranges the
environment in such a way that it raises him like a loving nurse.
The sun, the moon, the stars, water and earth, the night and the
day, the seasons ol the year, the clouds, wind and rain, the
lreasures beneath the earth and on its surface, in other words
all the forees of nature, use their energy and resources in
providing well-being and peace of mind for him. Such a relation
and harmony can be discovered among all phenemena and also
between man and his neighbors near and far, as well as within
man’s own habitat,

Such a continuity and harmony can also be observed within the
imternal structure of every phenomenon in the world, 1f
creation has given man bread, it has also given him feet to seek
it, hands to grasp it, a mouth to eat it and teeth to chew it. Il
ha= related man through a series of means, which are connected
wilh each other like the links of a chain, to the [inal goal
envisaged for this ereature, which is subsistence and perfection.

Many men of science have no doubt that the countless relations
among things which they have discovered as a resull of several
thousand years of effort are but humble samples and a foretaste
of the secrets of creation and their myriad ramifications. Each
new discovery declares lo man the existence of an endless
number of unknown clements. Could anyone say that this vasi
world of existence, all of the parts of which either separately or
in unity and interconnection bear witness to an infinite
knowledse and power, need not have a creator and could have
come into being without reason and cause? Or could it be said
of these particnlar and universal domains of order and
equilibrium, and finally of this total cosmie order which
through innumerable interrelations has made the world a single
unit running ils course according to laws which know no
exceptions, that all this has occurred without plan and only
through accident and chance? Or could anyone say that each of
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the phenomena and domains in the c¢osmos has chosen for
itself, before coming into being, an order and law which it puts
into effect after coming into being? Or could anyone claim that
this world, which is a single unit and which possesses camplete
unity, harmony and the interconnection of parts, could be the
result of multiple and different commands issuing [rom
different sources?

Obviously, an intelligent man, who relates cvery event and
phenomenon to a cause, and who sometimes spends long
periods in investigation and efforts to gain knowledge of a
canse, that is unknown Lo him, will never aceept the possibilily
of a world existing wilthout a Being as its cause. Such a person,
who by observing a lew bricks placed upon one anoilier in an
orderly manner considers them to be the effect of an agent
possessing knowledge and power and who denies the possibility
of chance and aceident in the putting of the bricks together and
lherefore concludes that a plan and purpose musl have existed
beforehand, will not regard the cosmie order as being the result
of an acciden! or the play of chance.

A deeper awareness of the order reigning in the world is enough
to show that the world, along with the order reigning aver il, is
the creation of an omnipotent Creator who has brought it into
being through His limitless knowledge and power and who
direcls it toward an end, All the partial causes which bring
about individual evenls in the world ultimalely end in Him.
They are in every way under His dominance and arc guided by
[Mis wisdom. Everything thal exisls is in need of Him, while He
has need of nothing and does not depend on any causes or
conditions.

God, the Exalted, savs, “Lo! In the heavens and the earth are
portents for believers. And in yvour ercation and all the beasts
that He seattereth in the ecarth, are portents lor a [olk whose
faith is sure, And the difference of night and day and the
provision that Allah sendeth down from the sky and therchy
guickenelh the carth after her death, and the ordering of the
winds, are portents for a people who have sense. These are the
portents of Allah which we recite unto thee (Muhammad) with
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truth. Then in what fact, after Allah and His portents, will they
believe?” [(Qur'an, XLV, 3-0].

Every reality in this world, which we can possibly imagine is a
limited reality, that is, one whose actualizalion depends upon
certain necessary cauges and conditions. If these do not exist,
that reality cannot exist in the world. Every reality has a
boundary bevond which it cannot extend its existence, Only
God is sueh that He has no limit or boundary, for His reality is
abeolute and He exists in His Infinity no matter how we try to
conceive of Him, His Being does notedepend upon and is not in
need of any causes or conditions. It is clear that in the case of
something limitless, we cannot conceive of multiplicity, for any
supposedly second reality will be other than the first, as a result
of which each would be limited and bound and would set a
boundary to the reality of the other. For example, if we consider
a limitless volume, we cannol coneeive another limitless volume
alongside i1. And if we do suppose another, it will be the same
az the first. Therefore, God is one and has no partner.

We have already mentioned the Bedouin who approached ~Al
in the middle of the fighting during the Battle of the Camel and
asked if he asserted that God was one. In answer, "All said, “To
say that God i one has four meanings: Two of those meanings
are false and two correct, As [or the two incorrect meanings,
one is that one should say ‘God is one’ and be thinking of
number and counting. This meaning is false because that which
has no second eannol enter into the category of number. Do you
not sep that those who said that God is the third of a trinity
li.e., the Christians] fell inte infidelity? Another meaning 1s lo
say that so and so is one of this people, namely a species of this
apnus or a member of this species. This meaning also is nol
correcl when applied to God, for it implies likening something
lo God and God is above all likeness, As for the two meanings
which are correct when applied to God, one is that it should be
said that God is one in the sense that there is no likeness unto
Mim among things. God possesses such uniqueness, And one is
to say that God is one in the sense that there is no multiplicity
or division conceivable in Him. neither outwardly nor in the
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mind nor in the imagination. God possesses such a unity.”
{ Bifar af-Apwar, vol, 11, pp. 65)

“All has also said, “To know God is lo know His Oneness.”
( Bifpar al-Anwar, vol. 11, pp. 186) This means that to prove thal
the Being of God is unlimited and infinite suffices to prove His
Oneness for to conecive a second for the Infinite is impossible,
There is therefore no need of any other proofs, although there
exist many others.

The Divine Essence and Qualities

If we analyze the nature of a human being, we see that he has an
essenee which is his individual humanity and also qualities
through which his essence is known, such as the quality of being
born in such a land, or being the son of such a person, or being
learned and capable, or tall and handsome; or he possesses Lhe
contrary of these qualities. Some of these gualities, like the first
and second, can never be separated from the essence, and
others, like being learned or capable, have the possibility of
separation and alternation. Yet, all are different from the
essence and at the same time different from cach other.

This point, namely the difference between Lhe essence and
qualitics and between the qualities themselves, is the best proof
that an essence that has qualities, and a guality that makes
known an essence, arc both limited and finite. For il the essence
were limitless and infinite, it would encompass the qualities as
well, and also the gualities would include each other, and as a
result all would become one. For example, the essence of man
would be the same as capability and also capability the same as
knowledge; height and beauty would be the same; and all of
these would possess the same meaning.

From this example, it is clear that the Divine Essence cannot be
conceived to have qualities in the sense thal human beings have
gualities. A quality ean come about only through setting limits
and the Divine Essence transcends all limitations (even the
limitation of this transcendence, which in reality is a quality).
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The Meaning of the Divine Qualities

In the world of creation, we are aware of many perfections,
which appear in the form of gualities. These are posilive
qualities which, wherever they appear, make the object of which
they are the quality more perfect and increase its ontological
value, as can be seen clearly in the comparison between the live
being such as man and a lifeless one such as a stone. Doubtless
God has crealed and bestowed these perfections upeon
creatures: il e had not possessed them in their fullness
Himsell, [le could not have bestowed them upon others and
perfected others through them. Thercfore, if we follow the
judgment of sound reasoning, we must conclude that God, the
Creator, has knowledge, power and every other real perfeetion.
Furthermore, as has already been mentioned, the marks of s
knowledge and power and, as a result, the marks of life are seen
in the order of the cosmaos. '

Bul because the Divine Essence is limitless and infinite, these
perfections which are shown to be His Qualities are in reality
the same as His Essence and one with each other, The
difference observed between the Essence and the Qualities and
al the same time between the Qualities themselves is only on
lhe plane of concepts. Essentially, there is but one Reality
invalved which is one and indivisible !

In order to avoid the inadmissible error of limiting the Essence
through attribuling qualities te it or denying the principle of
perfection in it, Islim has commanded its followers to preserve
a just balance between affirmation and negation. 1t has ordered
them to believe that God has knowledge but not like the

U The fifth and sixth lmams have said, “God has an immutable Being, His
knowledge was Himself when there was nothing 1o be known His hearing
wag Himself when there was nothing audible. His vision was Himself when
there was nothing visible. His power was Himself when there was nothing
uier which to exercise power.” Sihdr al-dnwdr, vol, 11, pp. 125, There |3
innumerable traditions of the Houschald of the Propher on this guestion.
See Nahy al-Baldghal, Tawilid of Sadog, Tehran, 1375 "Uviin al-Akabar of
Thn Quitaybah, Caire. 192535 and 8ihdr al-Amwar, val. 1L
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knowledge of others. He has power but not like the power of
others. He hears but not with ear. He sees but not with eyes like
those of men, and so on.!

Further Explanations Concerning the
Oualities

Qualities in general are of two types: qualities of perfection,
and qualities of imperfection. Qualities of perfection, as
menlioned above, are of a posilive nature and give higher
ontological value and greater ontological effect to the object
that they qualify. This is clear [rom the comparison between a
live, knowing and eapable being and a dead being which lacks
knowledge and capability. Qualities of imperfection are the
reverse ol such qualities. When we analvee these imperfecl
qualities, we sce that Lhey are negativé and show a lack of
perfection, such ag ignorance, impatienee, ugliness, illness and
the like. Therefore, it ean be said thal the negalion of the
quality ol imperieetion is the qualily of perlection, For example,
the negation of ignorance is knowledge and the negation of
impotence is power and capability.

For this reason., the Holy Qur'an has related each positive
quality directly to God and negated every quality of
umperfection from Him, attribuoting the negation of such
imperfections to Him, as e says: “lle is the knower, the
Ommnipotent,” or He says, “He is the Alive” or “Meither slumber
nor sleep overtaketh Him,” or “Know that ye cannot [rusirate
Allah."

! The fifth and sixth Imams has said, “God Is a light that is not mixed with
darkwess, a knowledge inte which ignorance cannot penetrate, a [ife in
which there is no death,” (Bthdr of-Anwidr, vol. 11, pp. 129) The: eighth
lindm has said, "Considenng the guestion of Divine Attributes, peaple have
followed three paths. A first group considers God Lo have Atinibutes sumilar
to those of others. A secand group negates the Attributes The carrect path
5 that of the third group who affirm the existence of the Attributes without
their resemblance to the attributes of creatures.” Sibdr al-dawir, vol. 11,

bp. 94
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The point that must never be [orgotten is thalt God, the Most
Exalted, is Absolute Reality without any limil or boundary,
Therefore, a positive quality attributed to Him will not possess
any limitation. He is not material and corporcal or limited 1o
space and lime. While possessing all posilive gualities, Ile is
boyvond every gquality and state which belongs o creatures.
Every quality which in reality belongs to Iim is purified from
the nolion of limitedness, as He sayvs. "Naught is as His
likeness." (Qur'an, XLII, 11)!

Oualitiey of Action

In addition, qualities are also divided into qualilies of essence
and gualities of action. A gualily somelimes depends only on
the gualified itsell, such as life, knowledge and power, which
depend on the person of a living, knowing and capable human
being. We can conceive of man in himsell possessing thesc
ipualities withoul laking into consideration any other factor.

Al other times, a gquality does not depend only on the qualified
in itself, but, in erder to qualify, it also requires the existenece of
something external as in the case of wriling, conversation,
desire and the like. A person can be a wriler if he possesses ink,
pen and paper, and he can converse when ther is someone with
whoin to speak. In the same way, he can desire when there is an
vhject of desire. The sole existence of man is not sufficient to
Liring thesc qualities into existence,

From this analysis, it becomes clear that the Divine Qualilies
which are the same as God's Essence, as already pointed oul,
arez only of the [irst kind. As [or the second kind, whose
actualization depends upon an external factor, they cannot be
considercd as Qualities of the Essence and the same as (he
Izsenee, for all thal is other than God is created by Him and so
being situaled in the created order, comes after ITim.

b The sixth Imam has said, “Ged cannot be described by time, space,

matlion, teansation or rest; rather He 15 the creator of time. space, molion,
transhation and rest,” Bilide al-Adowir, vol. 11, pp. 96,
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Qualities that pertain to God after the act of creation such as
creator, omnipotent, giver of life, giver of death, sustainer, cte,,
are not the same as His Essence but arc additional to it; they
are Qualities of Action. By Quality of Action is meant that alter
the aectualization of an act, the meaning of a guality is
understood from that aect, nol from the Essence (thal performs
the act), such as “Creator,” which is conceived after the act of
creation has taken place. From the ereation is understood Lhe
quality of God as Creator. That quality depends upon creation,
not upon the sacred Essence of God, the Most Exalted, Himself,
suo that the Essence does not change from one slate Lo another
with the appearance of that quality. Shi'ism considers the two
qualities of will (irddak) and speech (kafam) in their literal
meaning as  Qualities of Action (will meaning wanting
something and speech meaning conveving a meaning through
an expression). Most of the Sunni theologians consider them as
implying knowledge and thereby take them to be Qualities of
Fssence,!

Destiny and Providence

The law of causality reigns throughout the world of existence
withoul any breach or exception.? Aceording to this law, each
phenomenen in this world depends for i's coming inle being

I The siath Tmam has said, “God was forever koowing i his Essence when
there was nothing to be Known and was powerlul when there was nothing
over which He could sxercise power”™ The transmitter of the tradition
recounts, "1 said, ‘And He had speech.” He replied, "The Word (kalfam) is
created, God was, and He had no speech. Then He ergated and brought inio
being the Ward {Faldm),”” Bikdr al-dnwdr, vol. I1, pp. 147, And the eighth
Imam has said, "Will comes fram the iniier bewng of people and following
action appear. In the case of God. there 15 only His act of bringing inte
being, for valike us, God dees not possess intention, purpese and discursive
thought™ Bikar al-4nwar, vol. 11, pp. 144

1 Editar's note: Needless ta say, this assertion holds true whether there is
sirict causality on the microphysical level or not, because on the raphysieal
plane siriet casuality is observed and 18 of the greatest importance for the
understanding of the natore of this plame of existences. Causalily alsa
dominaltes aver higher levels of exisience than the corporeal
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upon causes and conditions, which make its aclualization
possible, If all of these causes, which we called the complete
canse (the sufficient and necessary cause), are aclualized. the
coming into being of thal phenomenon, or the assumed effect,
becomes determined and neceszary. And assuming the lack of
all or some of lhese causes, the actvalization of the
phenomenon is impessible. Investigation and analysis of this
Lhesis will elarify this point for us.

(1) If we compare a phenomenon {or effect) with the whole,
complete (or sufficient] cause, and also with the parts of the
complete cause, its relation to the complele cause 1s based on
necessity and on a completely determined relationship. At the
same Lime, its relation to cach of the parts of the complete
cause (which are called incomplete or partial eauses) is one of
possibility and lack of complete determinism. These causes
provide the effecl only with the possibility of existence, not with
its necessily,

The world of existence, in its totality, therefore, is governed
throughout by necessity because each of its parts has a
necessary conneclion wilh its complete cause by the very fact of
coming into being. Ils structure is composed of a series of
necessary and certain events, Yet, the character of possibility is
preserved in its parts if we consider each part separatelv and in
itsell in the phenomena which are related and connected to
partial causes which are other than their complete cause.

The Holy Qur'an in its teachings has called this reign of
necessity Divine Destiny (gada), for this necessity issues from
that Source that gives existence to the world and is therefore a
command (fzkm) and “Divine Decree” that is eertain and is
impossible to breaech or disobev. It is based on justice and
accepls no exception or discriminalion. God the Almighty says,
“His verity is all creation and commandment” (Qur'an, VII, 54),
and "When He decreeth {gada) a thing, He saith unto it only:
Be! And it is” (Qur'an, IL, 117), and also “(When) Allih doometh
there is none that can postpone His doom [fakm] (Qur'an, X111,
q1).
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{2) Each part of the cause provides the appropriale measure
and “model” for the effect, and the coming inte being of the
effect is in aeccordance with the totality of the measures
determined for 1t by the complele cause. For example, the
causes that make respiration possible for man do not cause
respiration in the abselute and unconditioned sense; rather
they send a determined amount of the air around the mounth
and nose through the respiratory channel to the area of the
lungs in a determined time and with a delermined shape.
Likewise, the causes of man's vision (including man himself) do
not bring into being vision as such without limits or conditions,
but rather a vision which, through the means and argans
provided, is limited and measured for men in every respect.
This truth iz to be found without exception in all the
phenomena of the world and all the events that oceur in it.

The Holy Qur'an has called this aspect of the truth “Providence”
(gadar) and has related it to God the Almighty who is the origin
of ereation, as has been said, “And there is not a thing but with
Us are the stores thereof. And we send il at not down save in
appointed measure [gadar].” (Quran, XV, 21)!

In the same way that according to Divine Destiny the existence
of each phenomenon and evenl which occurs i the cosmic
order is necessary and cannol be avoided, so also according to
Providence each phenomena and event that occurs will never
trespass or disobey in the least degree the measure which God
has provided flor it.

Man and Free Will

The action which man performs is one of the phenomena of the
world of creation and its appearance depends, completely, like
other phenomena in the world, upon its cause. And since man is
a part of the world of creation and has an ontological relalion

! The sixth Imam has said, “When God, the Exalted, wills a thing, He
makes it predestined, and when He has made 1t predestined, He decrees i,
and when He decrees it, He executes [t and puts il into efTect.” Bilar
af-Adwwdir, val. TII, p 34,
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with olher parts of the cosmos, we cannol accept the premise
that other parts should not have an effect upon his actions. For
example, when a man takes a bite of bread, he needs not only
the instruments of his hands, Teet, mouth as well as knowledge,
power and will, but also the existence of the bread in the
external world, its availability. the lack of obstacles and other
lemporal and spatial eonditions, If any of these causes were not
actualized, the action would not be possible. Conversely, with
lhe actualization of all of them (the complete cause) the
oceurrence of the action becomes completely necessary. The
necessity of the action in relation to all of the parts of the
complete cause is not contradictory to the possibility of the
relation of the action with respeel lo man, who is one of the
parts of the complele cause, Man has the possibility or free will
(fkfrtivar) Lo perform the acl. The necessity existing in the
relation between the action and all ol (he parts of the causge
does nol mean that the relation of the action to some of the
parts of the eause, of which man is one, should also be that of
necessily dnd determinism.

Man's simple and untainted comprehension also confirms this
point of view, for we see that people through their God-given
nature and intelligence distinguish between such things as
cating, drinking, coming and going on the one hand, and on the
other, such things as health and illness, age and youth or the
height ol the body. The first group, which is directly related to
man's will, is considered to be performed aceording Lo the [ree
choice of lhe individual so that people command and prohibit
them and blame or condemn them. But concerning the second
group, man has no dutv and is not under anv Divine eommand
beeause he cannot exercise a free choice aver them

Al the beginning of [slim among the Sunnis there were two
schools that were concerned with the theological aspects of
human action. One group, holding the view that human action
is the result of the unbreakable will of God, considered man to
he determined in his actions and held human free will to be
devoid of any value and sense. The other group believed man to
be independent in hiz actions, which did not depend upon the
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Divine will and were oulside ol the command of Providence
(iadar),

Bul according te the instruction of the Household of the
Prophet, which is also in conformity with the literal
instructions of the Qur'dn, man is free (mukhedr) in his actions
but not independent (mustagill). Rather, God the Almighty
through free will has willed the act. According to our previous
analysis, God, the Exalted, has willed and made necessary the
act through all of the parts of the complete cause, of which one
is the will and free choice of man, As a result of this kind of
Divine will, the action is necessary but in it man has also free
will, that is, the aclion is necessary with respect to all the parts
ol its cause, and possible and free in choice with respect to one
of thuse parts which is man.! The sixth Imam—upon him be
peace—has said, "It is neither determination nor free will, but
something between the two.”

@

The fifth and sixth Imims have said that “God loves His
creation so much that He will not foree it 1o commil <in and
then punish it. And God is so powerful Lhal whatever He

V Editor's mote; The question of free will and determinism 15 one of the
st difficalt to solve theologically because 1t comprises a reality that
transcends the dicholomy of discursive reasen. With respect to Ahsolule
Realily, lhere is no free will because there 15 oo partial reality independent
of the Absolute, Bul of the extent that man s real in the relative sense, he
posscsses free will, TFrom the point of view of cauvsality, there is
determination in relation to the total cause bhut freedom with respeel lo
man's actien which is part L[ that total cause.
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CHAPTER FIVE
ON THE KNOWLEDGE OF THE PROPHET

Toward the Goal: General Guidance

A grain of wheat that is placed within the basom of e earth
under appropriate conditions begins to grow and eutlers upon a
path of development in which al every moment it takes on a
new form and state. Following a particular order and sequence,
it treads this path until it becomes a grown plant with spikes of
wheat; if once again one of the seeds were Lo fall upon the
ground, it would begin the previous cycle all over again until it
reached the final geal. Likewise, if the seed is that of a fruit
placed within the bosom of the soil, it begins its transformation
breaking its shell, from which a green stem shoots out. 1l
follows an orderly and distinet path of Iranslormation until
finally it becomes a fully grown tree, green and full of fnit. Or
il it is the sperm of an animal, it begins to develap within the
gz or in the womb of the mother, following the line of
development peculiar o that animal until it becomes a
perfected individual of that animal species,

This distinct path and orderly development is to be observed in
each species of creatures in this world and is determined by the
inner nalure of that speeies. The green wheat plant which has
sprang up from the grain will never bear oals or become a
sheep, a goat or an elephant, and an animal that has become
pregnant from its male will never bear spikes of wheat or a
plane tree. Even if an imperfection were to oceur in the organs
or the natural functions of the newly born, or if 2 lamb were (o
be born without an eye, or a wheat plant develop without spikes
of wheat, we would have no doubt that such an oceurrence was
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due to some pest or plague or to Unnalural causes. Continuous
order and regularity in the development and generation of
things, and the belonging of each species of creatures in its
generation and development to a particular order and rule, is
an undeniable fact,

From this evident thesis two conclusions can be drawn. (1)
Between lhe various stages thal each species of crealures
traverses from the beginning to the end of its existence there is
continuity and interconnection, as if that species in each stage
of its development were pushed from behind and attracted by
what is to come. (2) Due o the above-mentioned conlinuity and
interconneclion. the last rage in the development of each
species is [rom the heginning of ils generation the goal and
point of “existential attention” of thal specics, For example, the
“attention” of the walnut that sends out a green shool from
below the earth is centered from that very moment on a fully
arown walnut tree. And a sperm in the egg or the womb is from
\he moment of ils generation moving loward the stale of the
perfected animal.

The Holy Qur'an, which teaches that the creation and the
preservation of things belong absolutely 1o God, considers this
movement and allraction, which each speeies in creation
possession in treading its path of development, to he derived
from Divine guidance. As He says, “Our Lord is He Who gave
unto evervthing its nature, then guided it aright” (Qurian, XX,
o).l And alse, “Who createth, then disposeth; whao measurcth
then guideth” (Qur'in, LXXXVIIL, 2-3). And He refers Lo the
resull of these sayings in these words: “And each one hath a
soul loward which he turneth” (Qur'dn, 11, 148).% And also *And
We created not the heavens and the earth, and all that is
hetween them in play. We created them not save with truth, but
most of them know not.” (Qur'an, XLIV, 38 -39).3

| By this is meant guidance toward the goal of life and of creation,
a i
2 For each pecson, there exists a goal which he pursues.

# Cpeation with truth means that there is a goal and purpose to creation.
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Special Guidance

Obviously, the human species is not an exception to this general
rule. The same guidance which rules over all species of
crealures governs man as well. In the same way that cach
species through its particular nature follows its path of
perfection and is gonided to it, so must man with the help of this
guidance be guided toward that whieh is his real perfection.

Although man shares many elements with other species of
animals and with plants, the one special characteristic which
distinguishes him is intellect.! It is with the help of his intellect
and reason that man is able to think and to make use of every
means possible for his own beneflit, to fly into the endless
spaces of the sky or swim in the depth of the sea, or to bring
under his service and command all kinds of created things,
whether they be minerals, plants ar animals on the surface of
the earth, and to benefit even from members of his own species
Lo the greatest extent possible,

Owing to his primordial nature, man sces his happiness and
perfection in gaining complete freedom. Yet, he must of
necessity sacrifice some of his freedom hecause he is crealed as
a soecial being and has endless demands which by himsell he can
never satisfy, and also because he is in cooperalion and social
intercourse with other members of his species who themselves
have the same instinet of self-centeredness and love of [reedom
that he has. For the sake of the benefit he gains from others, he
must in turn be of benefit to lhem. Equivalent Lo what he reaps
from the toil of others he must give of his own work., Or, in
summary, he must of necessity accept a society bascd upon
mutual cooperation.

U Editor's note: The author uses the Persian word “Bhired which like “agl
imeans both intellect and reason depending on how [ s used. Bul it
certainly does not mean just reasen of the modern understanding of intellect
as being syvnonymous with reason, The traditional meaning of mmtellect as a
faculty of immediate perception transcending reason, vel nel arrational, s
inherent in it.
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This point is clear in the case of newborn babies and children,
At the beginning, when desiring anything, they make use of no
other means but foree and eryving and refuse 1o accepl any
conslvaint or diseipline. But gradually, as a result of mental
development, they realize thal one cannot sneceed in the
preblems of life only through rebellion and foree; therefore,
slowly they approach the condition of social beings. Finally they
reneh the age when they bhecome social individuals with
developed mental powers and are ready to obey the social
regulations of their environment,

When mar  comes to accept the necessity for mutual
conperation amaong members of society be also recognizes the
necessity for laws which rule over sociely, clarifying the duty of
each individual and specifyving the punishment for each
alfender. He accepts laws through whose application each
individual in society can realize real happiness and find felicity
in proportion 1o the social value of his efforts. These laws are
the same universal and applicable laws which man, from the
[irst dav of this existence until today, has been continuously
seeking and to which he has always been attracted in the
foremos| among all his desires, If the attainment of such a thing
were nol possible and were not writlen upon the tablet of
human destiny, il would not have been the perennial yearning
of man. !t

God, the Exalted, has referred Lo this reality of human society,
saying, “We have apportioned among them their livelihood in
the life of the world, and raised some of them above others in
rank that some of them may take labor from athers” (Qurian,

P Pven the simplest and most theughtless of men wish by their natute as
human beings that luman society should be such that all can live in
cinmfort, peace and tranquillity, From the pilosophical point of view, wanl,
lowe. atiraction, appetite and the like are relative qualities connecting two
stdes, such as that which wishes with that which 5 wished, or the lover and
tlee beloved i elear that if there were to be no one to love, love would
kave no meaning. Ultimately, all this returns to the understending of the
ineaning of imperfection. | there were to be no perfection, imperfection
would lave no meaning
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LXITI, 32).' Concerning man's selfishness and desire to
monopolize things (o himsell, He says, “Lo! Man was created
anxious, fretful when evil befalleth him, and when good
befalleth him, zrudging” {Qur'an, LXX, 19-21).2

Reason and Law

If we delve into the matter carefully, we will discover that man
secks continuously those laws which can bring him happiness in
the world; that people as individuals and in groups recognize,
in accordance with their God-given nature, the necessity for
laws which provide felicity for them without diserimination or
exception, Jaws which establish a seneral norm of perfection
among mankind. Obviously, up te now, during the different
periods of human history, there have not come into being any
such laws which were devised by human reason. If the Jaws of
cxistence had placed the burden of creating such human laws
upon the shoulders of human reason, then during the long
period of history such laws would have been established. T that
case, each individual who possesses the power of reasoning
would comprehend this human law in detail in the same way
thal evervone realizes the necessity for such laws in society,

In other words, if it had been in the very nature of things that it
be the duty of human reason o create a perfect common law
which must provide happiness for human society, and that man
should be puided to that perfect law through the process of
creation and the generation of the world itself, then such laws
wounld have been apprehended by each human being through his
reason in the same way that man knows what is of bencfit or
detriment to him throughout the determined course of daily
life. There is, however, as yet no sign of the presence of such
laws, Laws which have come aboul by themselves, or have been

P This means that cach iadividual is vesponsible for a part of life and
receives an aopeinted portion of livelthood. Men are of different ranks in
the sense that the mupacer dominates over the worker, the director over his
subordinates, the owner over the tenant or the buver over the seller.

3 The anxtety mentioned here 1s related toman's being covetouy
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devised by a single ruler, or individuals, or natiens, and have
become prevalent in different societies are considered by some
as certain, and by others as doubtful. Some are aware of these
laws and others are ignorant of them. Never has it come to pass
that all people, who in their basic structure are the same in that
they are endowed by God wilth reason, should have a common
awareness of the details of the laws which can bring about
happiness in the world of man.

That Mysterious Wisdom and
Consciousness Called Revelation

Thus, in the light of the discussion above, it becomes clear thal
the laws which can guarantee the happiness of human society
cannol be perceived by reason. Sinee according to the thesis of
general guidance running throughout creation Lhe existence of
an awareness of these laws in the human species is necessary,
there must be another pewer of apprebension within the human
species which enables man to understand the real duties of life
and which places this knowledge within the reach of evervone.
This econsciousness and power of perception, which is other
than reason and sense, is called the prophetic consciousness, or
the consciousness of revelation,

Of course the presence of sueh a power in mankind does nol
mean that it should necessarily appear in all individuals, in the
same way that although the power of proereation has been
placed in all human beings, the awareness of the enjoyment of
marriage and being prepared for this enjoyment is possible only
for those who have reached the age of puberty. In the same way
that he consciousness of revelation is a mysterious and
unknown forin of consciousness [or those who do not possess it,
the apprehension of the joy of sexual union is a mysterious and
unknown feeling lor those who have not reached the age of
pruberly,

God, the Exalted, makes reference in His Word to the revelation
of His Divine Law (Shari ah) and the inabilily of human reason
to comprehend this matter in the verses: “Lo! We inspire thee
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as We inspired Noal and the prophets after him, as We inspired
Abraham, and Ishmael and Isaae and Jacob and the Lribes, and
Jesus and Job and Jonah and Aaron and Seolomon, and We
imparted unto David the Psalms; and messengers We have
mentioned unto thee before and messengers We have not
mentioned unto thee and Allah spoke directly unto Moses;
Messengers of good cheer and of warning, in order that
mankind might have no argument against Allah after the
messengers (Qur'an, IV, 163-165).1

The Prophets-Inerrancy of Prophecy

The appearance of prophets affirms the conception of revelation
outlined above. The prophets of God were men who propagaled
the call of revelation and prophecy and brought definitive
proofs for their call. They propagaled among people the
elements of the religion of God (which is the same divine law
that guarantees happiness) and made it available to all men.

Since in all periods of history, the number ol people endowed
with the power of propheey and revelation has been limited to a
[ew individuals, God—the Most Exalted—has completed and
perfected the guidance of the rest of mankind by placing the
mission of the propagalion ol religion upon the shoulders of His
prophets. That is why a prophet of God must possess the qualily
of inerrancy ( ‘ismah). In receiving the revelation from Guod, in
guarding it and in making possible its reaching the people, he
musl be free from crror. He must not commit sin (ma "sival).
The reception of revelation, its preservation and its propagation
are three principles of ontological guidance; and error in
existence itself is meaningless. Furthermore. sin and opposition
to the claims of the religious call and its propagation are
impossible in a prophet for they would be a call against the
original religious mission; they would destroy the conlidence of
the people, their reliance upon the truth and the validily of the

! This verse clarifies the insulficiency of human reason without prophecy
and reveélation, [f reason were =zufficient to provide argumen! for the
existence of God, then would be no need of prophets.
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call. As a result, they would destroy the purpose of the religious
call itself. '

God, the Exalted, refers in [is word to the inerrancy of the
prophets, saying, “And We chose them and guided them unto a
straight path” (Qur'an, VI, 88)."' And alse, *(Ile is) the Knower
of the Unseen, and He revealeth unto none His seeret, save unto
every messenger whom He hath chosen, and then e maketh a
guard to go before him and guard behind him, that He may
know that thev have indeed conveyved the messages of their
Lord” (Qur'an, LXXII, 26-28).2

The Prophets and Revealed Religion

What the prophets of God received through revelation and as a
message from God and conveved to mankind was religion
{ fim),* that 1s, a way of life and human duties which guarantee
the real happiness ol man.

Revealed religion in general consists of two parts: doctrine and
practice or method. The doctrinal part of revealed religion
consists of a series of fundamental principles and views
concerning the real nature of things upon which man must
establish the foundations of his life. It is comprised of the three
universal principles of unity (tawhid), prophecy {(nubuwwah),
and eschatology (ima "Ad). If there is any confusion or disorder
in one of these principles, the relizion will not be able to gain
any following,.

! Ta Kave guided 1he prophest unto-a straight path means that they are
ifrrected wholly toward God and abev only Him.

Ta puard before and a guard behnd relers to confilions hefere and afler the
revelation or the event of the life of the prophet himsclf

3 Editor's note: As we have already indicated, din 15 & most universal term
in Arabic and Persian and should be translated as religion only enly if we
understand the latter term in the widest sense possible, not as one thing
among others, but as a total way of life based upon transcendent principles,
or a tradition in the true sense of the word.
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The practical parl of revealed recligion consists of a series of
moral and practical injunctions covering the duties man has
before God and human society. That i1s why the secondary
duties which have been ordered for man in different Divine laws
are ol two kinds: morals (akh/ig) and action, (a 'mal). The
morals and aclions related to the Divine are of two kinds, such
as: first, the quality of faith, sincerity, surrender to God,
contentment and humility; and second. the daily prayvers,
fasting, and sacrifice (ealled acts of worship and symbolizing
the humility and servitude of man before the Divine Throne).
The morals and actions related to human society are also of two
kinds, such as: first, the quality of love for other men. wishing
well for others, justice and generosity: and second, the duty to
carry oul social intercourse, trade and exchange, ete. (called
transactions).

Another point that must be considered is that since the human
species is directed toward the gradual attainment of perfection,
and human society through the passage of lime beeomes more
complete, the appearance of a parallel development must also
be seen in revealed laws.! The Hely Qur'an affirms this gradual
development, which reason has also discovered. It ecan be
concluded from its verses that each Divine Law (Shari'ah) is in
reality more complele than the Shari’ah belore; [or instance, in
this verse where He says, “And unto thee have We revealed the
Scripture with the truth, confirming whatever Scripture was
before it, and a walcher over it.” (Qur'an, V, 48)2

Of course, as scientific knowledge also confirms and the Qur'in
states, the life of human saciety in this world is nol eternal and

L Editor s note; Tslam bases iis argpment upon the gradual development of
man and therefore “perfection™ of successive revelations although from
anether point of view it considers all prophels as equal. ln any casze, this
argument should not be conflused with modern evolutionism 2nd beliel in
tndelicate historical progress which are the very sntithesis of the Islamic
coneeption of time and history,

I The Scripture al the beginning of the verse refers 1o the Hely Our'én,
while the second Scripture capses to such sacred books as the Torah and the
Gospels.
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the development of man is not endless. As a resull, the general
principles governing the duties of man [rom the point of view of
doctrine and practice must of necessity stop at a particular
stugze. Therefore, prophecy and the Shari’ah will also one day
come to an end when in the perfection of doctrine and
expansion of practical regulations they have reached the f[inal
stage of their devclopment. Thal is why the Holy Qur'an, in
order to make clear that Tslam (the religion of Muhammad) is
the last and mos! complete of the revealed religious, inlroduces
itself as a sacred book that cannol be abrogated (naskh), calls
the Prophet the “Seal of the Prophets” (Khdtam al-Anbiya), and
sees the Islamic religion as embraecing all religious duties. As
He savs, “And Lol Il is an unassailable Seripture. Falsehood
cannot come at it from before it or behind it.” (Qurian, XLI,
41-42)1 And alse, “Mullammad is not the father of any man
ameng you but he is the messenger of Allah and the Seal of the
prophets.” (Qur'in, XXXIII, 40).* And, "We reveal the seripture
anto thee as an exposition of all things” (Qur'an, XV1, fg).d

The Prophets and Proof of Revelation
and Prophecy

Many modern scholars who have investigated the problem of
revelation and prophecy have iried to explain revelation,
prophecy and questions connecled with them by using the
principles of social psychology. They say thal the prophets of
God were men of a pure nature and strong will who had great
love for humanity. In order to enable mankind to advance
spiritnally and materially and in order Lo reform decadent
societies, they devised laws and regulations and invited
mankind lo accept them. Since people in those days would not

I The “Unassailable Seripture” is the Holy Quran

2 Ihie idea of (he finality of the Qui'dn as a sacred book which cannot be
abrogated and the aspect of the Prophet as the "Seal of prophecy” are
essentially aspects of the same Iruth

3 The Quran, according to the lslamic view, contains the principie of all
knowledge, and through it every domain can be clarified and elucidated.
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accept the logic of human reason, in order to make them obey
their tleachings the prophets, according to such modern
scholars, claimed tha! they and their thoughts came from the
transcendent world. Each prophet called his own pure soul the
Holy Spirit; the teachings which he claimed came from the
transcendent world were called “revelation and prophecy™; the
duties which resulted from the teachings were called “revealed
Shari“ah”; and the written record of these teachings and duties
were called a "revealed book.”

Anvone who views with depth and impartiality the revealed
books and especially the Holy Qur'an, and also (he lives of the
prophets, will have no doubt that this view is not correel, The
prophets of God were not political men. Rather, they were “men
of God,” full of truthfulness and purity. What they perceived
they proclaimed without addition or diminution. And what they
ultered lhey acted upon. What they elaimed to posscss was a
mvsterious consciousness which the invisible world had
bestowed upon them. In this way, they came to know from God
Himsell what the wellfare of men was in this world and the next,
and propagated this knowledge among mankind,

It is quite clear that in order to confirm and ascertain the call of
prophecy there is need of proof and demonstration. The sole
faet that the Shar“ah brought by a prophet conforms to reason
is not sufficient in detenmining the truthfulness of the
prophetic call. A man who claims Lo be a prophet, in addition to
the claim of the truth of his Shari ah, claims a connection
through revelation and propheey with the transeendent world,
and therefore claims that he has been given by God the mission
to propagate the faith., This claim in itsell is in need of proof.
That is why (as the Holy Qur'an informs us) the common people
wilth their simple mentality always sought miracles from the
prophets of God in order that the truthfulness ol their call
might be canfirmed.

The meaning of this simple and correct logic is that the
revelation, which the prophet eclaims is his cannot be found
among others who are human beings like hin. It is of necessity
an invisible power which God miraculously bestows upon His
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prophets; through which they hear [lis word and are given Lhe
mtission to convey this word to mankind. If this be true, then
the prophet should ask God for another miracle so that people
would believe the truth of his prophetic call.

Tt is thus clear that the request for miracles lrom prophets is
according to correct logic and it is incumbent upon the prophet
of God to provide a miracle at the beginning of his call, or
according to the demand of the people, in order to prove his
prophecy. The Heoly Qur'an has affirmed this logie, relating
miracles about many prophets at the beginning of their mission
or after their followers requested them.

Of course many modern investigators and scientists have
denied miracles, but their opinions are not based upon any
satisfactory reasons. There is no reason to believe that the
canses which until now have been discovered for events through
in vestigation and experiment are permanenl and unchanging,
or thal no event ever occurs for reasons olher than those which
usually bring it aboul, The miracles related about the prophets
of God are not impossible or againsl reason (as is, for example,
lhe clanm that the number three 15 even). KRather thev are a
“hreak in what is habitual® (kbarg al-‘adai)! an occurrence
whicl, incidentally, has oflen been observed in a lower degree
among people following ascetic praclices.

The Number of the Prophets of God

It is known through tradition that in the past many prophets
appeared, and the Holy Qur'ain atfirms their multitude. It has
mentioned same of them by name or by their characteristics,

U Edditer s nate: Mirscle in Persian a% in Arabic is in faet called HJ.:H'fq
ad-"Adlaht that is, that which breaks the habitual relation between causes and
effccts in this workd which because of s recurrence and persistence
appears 10 us asa closed and unbrezkable neot of causality, The miracle
represents the inteusion into tus hakbetual waorld of a cause from anather
world or state of being with naturally different effects from what we have
been accustomed to in our everyday expertence. |t is therefore the “bresk of
habic™ ar of what has been hahitual.
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but has not given their exact number. Througl delinitive
Iradilions also it has not been possible to delermine their
number except in the well-known sayving which Abu-Dharr
GGhifarl has recited from the Holy Prophel, according to which
their number has been sel al 124,000,

The Prophets Who are Bringers of Divine
Law

From whal can be deduced from the Qur’an, it can be coneluded
that all the prophets of God did not bring a Shari’al. Rather,
five of lhem—Noah, Abraham, Moses, Jesus and the Prophet
Muhammad—"possessors of determination” (ufu'l- "azm), those
who have brought a Shari’ah. Other prophets follow the
Shari’ah of those who “possess determination.” God has said in
the Chur'an, “He hath ordained for you that religion which He
commended unto Noah, and that which We inspire in thee
(Mulammad), and that which We commended unto Abraham
and Moses and Jesus” (Qur'an, XLIT, 1311 Tle has also said,
“And when We exacted a covenant from the Prophets, and from
thee (O Muhammad) and from Noah and Abraliam and Moses
and Jesus son of Mary, We took from them a solemn covenant”
(Qurian, XXXI1I, 7).2

! This verse is in the form of an obligation. Tt 15 clear that in this case 1f
there were prophets other than the five mentioned in this verse who had
brought @ new Shari’ah, they would have been mentioned,

2 There is again veference to the same Prophets who brought new Shari‘ah
into the world,
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The Prophecy of Muhammad

The last prophet of God iz Hadrat Muhammad!—upon whom be
blessings and peace—who possesses a book and a Shari’ah and
in whom Muslims have placed their faith, The Prophet was born
fifty three vears before the beginning of the hegira calendar? in
Mecea in the Hijdz amidst the family of Banfi-Hashim of the
Tribe of Quravsh, who were considered the most honored of the
Arab families., His father was ealled “Abdullah and his mother,
Aminah. He lost both parents at the beginning of ehildhood and
was placed under the care of his paternal grandfather, ~Abd
al-Muttalib, who also soom passed away. At this time, the
Prophet’'s unele, Abu-Talib, took eharge of him and became his
suardian, taking him inle his own house. The Prophet grew up
in his uncle’s house and even before reaching the age of
adolescence used o accompany his uncle on journeys by
caravall

The Prophet had not received any schooling and therefore did
not know how to read and write. Yet, after reaching the age of
maturity, he became famous for his wisdom, courtesy and
trustworthiness. As a result of his sagacity and trustworthiness,
ane of the women of the tribe of Quraysh, well-known for her
wealth, appointed him as the custodian of her possessions and
left in his hands the task of conducting her commercial affairs

The Prophet once journeved to Damasecus with her merchandise
and as a result of the ability he displayed was able 1o make an
outstanding profit. Before long, she asked to become his wile
and the Prophet accepted her proposal. After the marriage,

U Editor's note: In Persian and other Muslim languages; the name of the
Prophet 15 usually preceded by the honorific utle Hadrat and followed by
the formula, “upon whom be blessings and peace” (sall Alldhn “alayhi wa
saeflam), Madeat 15 alse used for other prophets, for Shi‘tte Imams and even
for some very eminent religions authoritics,

= Fditer's pote: The Islamic calendar begins with the migratien of the
Prophet from Mecca to Medina and is thus called the Hegira Calendar, from
the Arabic ward fifral. meaning emigration.
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which oceurred when he was twenty [ive vears old, the Prophet
began the life of a manager of his wife's fortunes, until the age
of forty, gaining meanwhile a widespread reputation for wisdom
and trustworthiness. He refused, however, Lo worship idols, as
was the common religious practice of the Arabs of the Hijaz.
And occasionally he would make spiritual retreats {dhalwah) in
which he prayed and discoursed secretly with God.

At the age of forty, in the cave of Hird’, in the mountains of the
Tihamah region near Mecca, when he was in spiritual retreat,
he was chosen by God to become a prophet and was given the
mission of propagating the new religion. At that moment, the
first chapler of the Qur'an (‘The Blood-Clol’ [SZralh “Alag]) was
revealed to him, That very day, he returned lo his house and on
the way met his cousin, Al ibn Abi-Tdlib, who after bearing
the account of what had vecurred declared his acceptance of the
faith. After the Prophel entered the house and told his wifc of
the revelation, she likewise accepted Islam.

The first time the Prophet invited people 10 accepl his message,
he was [aced with a distressing and painful reaction. Of
necessity he was foreed henceforth to propagale his message in
secrel for some time until he was ordered again by God to invite
his very close relatives to accept his message. But (his call was
also [ruitless and no onec heeded it except "All ibn”Abi-Talib,
whoe in any case had already accepted (he [aith. (Bul in
accordance with documents transmitled from the Household of
the Prophet and extanl poems composed by AbG-Talib, Shiites
believe that Abii-Tidlib had also embraced Islam: however,
because he was the sole protector of the Prophet, he hid his
[aith from the people in order to preserve the sutward power he
had with the Quraysh.)

After this period, according to Divine instruction, the Prophet
began to propagate his mission openly. With the beginning of
open propagation, the people of Mecea reacted most severely
and inflicted the most painful afflictions and tortures upon the
Prophet and the people who had become newly converted 1o
Islam. The severe treatment dealt out by the Quraysh reached
such a degree that a group of Muslims lell their homes and
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belongings and migrated to Abyssinia. The Prophet and his
unecle, Abu-Talib, aleng with their relatives from the Banii-
Hashim, took refuge for three years in the "mountain pass of
Aba-Talib.” a forl in one of the valleys of Meeca. No one had
any dealings or transactions with them and they did not dare to
leave their place of reluge.

The idol-worshippers of Mecca, although at the beginning they
considered inflicting all kinds of pressures and tortures such as
striking and beating, insull, ridicule and defamation on the
Prophet, oceasionally would also show kindness and courtesy
toward him in order to have him turn away from his mission.
They would promise him great sums of money or leadership and
the rule of the tribe, Bul for the Prophet their promises and
their threats only resulted in the intensification of his will and
determination to carry oul his mission. Once, when they came
la the Prophet promising him wealth and power, the Prophet
tald them, using metaphorical language, that if they were to put
the sun in the palm of his right hand and the moon in the palm
of hig left hand he would not turn away [rom obeying the
unique God or refrain from performing his mission. About the
tenth yvear of his prophecy, when the Prophet lefl the mountain
pass of Abi-Talib,” his uncle Abii-Talib, who was also his sole
protector, died, as did also his devoted wife. Henceforth, there
wis no protection for his life nor any place of refuge. Finally the
idol-worshippers of Mecca devised a secret plan to kill him. At
night they surrounded his house from all sides with the aim of
[oreing themselves in at the end of the night and cutting him
into pieces while he was in bed. But God, the Exalted, informed
him of the plan and commanded him to leave for Yathrib. The
Prophet placed “Alf in place of himself in his bed and at night
left the houge under Divine protection, passing amidst his
enemies, and taking refuge in a eave near Mecca. After three
days when his enemies, having looked everywhere, gave up hope
of capturing him and returned to Mecca, he left the cave and set
out for Yathrib.

The people of Yathrib, whose leaders had already accepted the
message of the Prophet and swore allegiance to him, accepted
him with open arms and placed their lives and property at his
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disposal. In Yathrib for the first time the Prophet formed a
small Islaimie community and signed treaties with the Jewish
tribes in and around the city as well as with the powerlul Arab
tribes of the region. He undertook the task of propagating the
Islimic message and Yathrib became [amous as “Madinat
al-Rasil” (the city of the Prophet),

Islam began to grow and expand from day to day. The Muslims,
who in Mecca were caught in the mesh of the injustice and
inequity or the Quraysh, gradually left their homes and
property and migrated to Medina, revolving around the Prophet
like moths around a candle. This group became known as the
“immigrants” (muhajirdn) in the same way that those who aided
the Prophet in Yathrib gained the name of *helpers” (ansar).

Islam was advancing rapidly but at the same time the idol-
worshippers of Quraysh, as well as the Jewish tribes of the
Hijaz, were unrestrained in their harassment of the Muslims.
With the help of the “hypoerites” (mandfigim of Medina who
were amidst the community of Muslims and who were not
known for their holding any partieular positions, they created
new misfortunes for the Muslims every day until finally the
matter led to war, Many battles took place between the Muslims
and the Arab polytheists and Jews, in mosl of which the
Muslims were viclorious, There were allogether over cighty
major and minor battles, Tn all the major conflicts such as the
battles of Badr, Uhud, Khandaq, Khaybar, Hunayn, ete., the
FProphet was personally present on the baltle scene. Also in all
the major battles and many minor ones, victory was gained
especially through the efforts of "All. He was the only person
who never turned away from any of these battles. In all the wars
lhat oceurred during lhe ten vears after the migration from
Mecea to Medina, less than two hundred Muslims and less Lhan
a thousand infidels were killed.

As a result of the activity of the Prophet and the selfless effort
of the muhajiran and ansdr during this ten-year period, Islam
spread through the Arabian peninsula. There were also letters
wrilten to kings of other countries such as Persia, Byzantinum
and Abyssinia inviting them to accept Islam. During this time
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the Prophet lived in poverty and was proud of it.! He never
spent a moment of his time in vain. Rather, his time was
divided inlo three parts: one spent for God, in worshipping and
reriembering [lim; a part for himself and his household and
domestic needs; and a pare for the people. During this part of
his time, he was engaged in spreading and teaching Islim and
its sclences, administrating to the needs of Islaimic society and
removing whatever evils existed, providing for the needs of the
Muslims, strengthening domestic and foreign bonds, and
similar matlers.

After ten vears of stay in Medina, the Prophet fell ill and died
after a few days of illness. According to existing traditions, the
last words on his lips were advice concerning slaves and
WOITL eI

The Prophet and the Qur’an

It was demanded of the Prophet, as it had been of other
prophets. that he produce a miracle. The Prophet himself also
confirmed the pewer of prophets to produce miracles as has
been asserted clearly by the Qur'an, Many miracles by the
Prophet have been recounted, the transmission of some of
which is certain and ean be accepted with confidence. But the
enduring miracle of the Prophet. which is still alive, is the
sacred hook of Islam, the Hely Qur'an. The Holy Qurian is a
sacred text consisting of six thomsand and several hundred
verses (@vad) divided into one hundred and fourteen large and
small chapters (Sirah). The verses of the Holy Qurian were
revealed gradually during the lwenty-three year period of
propheey and mission of the Prophet, From less than one verse
to 2 whole and complete chapter were revealed under different
vircumstances, both at day and night, on journeys or al home,
in war or peace, during days of hardship or moments of rest.

| [n a fameus hadith the Prephet, he has said, “Poverty (fogr) 1s my plomy.”
concerning the material of this section, sce the Strah of Tbn Hushim, Cairo.
1355-36; Sirah of Halabi., Cairo, 1320, Bihdr al-dawar, vol. VL and other
traditional sources of the lifeof the Haly Frophet,
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The Iloly Qur'in in many of its verses introduccs itself in
unambiguous language as a miracle. It invited the Arabs of that
day to rivalry and competition in composing writings of
comparable truth and beauty. The Arabs, according to the
testimony of history, had reached the highest stages of
eloquence and elegance of language, and in the sweelness of
language and [low of speech, they ranked foremost among all
people. The Holy Qur'an claims that if it be thought of as
human speech, created by the Prophel himself or learned
through instruction from someone else. then the Arabs should
be able to produce its like! or ten chapters like it.? or a single
one of its Verses,* making use of whatever mecans were at their
disposal to achieve this end. The celebrated Arab men of
cloquence ¢laimed in answer to this request that the Qur'an was
magie and it was thus impossible for them to produce its liked

Mot only does the (Qur’an challenge and invite people to
compecte with its eloguence and elegant language, but also it
oceasionally invites rivalry [rom the point of view of its
meaning and thus challenges all the mental powers of men and
jinn,® for the Qur'an, is a book containing the total program for

! As He says, "Then lel them procure speech the like thereat, if they are
truthful.” (Qur'dn, LIT, 34).

T As He says, “Or they say: He [Muhammad] has invented it Say: Then
bring ten Surahs, the like (hereof, invented, znd call on everyone ve can
beside AllEh, if ve are truthful.™ (Queen, X1, | 31,

3 Ax He saws, "Or they say: He hath 1nvented it7 Say: then bring asurah
like unto 10" (Qurian, X, 349,

4 As He recounts from the saying of onc of the Arab men of letters, “And
said: This 5 naught else than magre Trom of old; this 8 naught else han
speech of mortal man.” (Qur'an, LXXTY, 24-25).

3 Editor's note: The jinn referred 1 in the Qur'an are inlerpreled
traditionally as conscious, psychic forces that inhabited this world before
the Fall of Adam and whe sull exist on the subtle plane, The terms finn and
iy (mankind) are thus often used together in Islamic sources to refer o the
totality of conscious beings possessimg mental faculties in this world, See
Appendix TV,
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human life! Tf we investigate the matter carefully, we will
discover that God has made this vasl and exlensive program
which embraces every aspect of the countless beliefs, ethical
forms and actions of mankind and takes into aceount all of their
details and particularities, to be the “Truth” (fagqg) and to be
called the religion of the truth (iYn al-hagg). Islam is a religion
whose injunctions are based on the truth and the real welfare of
mankind, net the desires and inclinations of the majority of
men or the whims ol a single, powerful ruler.

At the foundation of this vast program is placed the most
cherished word of God which is belief in His Unity, All the
principles of the sciences are deduced from the principle of
Unity ( tawfid). After that, the most praiseworthy human ethical
and moral wvirtues are deduced from the prineiples of the
religious sciences and included in the program. Then, the
countless principles and delails of human action, and individual
and social conditions of man are investigated, and the duties
pertaining to them which originate from the worship of the One
are. elaborated and organized. In Islam, the relation and
continuity between the prineiples (ws@)) and their applications
(firrti ) are such thal each particular application in whatever
subject it may be, il it is brought back to its source, returns Lo
the principle of Unity or tawhid, and Unity if applied and
analysed becomes the basis for the particular injunction and
rule in question.

Of course, the final elaboration of such an extensive religion
with such unity and interconnection, or even the preparation of
an clementary index for it, is beyond the normal powers of the
best authorities on law in the world. But here we speak of a man
who in a short span of time was placed amidst a thousand
difficulties concerning his life and property, caught in bloady
baltles and faced with internal and external obstacles and
furthermore placed alone before the whole world, Moreover, the
Prophet had never received instruction nor learned how to read
and writer.2 Tle had spenl two-thirds of his life before becoming

| As He says, “Say: Verily, though mankind znd the Jiom should azzemble
to produce the like of this Qur'an, they could net produce the like therent
though they wera helpers one of another,” (Qurtan, X1, §5)

I 45 He recounts from the tongae of the Holy Prophet, “T dwelt among you
whaole lifetime before it (came to me) Have ye then no sense?” (Qurian, X

o
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a prophet among a people who possessed no learning and had
had no taste of civilization. He passed his life in a land withoul
water or vegetation and with burning air, among a people who
lived in the lowest social conditions and were dominated by
neighboring political powers.

Besides the above, the Holy Qur'an challenges men in another
way.! This book was revealed gradually, during a period of
twenty-three years, under totally different conditions in periods
of difficulty or comfort, war or peace, power or weakuess, and
the like. If it had not come [rom God but had been composed
and expounded by man, many contradictions and contrasts
would be observed in it. Its ending would of necessity be more
perfect than its beginning, as is necessary in the gradual
perfection of the human individual. Instead, the first Meccan
verses are of lhe same quality m the Medinan verses and there
is no dillerence between the beginning and end of the Qur'an.
The Qur'an is a book whose parts resemble each other and
whose awe-inspiring power of expression is of the same style
and quality throughoul.

173 And Ile savs., “And thou (O Mubhammad) was nat a reader of any
seriplure before it, nar didst thou write o0 with thy mght hand ™ (Qustan,
HNIX; 48). He alse savs, "And if yve are 1o doubt concerning that which We
reveal unle Qur slave (Mubammad], then produce a Surah of the like
thereof, and call your witnesses besides Allah il ve are fruthful™ (Qur'an,
I, 23)

I as He savs, "Will they not then ponder on the Qurtan? I i bad been [rom
other than Allah. thev would have found herein much incongruity” (Qur'én,
IV, 82).






CHRPTER SIK
ESCHATOLOGY

Man is Composed of Spirit and Body

Those who are acquainted to a certain extent with the Islamic
science know that within the teachings of the IToly Book and the
traditions of the Prophet there are many references (o spiril
and corpus, or soul and body. Although it is relalively easy to
conceive ol the body and whal 1s corporeal, or thatl which can be
known through the senses. 1o conceive of spirit and soul is
difficult and complicated.

People given to intellectual discussions, such as the theologians
and philosophers, Shi'ite and Sunni alike, have presented
different views concerning the reality of the spirit (raf). Yet,
whal is to some extent certain is that Islam considers spirit and
body to be Iwo realities opposed to each other. The body
through death loses the characteristies of life and gradually
disintegrates, but it is nol so with the spirit. Rather, life in its
origin and principle belongs to the spirit. When the spirit is
joined to the body, the body also derives life from il, and when
the spirit separates from the body and cuts its bond to the
body—the event that is called death—ihe body ceases Lo
function while the spiril continues to live,

From what can be learned through deliberation upon the verses
of the Holy Qur'an and the sayings of the Imdms of the
Household of the Prophet, the spirit of man is something
immaterial which has some kind of relalion and connection
with the material body. God the Almighty in His Book says,
“Verily We created man from a produet of wet carth; Then

177
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placed him asa drop (of seed) in a safe lodging; Then fashioned
We the drop a clot, then fashioned We the clot a little Tump,
then fashioned We the little lump bones, Then clothed the
hones with flesh, and then produced it as another creation”
{(ur'an, XXIII, 12 -14). From the order of these verses, il is
clear that at the beginning the gradual ereation of matter is
deseribed and then. when reference is made to the appearance
of the spiril, consciousness and will, another kind of ereation is
menlioned which is different from the previous form of
creation,

In angther place it is said, in answer (o skeptics who ask how it
is possible for the body of man, which after death becomes
disintegrated and whose elements become dispersed and lost, to
Lhave a new ercation and become the original man, “Say: The
angel of death, who hath charge concerning you, will gather
you, and afterwards unto your Lord ye will be returned”
{Crur'an, XXX1I, 11). This means that vour bodies disintegrate
after death and are lost amidst the particles of the earth, but
you vourselves, namely, your spirits, have been taken {rom your
bodies by the angel of death and remain protected with Us.

Besides such verses the Holy Qur'an in a comprehensive
cxplanation expresses the immalteriality of the spirit in itself
when it asserts, “They will ask thee concerning the Spirit. Say:
The Spirit is by command of my Lord” (Qur'an, XVII, 85).

In another place in explaining His command (amr) He says,
“Bul His command, when He intendeth a thing, is only that He
saith unto it: Be! And it is. Therefore glory be to Him in Whose
hand is the dominion over all things!” (Qur'an, XXXV, 81-82).
The meaning of these verses is that the command of God in the
creation of things is not gradual nor is it bound to the
conditions of time and space. Therefore, the spirit which has no
reality other than the command of God is not material and in its
being does not have material characteristics; that is, it does not
have the eharacteristics of divisibility, change and situation in
lime and space.
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A Discussion of Spirit from Another
Perspective

Intellectual investigation confirms the view of the Holy Qur’an
about the spirit. Each ol us is aware of a reality within himself
which he interprets as “I" and this awareness cxists
continuously within man. Sometimes man even forgets his
head, hands, feet and other members or the whole of the body.
But as long as his self exists, the conseciousness of “1” does not
leave his awareness, This perceplion cannol be divided or
analvzed. Although the body of man is continuously undergoing
change and transformation and chooses different locations in
space [or itself and passes through different moments of time,
the reality of “T" remains fixed. Il does not undergo any change
or (ransformation. It is c¢lear that if the “I" were material, it
would accept the characteristics of matter which are divisibility,
change and situation in time and space.

The body accepts all the characterislics of matter and, because
of the relation of the spirit and the body, these characteristies
are also considered to belong to the spirit. But if we pay the
least attention, il becomes evident to man that this moment in
time and the next, this point in space or another, this shape or
another shape, this direction of motion or any other, are all
characteristics of the body. The spirit is free from them; rather
each of these determinations reaches the spirit through the
body. This same rcasoning can be applied in reverse to the
power of conseiousness and apprehension or knowledge which
is ane ol the characteristies of the spirit. Obviously if knowledge
were a material quality, according to the conditions of matter, it
would accept divisibility and analysis, and be determined by
time and space,

Needless to say, this intellectual discussion could go on' at
length and there are many questions and answers related to it
which cannot be considered in the present context. The brief
discussion presented here is only an indication of the Islamic
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belief concerning body and spirit. A complete discussion will be
found in works on Lslamic philosophy,!

Death from the Islamic Point of View

Although a superficial view would regard death as the
annihilation of man and see human life as consisting of only the
few davs that stand between birth and death, Islam interprets
death as the (ransfer of man from one stage of life to another.
According Lo Islim, man possesses elernal life, which knows no
end, Deatll, which is the separation of the spirit from the body,
introduces man Lo another stage of life in which [elicily or
disappointment depends upon good or evil deeds in the stage of
life before deatlh. The Tloly Prophet has said, “You have been
created Tor subsistence, not annihilation. What happens is that

vou will e transferred from one house lo another,"?

Purgatory

From what can be deduced [rom the Holy Book and prophetic
tlraditions, it can be concluded that between death and general
resurrection man possesses a limited and lemporary life, which
is Lhe intermediate stage [ barzakh), and link between the life of
Ihis world and eternal life, After death man is interrogated
concerning Lhe beliefs he has held and the good and evil deeds
lie has performed in this life. After a summary aceount and
judgement, he is subjected to either a pleasant and felicitons
lile, ur an unpleasant and wretched one, depending on the
resulls of the aceount and judgment, With this newly acquired
life, he conlinues in expectation until the day of general

U diior ‘s moter By this reterence, the author means espocially the writings
of Sadral-Din Shirdz (Mulla Sadra) and the later Isiamic philesophers of
Persia, who have disoussed the question of the soul and its becoming much
more thoroughly than the earlier philosophers, Yel, in the question of the
vateria iy of the spirit, substantial intellectual proafs are also offéred in
the wrtings of Ibn Sind (Avicenna)

2 Biliar al-Amwdr, vol. 111, pp. 161, from the [ figadat of Sadag.
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resurrection, The condition of man in the life of the
intermediate stale (purgatory) is very similar to the condition
of a person who has been called before a judicial organization in
order Lo have the acts he has commilted investignted., He is
gquestioned and investigated until his file is completed. Then he
awails trial,

The soul of man in the intermediate stale possesses the same
form as in his life in this world.! If he he a man of virtue, he
lives in happiness and bounty in the proximity of (hose who are
pure and close to the Divine Presence. If he be 4 man of evil, he
lives in affliction and pain and in the company of dasmonie
forces and “leaders of those who have gone astray."?

God, the Most Exalted, has said concerning the condition of a
group of those in the state of felicity, “Think not of those who
are slain in the way of Allgh, as dead. Nay, they are living. With
their Lord, they have provision. Jubilant (are thev) because of
that which Allih hath bestowed upon them of Ilis bounty,
rejoicing for the sake of those who have not jeined them but are
left behind: that there shall no fear come upon them neither
shall thev grieve. They rejoice because of faver from Allah and
kindness, and that Allah wasteth net the wage of the helievers”
(Qur'an, IIl, 16g-171). And in deseribing the eondition of
another group who in the life of this world do not make
legitimate use of their wealth and possessions, He savs, “Unlil,
when death cometh onto ene of them, he saith: My Lord! Send
me back, that T may do right in that which I have left behind!
But nay! It is but a word that he speaketh; and behind them is a
barrier ( barzakl) until the day when they are raised” (Qur'an,
AXIIL gg-100).

The Day of Judgmeni—Resurrection

Among sacred texts the Qur'an is the only one to have spoken in
detail about the Day of Judgment. Although the Torah has nol
mentioned this Day and the Gospels have only alluded 1o i1, 1he
Qur'in has mentioned the Day of Judgment in hundreds of

J Bihdr al-Amwedar, vol. TV, Bah al-Barzakh
2 Bikdr al-Amwir, vol. IV, Bab al-Barzakh.
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places, using different names, It has described the fale awaiting
minkind on this Day somelimes briefly and on other occasions
in detail, 1| has reminded mankind many times that faith in the
Day of Recompense (Day of Judgment) is on the same seale in
its importance as faith in God and is one of the three principles
of Islam. It has mentioned that he who lacks this faith, that is,
who denies resurrection, is outside the pale of Islam and has no
destiny other than eternal perdition.

And this is the truth of the matter because if there were to be no
reckoning in God's actions and no reward or punishment, the
relizious message, which consists of an assemblage of God's
deerees and what He has commanded and forbidden, would not
have the least effect. Thus, the existence or nonexistence of
prophecy and the religious mission would be the same. In fact,
its nonexistence would be preferable to its existence, for to
accept a religion and follow the regulations of a Divine Law 15
not possible without the acceptanece of restrictions and loss of
what appears as “freedom.” Il to submit to it were to have no
effect, peaple would never accept it and would not give up their
natural freedom of action for it. From this argument, it
becomes clear thatl the importance of mentioning and recalling
the Day of Judgment is equivalent to that of the principle of the
religious call itsell.

From this conclusion, it also becomes evident that faith in the
Day of Recompense is the most effective factor which induces
man to aceept the necessity of virtue and abstention from
unbecoming qualities and great sins, in the same way that to
forzet or lack faith in the Day of Judgmen! is the essenlial root
of every evil act and sin, God the Almighty has said in His Book,
“Lo! Those who wander from the way of Allah have an awful
doom, forasmuch as they forgot the Day of Reckoning” (Qur'an,
XXXVIIL, 27). As can be seen in this sacred verse, the forgetting
of the Day of Judgmen! is considered 1o be the root of every
deviation. Meditation on the purpose ol Lhe ereation of man and
the Universe, or on the purpose and end ol Divine Laws, malkes
it evident that there will he a Day of Judgment.



ESCHATOLOGY 183

When we meditate on crealtion, we see thal there is no action
(which of necessity is also a kind of motion) without an
immutable end and purpese. Never is the action, considered
independently and in itself, the end. Rather, action iy always
the prelude to an end and exists by virtue of that end. Even in
actions, which superficially appear to be without purpese such
as instinetive actions or the play of children and the like, if we
study them carefully, we will discover purposes in conformity
with the kind of action in question, In instinctive actions, which
are usually a form of metion, the end toward which the motion
takes place is the purpose and aim of the action. And in the play
ol children there is an imaginary end, the attainment of which
is the purpose of playing, The creation of man and the world is
the action of God and God is above the possibility of performing
a senseless and purposeless act such as creating, nourishing,
taking away life and then again creating, nourishing and taking
away life, thal is, of making and destroying, without there being
an immulable end and a permanent purpose which Ile pursues
in these acts. There must of necessity be a permanent aim and
purpose in the creation of the world and of man, Of course, ils
benefit does nol accrue to God, who is above every need, but
rather to the ereatures themselves. Thus il must be said that the
world and man are dirccted toward a permanent reality and a
more perfect state of being which knows no annihilation and
corruption.

Also, when we study with care the condition of men from the
point of view of religious education and training, we see that as
A result of Divine guidance and religious training people
become divided inlo the two categories of the virtuous and the
evil. Yet in this life, there is no distinction made between them.
Rather, on the contrary, success usually belongs to those who
are evil and unjust. To do good is combined with difficulty and
hardship and every kind of privation and endurance of
oppression. Sinee this is so, Divine Juslice reqguires the
existence of another world in which each individual receives the
jusl reward his actions deserve, and lives a life in conformity
with his merits,
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Thus, it is seen thal carelul consideration of the purpose of
creation and of the Divine Laws leads to the conelusion that the
Day of Judgment will come for every person. God, the Exalted,
makes this clear in His Book, sayving, “And We created not the
heavens and the earth, and all that is between them, in play. We
ereated them not save with truth; but most of them know not”
(Qur'an, XLIV, 38-39). Also, "And We created nol the heavens
and the earth and all that is between them in vain. That is the
opinion of those who disbelieve. And woe unto those who
dishelieve, from the fire! Shall We treat those who believe and
do good works as those who spread corruption in the earth; or
shall We treat the pious as the wicked?” (Qur'an, XXXVIIL, 28-
2g9). In another place He says, "Or do those who commit
ill-deeds suppose thal We shall make them as those who believe
and do good works, the same in life and death? Bad is their
judgment! And Allah hath ereated the heavens and the earth
with truth, and that every soul may be repaid what it hath
earned. And they will not be wronged” (Qur'an, XLV, 21-22),

Another Explanation

In discussing the outward and inward meaning of the Qurian,
we pointed out that the Islimic sciences are explained in the
OQur'an through different means and that these are in general
divided into the two dimensions of the exoteric and the
esoterie. The exoleric explanation is the one that conforms Lo
the level of the simple thought patterns and understanding of
the majority, in contrast to the esoteric, which belongs to the
elite alone and which can be comprehended only with the aid of
the vision which comes through the practice of the spiritual life.

The explanation that emanates from the exoteric view presents
God as the absolule ruler of the world of ereation, all of which
is His dominion. God has created many angels, whose number
is legion, lo carry oul and execute the commands He issues for
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every aspect of ereation. Each part of creation and its order is
connected Lo a speeial group of angels who are the protectors of
that domain. The human species is His erealion and human
beings are His servants who must obey His commands and
prohibitions; and the prophets are the bearers of 1lis messages,
the eenveyvors of the laws and regulations, which e has sent Lo
mankind and has demanded that mankind obev. God las
promised reward and recompense for faith and obadience, and
punishment and painful retribution for infidelity and sin, and
will not break His promise. Also since He is just, lis justice
demands thal in another state of being the two groups of
virtnous and evil men, who in this world do not have a mode of
lile in accordance with their good and evil nalure, become
separated, the virtuous to possess a good and happy life and the
evil a bad and wretched existence.

Thus, God, according 1o His Justice and the promises Ile has
made, will resurrect all men who live in this world after their
death, withoul exception, and will investigale in detail their
beliefs and works. Te will judge them according to the truth
and give evervone who has a right his due. ITe will varry out
juslice on behalf of all who have been oppressed. He will render
lo each person the reward for his own actions. One group will
be assigned to eternal heaven and the other group to eternal

hell.

This is the exoteric explanation of the Holy Qur'in. Of course, it
is lrue and correct. But its language i composed of terms and
images born of man's social life and thought in order that its
benefit might be more general and the radius of its aclion more
widespread. Those who have penetrated into Lhe spiritual
meaning of things and are 1o a certain extent familiar with the
esoterie language of the Holy Qur'an, however, understand from
these sayings meanings which lie above the level of simple and
popular comprehension. The Hely Qui'an, amidst its simple and
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uncomplicated expositions, oceasionally alludes to the esoteric
aim and purpose of its message. Through many allusions, the
Holy Cur'an affirms that the world of ereation with all its parts,
of which man is one, is moving in its “existential becoming”
which is always in (he direction of perfection toward God.! A
day will come when this movement will come to an end and will
lose completely its separate and independent existence before
the Divine Majesty and Grandeur.

Man, whoe is a part of the world and whose special perfection is
through consciousness and koowledge, is also moving with
haste toward God. When he reaches the end of this becoming,
he will ohserve plainly the Truth and Oneness of the Unique
God., He will see that power, dominton and every olher quality
of perfection belong exclusively to the sacred Divine Essence;
the reality of each thing as it is will be revealed to him. This is
the [irst stage in the world of eternity. If, through his faith and
good works in this world, man is able to have communiecation,
relation, familiarity and [riendship with God and the beings in
His proximity, then with a felicily and joy that can never be
deseribed in human language he will live near God and in the
company of the pure beings of the world above. Bul if, because
of desire and attachmen! to the lifc of this world and its
transient and baseless pleasures, he is ecut off from the world
above and has no familiarity with or love for God and the pure
beings ol His Presence, then he becomes afflicted with painful
torment and eternal adversity, It is true thatl a man’s good and
evil acts in this world are transient and disappear, but the
forms of these good and evil acts become established in the soul
of man and accompany him everywhere. They are the capital of
his future life, be it sweet or bitler.

V Ediror's note: As it has heen menitoned belore this metaphysical principle
should not in any way be confused with the modern theories of evolution or
progress as these terma are usvallv understoad.,
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These affirmations ean be drawn from the following verses: God
says, “Lo! Unto thy Lord is the (absolute) return” {(Qur'an,
XCVI, 8), And He says, “Beware all things reach Allah at last?”
(Qur'an, XLII, 53}; and "The (absolute) command on that day is
Allah’s" (Qur'an, LXXXIL 19). Also in the account of the
address made to cerlain members of the human race on the Day
of Judgment, He says, “(And unto the evildoer it is said): Thou
wast in heedlessness of this. Now We have removed from thee
thy covering, and piercing is thy sight this day” (Qur'an, L, 22).

Concerning the hermeneulic interpretation (fa 'wil) of the Holy
Qur'an (the truth from which the Holy Qur'an ariginates) God
says, "Awail they aught save the fulfillment [ fa'wif] thereof? On
the day when the fulfillinent thereof cometh, those who were
before forgetful thereof will say: The messengers of our Lord
did bring the Truth! Have we any intercessors, that they may
intercede for us? Or can we be returned (to life on earth), that
we may act otherwise than we used to acl? They have lost their
souls, and that which they devised hath failed them” (Qur'an,
VII. 53). He says., “On that day, Allalh will pay them their just
due, and they will know that Allah, He 1s the Manifest Truth”
(Qurian, XXIV, 25). And, "Thou verily, O man, art working
toward thy Lord a work which thou wilt meel (in His presence)”
{(Qur'an, LXXXIV, 6). Also, “Whose looketh forward to the
meeting with Allah (let him koow that) Allah’s reckoning is
surely nigh” (Qur'an, XXIX, 5). And, “And whoever hopeth for
the meeting with his Lord, let him do righteous work, and make
none sharer of the worship due unto his Lord” (Qur'an, XVIII,
111). And, “But ah! Thou soul al peace! Relurn unto thy Lord,
conlent in His good pleasure! Enter thou among My bondmen!
Enter thou My Garden!” (Qur'an, LXXXIX 27-30). Also, He
says, “But when the greal disaster cometh, The Day when man
will eall 1o mind his (whole) endeavor, And hell will stand forth
visible to him whe seeth, Then, as for him who rebelled, And
chose the life of the world, Lo! Hell will be his home. But as for
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him who feared to stand before his Lord and restrained his soul
from lust, Lo! The Garden will be his home” [(Qur'an, LEXIX
34-41).

Concerning the identity of the reward of actions, God says,
“[Then it will be said): O ve who disbelieve! Make no excuses
for yvoursclves this day, Ye are only being paid for whal ye used
ta do” (Qur'an, LXVI, 7).

The Continuity and Succession of
Creation

This world of ereation which we observe does not possess an
endless and perpetual life. A day will come when the life of this
world and its inhabitants will come to an end as confirmed by
the Holy Qur'an. God says, "We created not the heavens and the
earth and all that is between them save with lruth, and for a
lerim appointed” (Qur'an, XLVI, 3"

One could ask if before the creation of this world and the
present race of humanity there had been another world and
another human race; or, if after the life of this world and its
inhabitanls lerminates, as the Holy Qur'an deelares, that it will,
another world and humanity will be ecreated. The direct
response to these questions cannot be [ound in the [Holy Qurian.
There, one can only discover allusions to the continuily and
siccession of creation. But in the traditions (riwdvat) of the
Imams of the Houschold of the Prophet transmitted to it is
asserted that creation is not limited to this visible world. Many
worlds have existed in the past and will exist in the future. The
sixth Imim has said, "Perhaps you think God has not ereated a
humanity ether than vou, No, I swear lo God that Ile has
created thousands upon thousands of mankind and You are the
last among hem."!

U Bihdr al-Anwiir, vol. X1V, pp, 79
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And the fifth Imam has said, "God—the Exalted—since ereating
the world has created seven kinds none of whom were at the
race of Adam. He created them from the surface of the earth
and set each being one after another with its kind upon the
earth. The, He created Adam, the [alher of mankind, and
brought his children into being from him."! And also the sixth
Imam has said, “Do not think that after the passing away of the
affair of this world and the Day of Judgment and the placing of
the virtuous in heaven and the evil in hell there will no longer
be anyone to worship God. No, never! Rather, again God will
create servants without the marriage of the male and the female
to know Ilis Oneness and to worship Him."?

V Bikar al-Anwdr, vol. XIV, pp.78,
2 Bihar al-Anwar, vol. X1V, pp 7
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CHAPTER SEVEN B
ON THE KNOWLEDGE OF THE IMAM [IMAMOLOGY]

The Meaning of Imam

Imam or leader is the title given 1o a person who takes the lead
in a community in a particular social movement or political
ideology or scientific or religious form of thought. Naturally,
because of his relation to the people he leads, he must conform
his actions to their capabilities in both importanl and
secondary matters,

As is clear from the preceding chapters, the sacred religion of
Islam takes into consideration and gives directives caneerning
all aspeets of the life of all men, It investigates human life from
the spiritual point of view and guides man accardingly, and il
intervenes on the plane of formal and material existence (rom
the point of view of the life of the individual. In the same way il
intervenes on the plane of social life and its regulation (i.e., on
the plane of government)

Thus the Tmdmate and religious leadership in Islam may be
studied from Lhree different perspectives: from the perspective
ol Islamic government, of Islimic sciences and injunctions and
of leadership and innovative guidance in the spiritoal life,
Shi"ism believes that since Islimic society is in dire need of
guidance in each of these three aspects, the person who
nceupies the function of giving that guidance and is the leader
ol the community in these areas of religious concern must
appointed by God and the Prophei. Naturally, the Prophet
himself was also appointed by Divine Command.

191
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The Imamate and Succession

Man through his God-given nature realizes without any doubt
thal no organized society, such as a country or city or village or
tribe or even a household consisting of a few human beings, can
continue to subsist without a leader and ruler who puts the
wheel of the society in motion and whose will governs cach
individual’s will and induces the members of that society to
perform their social duty, Without such a roler, the parts of this
society become dispersed in a shert time and disorder and
confusion reign. Therefore, he who is the radar and governor of
a society, whether it be great or samall, if he is interested in his
own position and the continued existence of his society, will
appoint a successor for himself if he is to be absent from his
function temporarily or permancntly. He will never abandon
the domain of his rele and be oblivious to its existence or
annihilation. The head of & household who bids farewell to his
house and household for a journev of a few days or months will
appeint one of the members of the houselold or someone else
as his successor and will leave the alfairs of the house in his
hands. The head of an institution, or the principal of a school,
ar the owner of a shop, if he is to be absenl even for a two hours
will select someone to represent him,

1 the sime way, Islam is a religion which according to the text
of the Holy Book and the Sunnah is established upon the basis
of the primordial nature of things. It is a religion concerned
with social life as has been seen by every observer near and far,
The special attention God and the Prophet have given to the
social nature of this religion can never be denied or neglected.
It is an incomparable feature of Islam. The Holy Prophet was
never oblivious to the problem of the formation of social
croupings  wherever the influence of [slam penelrated.
Whenever a cily or village fell into Muslim hands, he would, in
the shortest time possible, appoint a governor or ruler in whose
hands he would leave the affairs of the Muslims.! In wery

V Tarikle Ya qibivol. 1L, pp. 60- 610 Sirah of fon Husham, vol, IV, pp.

[97.
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important military expeditions ordered for the Holy War (jilidd)
he would appoint more than one leader and commander, in
order of sucecession. In the war of Mut ah, he even appointed
four leaders, so that if the first were to be killed the second
would be recognized as the head and his command accepted and
if the second were Lo be killed, then the third, and so on.}

The Prophel also displayed great interest in the problem of
succession and never failed to appoinl a successor when
necessary. Whenever he left Medina he would appeoint a
governor in his own place.? Even when he migrated from Mecea
to Medina and there was as yet no idea ag to what would oceur,
in order to have his personal affairs managed in Mecca for
those few days and to give back to people what had been
entrusted to him, he appointed *Ali—may peace be upon him—
as his suceessor.d In the same way, after his death "All was his
successor in malters concerning his debts and personal affairsd
The Shi*ites claim that for this very reason it is nol conceivable
that the Prophet should have died without appointing someone
as his suceessor, withou!l having sclected a guide and leader lo
direct the affairs of Muslims and to turn the wheels of Islamic
sociely.

Man's primordial nature does not doubt the importance and
value of the fact that the creation of a society depends on a sel
of common regulations and customs which are accepted in
practice by the majority of the groups in that society, and that
the existence and continuation of thal society depend upon a
just government which agrees to carry out these regulations
completely, Anyone who possesses intelligence does not neglect
or forget this fact, At the same time, one can doubl neither the
breadth and detailed nature of the Islamic Shari'ah nor the

L Tarikh Ya 'gibi,vol, 11, pp. 52-59; Sirah of fbn Hushdm, vol. 11, pp. 223

2 rarikh Yu gabiwol. 11, pp. 44 and 59-60; Sirah of Ibn flushdm, vol 11,
pp- 251, vol. IV, pp. 173 4nd 272,

3 Tarikh Ya'gabi, vol. 11, pp. 29, Tarikh Abi'l-Fida® voel. I, pp. 126; Sirah
of [bn Husham, wvol. I, pp. 98,

1 Ghayat al-Maram, pp. 664, from the Musnad of Ahmad and others,



1G4 ISLAMIC BELIEFS FROM THE SHI'ITE WIEW

importance and value the Prophet eonsidered it to possess, so
that he ‘made manv sacrifices for its  application and
preservation. Nor can one debile about the mental genius,
perfection of intelligence, perspicacity ol vision or power of
deliberation of the Prophet (beside the fact that this is affirmed
through revelation and prophecy).

Aceoarding to established traditions in both Sunni and Shi ite
colleetions of hadith (in the chaptéer on temptations and
seditious and others) transmitled {rom the Prophet, the
Prophet foretold sedilions and tribulations which would
entangle Islamic sociely after his death, and the forms of
corruption which would penetrate the body of Islam, and later
worldly rulers who would sacrifice this pure religion for their
own lmpure, unscrupulous ends. How is it possible that the
Praphet should not neglect to speak of the details of evenls and
trinls of vears or even thousands of years after him, and vel
would peglect the condition that had 1o be brought inte being
most urgently after his death? Or that he should be negligent
and consider as unimportanl a duty that is on the one hand
simple and evident and on the other significant 1o such a
degree? How could he concern himself with the most natural
and common acts such as eating, drinking and sleeping and give
hundreds of commands coneerning them, vet remain completely
silent about this important problem and not appoint someone
in his own place?

Even if we accepted the hypothesis (which Shi‘ism does nol
necepl) that the appointment of the ruler of Islamic sociely is
given by the Shari’ah to the people themselves, still it would he
necessary for the Prophet to give an explanation concerning this
matter. He would have had to give the necessary instructions to
the community so that they would be aware of the problem
upon which the existence and growth of Islamic society and the
lile of religions symbols and observances depended and relied.
Yet there is no trace of such a prophetic explanation or religious
instruction. If there had been such a thing, those who
succeeded the Prophet and held the reins of power in their
hands would not have opposed it. Actually, the first caliph
lransferred the ealiphate 1o the second caliph by bequest. The
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second caliph chose the third ealiph through a six-man eouncil
of which he was himsell a member and whose order of
procedure he had himsell determined and ordered. Mu dwivah
forced Imam Hasan Lo make peace and in this way carried away
the caliphate. After this event, the caliphate was converied into
an hereditary monarchy. Gradually many religious observances
identified with the early years of Islamic rule (guch as holy war,
commanding what is lawful and prohibiting what is forbidden,
the establishment of boundaries for human action) were
weakened or even disappeared from the political life of the
community, nullifying in this domain the efforts of the Prophe
of Islam. Shi"ism has studied and investigated the primordial
nature of man and the continucus tradition of wisdom that has
survived among men. It has penetrated inte the principal
purpose of Isiam, which is to revivify man's primordial nature,
and has investigated such things as the methods used by the
Prophet in guiding the community; the Llroubles which
entangled Islam and the Muslims and which led to division and
separation; and the shorl life of the Muslim povernments of the
early eenturies, which were character by negligence and lack of
strict religious principles. As a result of these studies, Shi“ism
has reached the coneclusion that there are sufficient traditional
texts lefl by the Prophet to indicate the proecedure for
determining the Imam and suecessor of the Prophet. This
conclusion is supported by Qur'anic verses and hadiths which
Shi'ism consider, as sound, such as the verse oo wilival and
the hadiths of Ghadir, Salinah, Thaqalayn, Haqq, Manzilah,
Da wat "Ashirah Agrabin and others.! But of course these
hadiths, most of which are also accepted by Sunnism, have not
been understood in the same way by Shiism and Sunnisim.
Otherwise, the whaole question of succession would not have
arisen. Whereas these hadiths appear to Shi'ites as a clear

V Editar'y nare: These refer to different savings of the Praphet! tn which the
question of the Imdm 15 discussed. The most fzmous of these, [faditn
Crhadir, as mentioned above 15 the traditional basis: for the celebration of
the "Feast ol Ghadir.,” Since the Safavid pened. this feas! has acquired a
particular political significance 1o [ran, since 1t marks the formal transfer of
political pawer te "All and under whose acgis all Shi'tle kings have ruled,



196 ISLAMIC BELIEFS FROM THE SHI'ITE VIEW

indication of the Prophet's intention in the question of
succession, they have been interpreted by Sunnis in guite
another way so as to leave this question open and unanswered.

To prove the caliphate of “Ali ibn Abi-Talib, Shiites have had
recourse to Qur'anie verses, including the following: “Your
friend (waif) can be only Allah; and Tlis messenger and those
who believe, who establish worship and payv the poor-due, and
bow down (in prayer) [or, and this reading is accepted by
"Allaimah Tabatabd®: "... pay the poor-due while bowing down
[in praver}”]” (Quran, V, 55), 8hi'ite and Sunni commentators
alike agree that this verse was revealed concerning Al ibn Abi-
Talib and many Shiite and Sunni tradilions exist as supporting
this view. Abo-Dharr Ghifari has said: “One day, we praved the
noontime prayers with the Prophet. A person in need asked
people to help but no one gave him anything. The person raised
his hands to the sky saying, Oh God! Be witness that in the
mosque of the Prophet no one gave me anything. "All ibn Abl-
Talib was in the position of genuflection in the prayers, He
pointed with his finger to the person who took his ring and left.
The Prophel, who was observing the scene raised his head
toward heaven and said: ‘Oh God! My brother Moses said to
Thee, “Expand my breast and make easy my tasks and make my
tongue eloguent as that they will comprehend my words, and
make my brother, Aaron, my helper and vizier,” [ef. Qur'in,
XXVIII, 351.] Oh God! T am also Thy prophet: expand my breast
and make easy my tasks and make "All my vizier and helper)
Abfi Dharr says, “The words of the Prophet had not as vet
finished when the verse [cited above] was revealed.”!

Another verse which the Shi'ites consider as prool of the
caliphate of "All is this: “This day are those who disbelieve in
despair of (ever harming) your religion; so fear them not, fear
Me. This day have I perfected wour religion for vou and

! Tabari, Dhakha’ir al-'Ughd, Cairo, 1356, pp. 16 This hadith has been
recorded wilh a shight vanation i gl-Ourr af-Manchir, val. 11, pp. 293 In
his Fhavar al Mardm, pp. 103, Bahrani eites 24 hadiths {rom Sunni sources
and of Shi'ite sources concerning the conditions and reasons for the
revelation of this Qur'anic verse.




ON THE KNOWLEDGE OF THE IMAM 197

completed My favor unto you, and have chosen to you as
religion AL-ISLAM V, 3). The obvious meaning of this verse is
that before that particular day the infidels had hoped that a day
would come when Iglam would die oul, but God through the
aclualization of a particular event made them lose [orever the
hope that Islam would be destroyed. This very evenl was the
cause of the strength and perfection of Islam and of necessity
could not be a minor occasion such as the promulgation of one
of the injunctions of religion, Rather, it was a matter of such
importance that the conlinuation of Islam depended upon it.

This verse seems to be related to another verse which comes
toward the end of the same chapter: "0 Messenger! Make
known that which hath been revealed unlo thee from thy Lord,
for if thou do it not, thou will not have conveyed His message.
Allah will protect thee from mankind.” (Qur'an, V, 67), This
verse indicates thal God commanded a mission of greal concern
and importance to the Prophet which if not acecomplished would
endanger the basis of Islam and prophecy. Bul the matter was
0 important that the Prophet feared opposition and
interference and in awaiting suitable circumstances delayed it,
until there eame a definite and urgent order from God to
execute this command withoul delay and not to fear anvane.
This matter also was not just a particular religious injunction in
the ordinary sense, for to preach one or several religious
imjunctions is not so vital that if a single one of them were not
preached it would cause the destruction of Islim. Nor did the
Prophet of Islam fear anyone in preaching the injunction and
laws of religion.

These indications and witnesses add weight to the Shi'ite
traditions which assert that these verses were revealed at
Ghadir Khumm and concern the spiritual investiture (wilayah)
of "All ibn Abi-Talib. Moreover, many Shi'ite and Sunni
cominentators have confirmed this point,

Abt-Sa’id Khidri says: “The Prophet in Ghadir Khnmim invited
people toward “AlT and teok his arm and lilted i1 a high that the
white spot in the armpit of the Prophet of God could be seen.
Then this verse was revealed: ‘This day have I perfected your
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religion for vou and completed My favor unte you, and have
chosen for yon as religion AL-ISLAM.' Then the Prophet said.
‘God is great (Aflahn Akbar) that religion has become perfected
and that God's bounty has been completed. His satisfaction
attained and the wilayah of Al achieved." Then he added, 'For
whomever 1T am the authority and guide ~All is also his guide
and authority, Oh God! Be friendly with the friends of " All and
the enemy of his enemies. Whoever helps him, help him, and
whoever leaves him, leave him,'"!

In summary, we can say that the enemies of Islim who did
everything possible to destroy it, when they lost all hope of
achieving this end, were lefl with only one hope. They thought
that since the protector of lslam was the Prophel, after his
death Istam would be left withopt a guide and leader and would
thus definilely perish. But in Ghadir Khumm, their wishes were
brought to nought and the Prophet presented "All as the guide
and leader of Islam to the people. After "Ali, this heavy and
neecessary duty of guide and leader was left upon the shoulders
af his family.2

Some of the hadiths pertaining to Ghadir Khumm, the
investiture of “All, and the significance of the Household of the
Prophet are eited here;

Hadith Ghadir

The Prophet of Islim upon returning from the farewell
pilerimage stopped in Ghadir Khumm, assembled the Muslims
and, aflter delivering a sermon, chose "All as the leader and
guide of Muslims.

Bard’ savs: “I was in the company of the Prophet during the
farewell pilgrimage. When we reached Ghadir Khumm, he

I Balrani, Ghayar al-Maraw. pp. 336, where six Sunni and fifleen Shi'ite
liadiths concerning the eccasion and reason fer the revelation of the above
Chur*anic verse are viled

3 For further explanation see "Allimah Tabataba®i, lafsir Mizin, vel. V.
Tehran, Y377, pp. 177-214, and vol. VL, Tehran, 1377, pp. 30-04
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ordered that place to be eleaned. Then he took “Al's hand and
placed him on his right side. Then he said, "Am 1 the authority
whom vou obey? They answered, 'We obey your directions.'
Then he said, 'For whomever I am his master {mawidd) and the
anthority whom he obeys, "All will be his master. Oh God! Be
friendly with the friends of "AIl and enemy of the enemies of
“All." Then "~Umar ibn al-Al-Khattab said to “Ali, ‘May this
posilion be pleasing to yvou, for now you are my master and the
master of all the believes."™!

Hadjth Safinah

Ibn "Abbas says, “The Prophet said, ‘My household is like the
ship of Neah; whoever embarks upon it will be saved and
whoever turns away from it will be drowned.”™?

Hadith Thagalayn

Zayd ibn Argam has recounted that the Prophel said, “10 seems
that God has called me unto Himsell and I must obey His call.
But I leave two great and precions things among vou: the Boaok
of God and My Household. Be careful as to how you behave
toward them. These two will never be separated fram each ather
until they encounter me at Kawthar (in Paradise.)”d Hadith

Uodt-Bidapah wa'l-Nithdyah, val, ¥, pp. 208 and val. VI, pp 346,
Dilekhad ‘v al-"Ugha, pp. 67, al-Fusil al-Muhimmakh of Thn Sabbagh, Najal,
P50, val, IL, pp. 23 Khiwsd s of Nasa'l, Najaf, 1369, pp. 3L In his Ghdvar
al-Mardm. pp. 79, Bahrani has cited eighty nine different chains of
transmission for this hadith frem Sunm sources and forly three from Shi'ie
HOTCEE. .

2 [Makhd i al="Ughd, p. 20; al-Sawa tg al-Mulrigah of Ton Hajar, Caivo,
1312, pp. 150 aned (84, Tarikh af-Khelafd® of Jaldal al-Din Suyiti, Caieo,
1952, pp. 307 Nir al-dbsdr of Shablany. Caire, 312, pp. P14, In his
Clidvat al-Mardm, pp. 237, Bahrani cites cleven chains of transmission far
this Hadith from Sunni sources and seven from Shi'ttes sources.

¥ AlBidavah wa'l-Nikdvah, vol. V. pp. 2090 Dbakha'iv al-"Ugh@ pp. Lo
al-Fusidl  el-Muhfounah, ppe 22; Khasd@'s, ppe 300 al-Sawda iy al-al
Mubelgah, pp. 147, In Ghayeat ql-Marfm, thirty nine versions of this hadith
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Thaqalayn is one of the most strongly established hadiths, and
has been transmitted through many chains of transmission and
in different versions, Shi‘ites and Sunnis agree concerning its
authenticity. Several important points can be deduced from this
hadith and its like; (1) In the same way (hat the Holy Qur'an
will remain until the Day of Judgment, the progeny of the Holy
Prophet will also remain. No period of time will be without the
existence of the figure which calls the Imam, the real leader and
guide of men. (2) Through these two great trusts (amdnal), the
Prophet has provided for all the religious and intellectual needs
of the Muslims. IIe has introduced his Household lo Muslims as
authorities in knowledge and has proneunced their words and
deeds to be worthy and authoritative, (3) One must not separate
the Holy Qurin from the Houschold of the Prophet. No Muslim
has a right to reject “sciences” of the members of the Houschold
of the Prophet and remove himself from under their direction
and guidance. (4) If people obey the members of the Household
and follow their words, they will never be led astray, God will
alwavs be with them. (5) The answers to the intcllectual and
religious needs of men are to be found in the hands of the
members of the Ilouschold of the Prophet. Whoever follows
them will not fall into error and will reach true lelicity; that is,
the members of the Household are free from error and sin and
are inerrant. From this, it ean be concluded that by "Members
of the Houschold” and “progeny” i1s not meant all the
descendants and relatives of the Prophet. Rather, specific
individuals are meant who are perfect in the religious sciences
and are protected against error and sin so that they are
qualified to guide and lead men. For Shi ism, these individuals
consist of "Ali ibn Abi-Tilib and his eleven descendants who
were chosen teo the Imamate one after another. This
interpretation is also confirmed by the Shi'ile traditions. For
example, Ibn *Abbas has said, “I said to the Prophet, "Who are
yvour descendant whose love is obligatory |upon Muslims]?" He

have been recorded from Sunni sources and eighty two [rom Shiite
SOUTCES,
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said, “"All, Fatimah, Hasan and Husayn."! Jabir has
transmitted that the Prophet has said, "God placed the children
of all prophets in their ‘backbone’ but placed my children in the
backbone of ' Al7."2

Hadith Hagg

Umm-Salamah has said, *I heard from the Prophet of God who
said, ""All is with the Truth (hagq) and the Qur'an, and the
Truth and the Qur'an are also with "All, and thev will be
inseparable until they come upon me at Kawthar,”™3

Hadith Manzilah

S5a’'d ibn Wagqas has said, "The Prophet of God said te "Alj,
‘Are vou not satisfied to be to me what ITaran {(Aaron} was to
Moses except that after me there will not be another prophet?™

Hadith Da'wat 'Ashjrah

The Prophet invited his relatives (o luncheon and alter the meal
told them, “I know of no one who has brought to his people
better things than I have brought to You. God has commanded
me to invite vou to draw toward Him. Who is there who will
azsist me in this matter aod be my brother and inheritor [ waar)
and vicegerent (Ahalifaf) among you?” All remained silent, bul
"Alil, who was the voungest of all, exclaimed, "I shall be vour

I ¥awabi' al-Mawaddah of Sulayman ibn Thdhim al-Quodizi, Tehran,
1308, pp. 311

2 Yanabi™ af-Mawaddah, PR 318

} Ghavar al-Mardm, pp. 539, where the substance af this hadith has been
recounted in fiftcen versions from Supm sources and eleven from Shiite
SOULCES,

4 Al-Ridavah wa'l-Nikdveh, vol. V1L pp. 33%; Dhakliaiv al-"Ugba, pp. 63
al-Fugirl al-Mubkimmah, pp. 21, Kifupar ol-3alil of Kan)i Shafi'i, Najaf,
1356, pp. 148-154; Khasd's, pp. 19-25; al-Sewd g al-Mubeigah, pp. 177
In Ghavar al-Maram, pp, 109, one hundred versions of this hadith have
bheen recounted In Sunni sources and sevenly from Shi‘ile sources,
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deputy and aide.” Then the Prophet put his arms around him
and said, “He is my brother, inheritor and vicegerenl. You must
nbey him.” Then the group began to depar! laughing and telling
Abu-Talib, “Mulammad has ordered you to obev vour son.”!

Hudlaylal has said. “The Prophet of God said, ‘I vou make
AT my vieegerent and suceessor—which T do not think you will
do—vou will find him a perspicacious guide who will direel you
toward the straight path!™?2

[bn Mardawayh has said that the Prophet said. "Whoever
wizshes that his life and death be like mine and that he enter
paradise should after me love "All and follow my household, for
they are my descendants and have been created from my elay.
My knowledge and understanding have been bestowed upon
them. Therefore, woe unto those who deny their virtues. My
mlercession [on the Day of Judgement] will never include
them."s

Affirmation of the Previous Section

Much of the argument of Shi"ism concerning the suceession to
the Praophel rests on the belief that during the last days of his
illness, the Prophet in the presence of some of his companions
asked for some paper amd ink? so that something could be
wrilten which, il obeved by the Muslims, would prevent them
from going astray. Some of those present considered the
Proplhiel Lo be too ill to be able to dictate anvthing and said,
“T'he Book of God 1s sufficient for us.' There was so much clamor
raised over this matter that the I Iy Prophet told those present

U rarikh Abi'l-Fida*, val 1, pp. 116,

2 Hilpad aloawlivg . of Abi-Nuaym Isfahani, vol I, Caire, 1350, pp. 64;
Nefdvar al-Talilh, pp. 67,

3 Muntakbob Konz ol-"Ummal, on lhe margin of Muswad Almad, Cairo,
1368, val. W, pp. 94

+ Al-Bddvad wa ' =Nild@vah, wel ¥V, ppe 227 of-Kamil, vol, 11, pp. 217
Fartkly Tabari. volb. 11, pp. 436; Stard of 1on Abi"l-Hadid vol. 1, pp. 133,
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to leave, [or in the presence of a prophet there should nol go
any noise or clamor,

Considering what has been said above about hadiths concerning
succession and the events that followed upon the death of the
Prophel, especially the fact that "All was not consulted in the
question of seleeting the Prophet’s successar, Shiites conclude
that the Holy Prophet had wanted to dictate his definitive views
about the person who was to suceeed him but was not able to do
50,

The purpose of the utterances of some of those present seems to
have been to cause confusion and prevent this final decision
from being clearly announced. Their interruption of the loly
Prophet’s discourse does not scem to be whal il appears
outwardly, that is concern with the possibility that the Prophet
might utler incongruous words due lo the intensity of his
illness. For, first of all, throughou! his illness the Maly Prophet
was nol heard to have uttered any meaningless or incongriuons
words and no such thing has been transmitted concerning linm.
Maoreaver, according lo the principles of Islam, 1he Prophet is
protected by God [rom uttering delirious or senseless words and
is inerrant.

Secondly, if the words mentioned by some of those present on
that occasion before the Prophet were meant to be of a serious
nature, there would have been no place for the next phrase.
“The Book of God is sufficient for us.” In arder to prove that the
Prophel might utter incongruous words under unusnal
circumstances the reason of lus serious illness would have becn
used rather than the elaim that with the Qur'an there was no
need of the Prophet’s words. For il conld not be hidden from
any Muslim that the very lext of the Book of God considers the
obedience to the Holy Prophel 1o be obligalory and his words to
be in a scnse like the Waord of God. Accarding to the text of the
Holy Qur'an, Muslims must obey the injunctions of both God
and the Prophet.

Thirdly, an ineident invelving illness oceurred during the last
days of the life of the first caliph, who in his last will and
lestament chose lhe second caliph as his successor. When
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"Mhimian was writing the will according to the order of the
caliph, the caliph fainted. Yel the second caliph did not repeat
the words that had been uttered in the case of the Prophel
according to the hadith of “Pen and Paper,”! This fact has been
confirmed in a hadith related by Ibn "Abb&s.? And it has been
aceounted of the second caliph that he said, *" All deserved the
caliphate but the Quraysh would not have been able to bear his
caliphate, for had he become caliph, he would have forced the
people to accepl the pure truth and follow the right path. Under
his caliphate, they would not have been able to transgress the
houndaries of justice and thus would have sought to engage in
war with him,™3

Obviously, aceording to religious principles, one must foree him
who has deviated from the truth to follow the truth: one must
nol abandon the truth for the sake of one who has abandoned it.
When the first caliph was informed? that some of the Muslim
tribes had refused to pay religious tax, he ordered war and said,
“Il they do not give me the tithes which they zave to the
Prophet, I shall fight against them.” Evidently by this saying he
meant most of all thal truth and justice must be revived at all
eosts. Surely the problem of the legitimate caliphatle was more
important and significant than tithes, and Shi ism believes thal
the same principle applied by the first caliph (o (his matter
should have been applied by the whole early community Lo the
problem of succession to the Holy Prophet.

The Imamate and Its Role in the
Exposition ef the Divine Sciences
[n the diseussion of prophecy, it was mentioned that, according

ta the immutable and necessary law of general guidance, each
crealed species is gulded through the path of genesis and

Vot-gamil, val, 11, pp- 292 Bhark of [bn Abi'l--Hadid vol. I, pp. 54.
2 Sharh of Thn Abi’l-Hadid, vel. [, pp. 134,
Tarikh Yea gibi, vol. 10, pp. 137.

i

Af-Bidaval wa -Nihapal, val, V1 pp. 311
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generalion toward the perfection and felicity of its own kind.
The human species is not an exception to this general law, Man
must be guided through the very “instinet” of seeking reality
and through thought concerning his life in society in such a way
that his well being in this world and the next is guaranteed. In
other words, to attain human happiness and perfection, man
must accepl a series of doetrines and practical duties and base
his life upon them.

It has, moreover, already been said that the way Lo understand
thal otal program [or life called religion is not through reason
but through revelation and propheey, which manifests itself in
certain pure beings among mankind who are called prophets, It
is the prophets who receive from God, through revelation, the
knowledge of men’s duties and obligations as human beings and
who make these known to men so that by fulfilling them men
may attain felicity,

It is evident that in the same way that this reasoning proves the
necessity for knowledge to guide men to the attainment of
happiness and perfection, it also proves the necessity for the
existence of individuals who preserve intact the total body of
that knowledge and who instruct the people when necessary,
Just as the Divine Compassion necessitates the existence of
persons who come to know the duties of mankind through
revelation, so also it makes it necessary thal these human
duties and actions of eelestial origin remain forever preserved
in the world and as the need arises be presented and explained
to mankind. In other words, there must always be individuals
whao preserve God’s religion and expound il when necessary.

The person who bears the duly of guarding and preserving the
ivine message after it is revealed and is chosen by God for this
function is called the Imam, in the same way that the person
who bears tlie prophetic spirit and has the function of receiving
Divine injunctions and laws from God is called the Prophet. It is
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possible for the tmamate! and prophecy (nubuwwal) either to
L joined in one person or to be separale.

The prool given previously to demonstrate the inerrancy of
prophets, also demonstrales the inerrancy of the Imams, for
Crod must preserve His true religion intact and in such o state
that it can be propagated among mankind at all times. And this
is not possible without inerrancy, without Divine proteetion
against error.

The Difference Between Prophet and
Iniéim

The previous argumenl about the reception of Divine
injunctions and laws by the prophets only proves the basis of
prophecy, namely (he receiving of Divine injunctions. The
argument does nol prove the persistence and continuity of
prophecy, even though the wery faet that thesc prophetic
injunctions have been preserved naturally raises the idea of
persistence and continuity, That is why it is not necessary for a
prophet (nabd) alwavs 1o be present among mankind, but the
existence of the Imam, who is the guard ian of Divine religion,
is on the conlrary a conlinuous necessity for human society.
[Tuman society can never be without the figure whom Shi'ism
calls the Imam whether or nol he is recognized and Known,
God, the Most Exalted, has said in His Book: “So if these
disbelieve in it, We have already entrusted it to a people [i.e.,
the Imams] who do not disbelieve in it” (Qur'an, VI, go).?

U Eefvvor s wore: Tn this context of course Imamate refers to the specific
8hi'ite conceplion of Imim and nol to the general Sunni usage of the term
which in nost instances L= the same as caliph

2 EdteofTs meter The tanglation of tng Que’ame verse s that of A,
Arberry, The Qurian Interpreted, Londor, 1964, winch vorresponds more
closely 1o the Arakic anpingl than Prekchall s which 1z ez foliows “Butaf
these disbelieve therein, then indeed We shall entrust it to a people who
will not be disbehievers therein ™
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As mentioned above, the funclions of prophecy and Imamale
may be joined in one person who is then appointed to the
functions of both prophet and Imam, or to both the reception of
the Divine law and its preservation and explanation. And
sometimes they can be scparated, such as in periods during
which there is no prophet living but when there is a true Imam
living among men. Il is obvious that the number of God's
prophets is limited and (he prophels have not been presen! in
every period and age.

It is also of significance to note that in God's Book, some of the
prophets have been introduced as Imams such as the Prophet
Abraham, about whom is said, "And (remember) when his Lord
tried Abraham with (Hizs) commands, and he falfilled (hem, He
said, Lo! I have appointed thee a leader [imam] for mankind.
(Abraham) said: And of my offspring (will there be leaders)? He
said: My covenant includeth not wrongdoers™ (Qur'in, 11, 124),
And God has alse said, "And We made them chiels [mndms] who
guide by Our command...” (Qui'an, XXI, 73).

The Imamaie and Its Role in the Esoteric
Dimension of Religion

In the same way (hal (he Imam is the guide and leader of men
in their external aclions so does he possess the [unction of
inward and esoteric leadership and guidance. He is the guide of
the ecaravan ol humanity which is moving inwardly and
esolerically toward God. In order to elucidate Lhis truth, it is
necessary to rum to the following two introductory comments.
First of all, without any deubt, according to [slam as well as
other Divine religions, the sole means of attaining real and
eternal happiness or misery, felicily or wrelchedness, is hy
means of good or evil actions which man comes Lo recognize
through the instruction of Divine religion as well as through his
own primordial and God-given nature and intellizence. Secand,
through the means of revelation and prophecy, God has praised
or condemned man’s actions according to the language ol
human beings and the society in which they live. He has
promised those Who do good and obey and accepl the leachings
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of revelalion a happy eternal life in which are fulfilled all
desires that accord with human perfection. And 1o the evildoers
and the iniquitons, He has given warning of a bitter perpetual
life in which is ecxperienced every form of misery and
disappointment,

Without any doubt God, who stands in every way above all that
we can imagine, does not, as we do, possess “thought” moulded
Wy a particular social structure. The relations of master and
servant, ruler and ruled, command and prohibition, reward and
punishmart, do nol exist oulside our social life. The Divine
Order is the system of ereation itself, in which the existence and
appearance of everything is related solely to its creation by God
aceording to real relations and to that alone. Furthermore, as
lias been mentioned in the Holy Quran! and prophelic hadith,
religion contains truths and verities obove the common
comprehension of man, which God has revealed to us in a
language we can comprehend on the level of our understanding.

It can thus be concluded that there is a real relationship
between good and evil actions and lhe kind of life that is
prepared for man in eternity, a relation that determines the
happiness or misery of the fulure life according lo the Divine
Will, Ot in simpler words, it can be said that each good or evil
action brings into being a real effect within the soul of man
which determines the character of his future life. Whether he
understands it or not, man is like a child who is being trained.
From the instructions of the teacher, the child hears nothing
but do's and don’ts but does not understand the meaning of the
actions he performs, Yet, when he grows up, as a result of
virtuous mental and spiritual habits attained inwardly during
the period of training, he is able to have a happy social life. If,
however, he refuses to submit to the instructions of the teacher,
e will undergo nothing but misery and unhappiness. Or he is

I For example: “By the Scripture which maketh plain. Lol We have
appointed it a Lecture in Arabic that haply ve may understand. And lo! 1n
the Source of Decrees, which We possess, it 15 indeed sublime, decisive”
(Quran, XLIIE, 2 4.
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like a sick person who, when in the care of a plysician, takes
medicine, food and special exercises as direcled by the
physician and who has no other duty than o obey the
instructions of his dector. The result of this sulumission to his
orders is the creation of harmony in his constitution which is
the souree of health as well as every form of physical enjoyment
and pleasure, To summarize, we can say that within his outward
life, man possesses an inner life, a spiritual life, which is related
to his deeds and actions and develops in relation to them, and
that his happiness or miscry in the hereafter is completely
dependent npon this inner life,

The Holy Qur'an also confirms this explanation.! In 1Ay
verses, it affirms the existence ol another life and another spirit
for the virtuous and the faithful, a life higher than this life and
a spiril more illuminaled than the spirit of man as we know it
here and now. It asserts that man's acls have inner effects Upon
his soul that remain always with him. In prophetic sayings Lhere
are also many references to this point. For example, in the
Iadith M7 'r4f (hadith of the nocturnal ascension) God
addresses the Prophet in these words: “He who wishes (o act
according to My satisfaction mus| possess three qualities; he
must exhibit a thankfulness that is not mixed with ignorance, a
remembranee upon which the dust of forgetfulness will not
setile, and a love in which he does not prefer the love of
ereatures rather than My love. If he loves Me, | love him; T will
open the eye of his heart with the sight of My majesty and will
nol hide from him the allies of My creatures. T will confide in

! Such as thess verses: “And every soul cometh atorg wilh c o driver and 2
witness, (Aad unta the evildosrs it 1 said): Thou wasl 13 heedlessness of
this. Now We have removed fisun thee thy covering, and piercing is thy
sight this day.” (Qur'an, L, 21-22) “Whosoever doeth right, whether male
or female, and is a believer, him verity We shall gquicken with geod e
(Qurtin, XVI, 91} “Obey Allih and the messenger when He calleth vou to
that which quickeneth wou’ (Q,,.. VIII, 24) “On the day when every soul
will find itself confronted with all that it halh done of good and evil.”
(Qur'an, II1, 30) “"Lo! We 1t is Who bring the dead to life. We recard that
which they send before (them) and their foolprints. And all things We have
Keptina clear register.” (Qur an, XXXV, 12,



210 ISLAMIC BELIEFS FROM THE SHI'ITE VIEW

him in the darkness of the night and the light of the day until
conversation and intercourse with creatures termirates. 1 will
male him hear My word and the word of My angels. I will reveal
to him the secrel which T have veiled [rom My creatures. T will
dress him with the robe of moedesty until the crealures [eel
ashamed belfore him. He will walk upon the earth having heen
forgiven. 1 will make his heart possess consciousness and vision
and I will not hide from him anything in Paradise or in the Fire.
[ will make known to him whatever people experience on the
Itay of Judgement in the way of terror and calamity,”

Abn-"Abdullah—may peace be upon him—has recounted that
the Prophet of God—inay peace and blessing be upon him—
received Hiarithali ibn Malik ibn al-Nu'min and asked him,
“How arl thou, Oh Harithah?” He said, “Oh Prophel of God, 1
live as a true believer.” The Prophet of God said 1o him, "Each
thing possesses ils own truth. What is the truth of thy word?”
He said, “Oh Prophet of God! My soul has turned away from the
world, My nights are spent in a state of awakedness and my
days in a state of thirst. 11 seems as if T am gazing at the Throne
of my Lord and the account has been settled, and as if T am
gazing at the people of paradise who are visiting each other in
heaven, and as if I hear the crv of the people of hell in the fire.”
Then the Prophet of God said, “This is a servant whose hearl
God has illuminated.”

Il must also be remembered that often one of us guides another
in 4 good or evil matler without himself carrying out his own
waords. In the case of the prophets and Imams, however, whose
guidance and leadership is through Divine Command, such a
situalion never occurs. They themselves practice the religion
whose leadership they have undertaken. The spiritual life
toward which they guide mankind is their own spiritual life,? for

Vgihae af-dmwae, vol, XVI1, pp. 9.
2 - by Mulla Muhsin Fayd Kishani, Tehran, [310-14, vol. I1, pp. 33,

15 Me who lesdeth to the Truth mere deserving that He should be
followed, or he who Nindeth not the way wnless he (himself) be guided.
Wlat aileth you is How judge ve?” (Qur'an. X, 36)
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God will not place the guidance of others in someone’s hand
unless He has guided him Himself. Special Divine guidance can
never be violated or infringed upon.

The following conclusions can be reached from this discussion:

(1) In each religious community, the prophets and Imams are
e foremost in the perfection and realization of the spiritual
and religious life they preach, for they must and do practice
their own teachings and participate in the spiritual life they
profess.

(2) Since they are first among men and the leaders and guides
of the community, they are the most virtuous and perfect of
men.

{3) The person upon whose shoulders lies the responsibilily for
the guidance of 4 community through Divine Command, in the
same way thal he is the guide of man's external life and acts, is
also the guide for the spiritual life, and the inner dimension of
human life and religious practice depends upon his guidance.!

The Imdams and Leaders of Islam

The previous discussions lead us to the econclusion that in
Islim, after the death of the Holy Prophet, there has
continuously existed and will econtinue to exist within the
Islamic community (wmmah) an Imam (a leader chosen by

I “And We made them chiefs [Imams] whe suide by Our command, and We
inspired (n them the deing of good deeds.” (Qurdn, XX1, 731 “And when
they became steadfast and believed firmly in Qur revelations, We appointed
from among them leaders [lmams] whe guided by Our command,” (Quran,
XXXI, 24) One can conclode [rom these that, hesides being an outward
leader and guide, (he Imam possesses also a kind of spiritual pawer to guide
and attract which belongs te the world of the Spirit, He influences and
congquers the hearts of people of capability through the Truth, the light and
the mner aspect of his being and thus guides them toward pesfection and
the ultimate gogl of existence.
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God), Numerous prophetie hadiths! have been lransmitted in
Shi"ism concerning the deseription of the Imams, their number,
e [act that they are all of the Quraysh and of the Household of
the Prophet, and the fact that the promised Mahdi i3 among
them and (he last of them. Also, there are definitive words of
the Prophel coneerning the Imamate of "All and his being the
first Imim and also definitive utterances of the Prophet and
*Al concerning the Imamate of the second Imam the same way
the Imams before have lefl definitive statements concerning the
Imamate of these who were to come after them.? According to
1hese ulterances contained in Twelve-Imam Shiite sources, the
Imidms are twelve in number and their holy names are as
follows: (1) "Al ibn Abi-Talib; (2) Hasan ibn "All; (3) Husavn
ibn "Ali; (4) AL ibn Husayn; (5) Mubammad ibn "Ali (6)
Jda'lar ibn Muhammad; (7) Musa ibn Ja'far (8) "Ali ibn Mausa;
(9) Mubammad ibn "AlL; (10} "All ibn Muhammad; {11) Hasan
ibm Al and (12) the Mahdi,

! “Jabir thn Samarah bas said that the ke heard the Prophet of God say,
Untid the time of Twelve vicegerents (dhalifed), this religion will cortinue
to ke powerful.” Jabir sad. "The people repeated the formula *Allah s
Cireat” and cried, Then the Prophet-said something softly: Lasked my father,
‘O Father, what did he sax?" My father answered. ‘The Prophet saud, "All
the viceperents will be [rom Quraysh.” Sahih of AbG-Dawnd, Cairo, 1343,
val. I, pp. 207, Musoad Abmad, vel, ¥, pp. 92. Several other hadiths
rescmbling this are also found. And Salmbn Farsi saud, 'l came upon the
Propleet and saw Husavn  uwpon whom be peace—on [y knees as he was
kissing his eyes and mouth and saying, "Thou art a neble man, son of a
noble man, a0 Imam, son of an Imdam, & ‘Proof” (hujjal), son of 'Praof.’ the
father of the nine ‘Proofs® of which the ninth i3 their *Support’ (gd Fm )"
Pawdhi ™ wl-Maowaddah, pp. 308,

2 8ee al-Ghadie; Ghéyar al-Movam, Ithbar af-Hudd of Mulammad 1bn
Hasan #)-Hurr al-"Awmili, Quin, 1337-38% Diakld i al- 'Ugbd; Mandgilh of
Khwiremi, Najaf, 1385 Tadhkivar al-Ehawds of Sibt ibn Jawzi, Tehran,
[ 285 Yandhi' al-Mowaddal, al-Fusal af-Mudimemales Dald 58 ad-Tmamal of
Mubammad tho Jarir Tabari, Majaf, 1369, ofNagy wo 'l-finhad of Savyid
Shagaf al-Din Muosawi, MNagaf, [375; (7 of-Kafi val, 10 and Kitab al-
Feshiidd of Shaykh Mufil, Tehan, 1377,
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A Brief History Of The Lives Of The

Twelve Imams

The First Imam

Amir al-mu'minin “Ali'—upon whom be peace—was the son of
Abu-Talib, the Shaykh of the Banu-Hashim. Abi-Talib was the
uncle and guardian of the Holy Prophet and (he person who had
brought the Prophet to his house and raised him like his own
son. After the Prophet was chosen for his prophetic mission,
Abu-Talib continued to support him and repelled Trom him the
evil that came from the infidels among the Arabs and especially
the Quraysh,

According Lo well-known traditional accounts, "Ali was born
ten years before the commencement of the prophetic mission of
the Prophet, When six years old, as a result of famine in and
around Meeca, he was requested by the Prophel o leave his
father's house and come to the house of his cousin, the Prophet.
There he was placed directly under the guardianship and
custodv of the Holy Prophet .2

A Tew vears later, when the Prophet was endowed with the
Divine gift of prophecy and for the first time received the Divine
revelation in the eave of 1lird’, as he left the ¢ave to return to
lown and bis own house he met “All on the way. e told him
what had happened and “All accepled the new faith,? Again in a
gathering when the Holy Prophet had broughl his relatives
together and invited them to acecept his religion, he said the
first person to accept his ecall would be his vicegerent and
inheritor and deputy. The only person to rise from his place and

U Editor's note: As mentioned sbove in Shi'ite Islim, the title Amir al-
Mu'minin iz preserved for "Aliand is never used in the case of others

z Al-Fuyal al-Mufitwmmal, pp. 14 Mandgih of Khwarzmi, pp, 17

¥ Dhakhd iy al-"Ughd, pp. 58: Mandgib of Khwirzmi, pp. 16-22; Yanibi
al-Mawaddak, pp. 68-72,
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accept the faith was “Ali and the Prophet accepted his
declaration of faith.! Therefore, "Al was the first man in Islim
to aceept the faith and is the first among the followers of the
Frophet to have never worshipped other than the One God.

"All was always in the company of the 'rophetl until the Proplct
migrated [rom Mecca to Medina. On the night ol the migration
to Medina (hijrah) when the infidels had surrounded the house
of the Prophet and were determined Lo invade the house at the
end of the night and cut him to pieces while he was in bed, Al
slept in place of the Prophel while the Prophet left the house
and set out for Medina.? Alter the departure of the Prophet,
according to his wish “Ali gave back to the people the trusts and
charges that they had lefl with the Prophet. Then he went to
Medina with his mother, the daughter of the Prophet and two
other women.3 In Medina also, "All was constantly in the
company of the Prophet in private and in public. The Prophet
aave Falimah, his beloved daughter from Khadijah, to "Alf as
his wife and when the Prophet was crealing bonds of
brotherhood among his companions, he selected "All as his
brother.#

"All was present in all the wars in which the Prophet
participated, except the battle of Tabik when he was ordered to
slay in Medina in place of the Prophet.5 He did not retreat in
any battle nor did he turn his face away from any enemy. Ie

Vicinah al-frshad of Mufid, pp. 4; Yenabi al-Mawaddal ppl22.

2 dd-Fugtt! al-Muliiweaad pp. 28-30, Tadhkiret ol-Klawdys pp. 34, Yardbi’
al-Mawaddalk, pp. 105, Mandgib of Khwirzmi, pp. 73-74,

3 A-Fusil gl-Muhimmah pp. 43

A Fusl al-Mulimmaeh pp. 20; Tadhkivat al-Khaways, pp. 20-24; Yandabhi
al-Meawaddah, pp. 63-65

S Al-Fusil al-Mukimmak pp. 21, Tadhkivat al-Khawdsy, pp. 18; Managib of
Bhwarzmi, pp, 47
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never disobeved the Prophet, so that the Prophet said, “"All is
never separated [rom the Truth nor the Truth [rom *AlL"!

On the day of the death of the Prophet, "All was thirty-three
vears old, Although he was foremost in religious virtues and the
most outstanding among the companions of the Prophet, he was
pushed aside from the caliphate on the claim that he was too
voung and that he had many enemies among the people hecause
of the blood of the polytheists he had spilled in the wars fought
alongside the Prophet. Therefore, "All was almost completely
cut off from public affairs. He retreated to his house where he
began to train competent individuals in the Divine sciences and
in this way he passed the twenty-five vears of the caliphate of
the first three caliphs wha succeeded the Prophet. When the
third caliph was killed, people gave their allegiance to him and
he was chosen as ealiph.

During his caliphate of nearly four years and nine months, "All
followed the way of the Prophet and gave his caliphate the [orm
of a spiritual movement and renewal and began many different
types of reforms. Naturally, lthese reforms were againsl the
interests of certain parties that sought their own benefit. As a
result, a group of the companions (foremost among whom were
Talhah and Zubayr, who also gained the support of “A'ishah
and especially Mu awiyah) made a pretext of the death of the
third caliph to raise their heads in opposition and began to
revolt and rebel against "AlLL

[n order Lo guell the civil strife and sedition, "Ali fonght a war
near Basra, known as the "Battle of the Camel.” against Tallah
and Zubayr in which “A'ishah. “the Mother of the Faithful,” was
also involved. e fought another war against Mu awivah on the
horder of Irag and Syria which lasted [or a vear and a hall and
is famous as the "Baltle ef Sillin.” He also fought against the

| Managib Al Abi-Talib, by Muhammad ibn “Alf ibn Shahrashiib, Qum, nd.,
vol. 1L, pp. 62 and 218; Ghavar el-Mordm, pp. 339, Yaoadlhi  al-Mawaddah,
pr. 104,
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Khawirij! at Nahrawan, in a battle known as the “Battle of
Wahrawin.” Therefore, most of the days of “AlTs caliphate were
spent in overcoming internal opposition. Finally, in the
morning of the 19th of Ramadan in the year 40 All, while
praving in the mosque of Kifah, he was wounded by one of the
Khawarij and died as a martyr during the night of the w152
According to the testimony of friend and foe alike, "Alf had no
shortcomings from the point of view of human perfection. And
in the Islimic virlues he was a perfect example of the
upbringing and (raining given by the Prophel, The discussions
that have laken place concerning his personality and the books
wrilten on thiz subj act by Shi“ites, Sunnis and members of
other religions, as well as the simply curious outside any
distinet religious bodies, are hardly equaled in the case of any
other personality in history, In science and knowledge, "All was
the most learned of the companions of the Prophet and of
Muslims in general. In his learned discourses, he was the first
in Islim to open the door for logical demonstration and proof
and to diseuss the “divine sciences” or metaphysies (ma arif
ifahivah). He spoke concerning the esoterie aspect of the Qur'an
and devised Arabic grammar in order to preserve the Qurian's
form of expression. He was the most eloguent Arab in speech
(as has been mentioned in the {irst part of this book).

The conrage of ~Alf was proverbial. In all the wars in which he
participated during the lifetime of the Prophet, and also
afterward, he never displaved fear or anxiety. Although in inany
battles such as these of Ulud, Hunayn, Khaybar and Khandaq
the aides to the Proplet and the Muglim army trembled in fear
or dispersed and fled, he never turned his back to the enemy.
Never did a warrior or soldier engage ~AD in battle and come
put of it alive. Yel, with full chivalry he would never slay a weak
enemy ner pursuc those who fled. He would not engage in
surprisc attacks or in turning streanis of water upon the enemy.

U Editar's note: The Fhawdrt|, hterally 1hose who stand “outside.” refers io
& proup who opposed bath “Alj and Mu wivah after the Battle of 5iffin and
later formed an extremist group thal disobeved established authority and
wins adamantiy opposed by both the Sunnis and the Shi‘ites

2 Miwnagih Al Abi-Talih, volo I, pp 312, af-Fusil qi-Mulimmah, pp.
EL3-123: Tadhfiivar gf-Khawidsy, pp. 172 -180
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Il has been definitively established historieally that in the
Battle of Khaybar in the attack against the forl he reached the
ring of the door and with sudden motion tare off the door and
casl il away.!

Alzo on the day when Mecca was conquered, the Prophet
ordered the idpls to be broken. The idol “Hubal” was 1he largest
idol in Mecca, a giant stone statue placed on the top of the
Ka™bahl, Following the command of the Prophet, "All placed his
feet on the Prophet's shoulders, climbed lo the top of the
Ka bah, pulled “Hubal” from its place and cast it down.?

"Al was also withoul equal in religious ascelicism and the
worship of God. Tn answer to some who had complained of
"Al's anger toward them, the Prophel said, “Do not reproach
“Al for he is in a state of Divine ecstasy and bewilderment, ™
Abu'l-Darda’, onc of the companions, one day saw the body of
"All in one of the palm plantations of Medina lying on the
sground as sUff as wood. He went to "Alf's house te inform his
noble wife, the daughter of the Prophet, and to express his
condolences. The daughter of the Trophet said, "My cousin
{"AlT) has not died. Rather, in fear of God he has Tninted. This
condition overcomes him often.”

There are many stories told of "AlT's kindness Lo the lowly,
compassion for the needy and the poor, and generosity and
munificence toward those in misery and poverly. " AL spent all
lhat he earned to help the poor and the needy, and himself lived
in the strictest and simplest manner. Al loved agriculture and
spenl wmuch of his time digging wells, planting lrees and
cultivating fields. But all the fields that he cultivaled or wells
that he buill he gave in endowment (wagf to the from. ITis
endowments, known as the "alms of "AlL" had the noteworthy
income of twenty-four thousand gold dinars toward the end of
his life.d

U Tadichirae el-Khawarg, pp. 27,
2 YVadhkira af-Khawdes, pp. 27 and Mowdgil ol KhwErami, pp. 71
3 Mandgil Al Abi-TElih, wvol 1L pp. 221 Mandgib of Khwiezmi, pp 92,

4f"r'.-u'J_.r afl-Baldghal, part 11T, hook 24



218 ISLAMIC BELIEFS FROM THE SHI'ITE VIEW

The Second Imam

Imiam Hasan Mujtabi—upon whoimn be peace—was the second
Imam. He and his brother Tmim Huosayn were the two sons of
Amir al-Mo minin “Ali and [ladrat Fatimah, the daughter of the
Prophel, Many times the Prophet had said, “llasan and Husayn
are my children.” Because of these same words, “Al would say
to his other children, "You are my children and Ilasan and
Huzayn arc the children of the Prophet.”!

Imam Hasan was born in Lhe vear 3 AH in Medina® and shared
i ihe lifle of the Prophet for somewhat over seven vears,
srowing up during that time under his loving care. After the
death of the Prophet which was no more than three, or
according to some, six months earlier than the death of Hadrat
Fatimah, ITasan was placed directly under the carce of his noble
father. After the death of his father, through Divine Command
and according to the will of his father, Imam Hasan became
Imam; hec also oecupied the outward function of caliph for
about six months, during which lime he administered (he
atfairs of the Muslims. During that time, Mu dwiyvah, who was a
hitter encmy of "All and his family and had fought for vears
willh the smbition of capluring the caliphate, first on Lthe pretex|
of avenging the death of the third caliph and finally with an
ppen claim to the caliphate, marched his army inte Irag, the
seat of Imam Hasan's caliphate. War ensued during which
Mu ' Gwiyvah gradually subverted the generals and commanders
ol Imam Hasan's army with large suins of money and deceiving
promises until the army rebelled against Imam Ilasan.d Finally,
the lmam was [orced to make peace and to vield the caliphate Lo
Mu “dwivah, provided it would again return Lo Imidm Hasan

I, frndgdh of Thn Shahrashib: vol. IV, pp. 21 and 26, Dhakhd i ef-"Ughd,
pp. 67 and 121,

2 Mandgib of Ibn Shahrishil, val. IV, pp. 28 Dald il al-Ima@mah, pp. 60,
al=ffapil  al-Muliweah, pp. 1337 Tadikivar al-Khawdass, pp. 193; Farikh
Vagahi, wal, [1, pp. Usid! al-Kqfi. vol. L pp. 461,

3 piidb gldeahad, ppo 172 Managih of 1hn Shahrashih, vol. IV, pp. 33, al-
Fugnd ad-Mulimmal, pp. 144
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after Mu awiyal's death and the Imidm’s household and
partisans would be protected in every way.!

In this way, Mu awiyah ecaplured the lslimic caliphate and
entered Iraq. In a public speech, he officially made null and
void all the peace conditions? and in every way possible placed
the severest pressure upon the members of the Household of
the Prophet and the Shi‘al. During all the ten years of Dhis
Imimate, Imam Hasan lived in conditions of extreme hardship
and under perseculion, with no security even in his own house.
In the vear 50 AH, he was poisoned and martyred by one ol his
own household who, as has been accounted by historians, had
been motivated by Mo awiyah.?

In human perfeetion, Imam Ilasan was reminiscent of his father
and a perfect example of his noble grandfather, In fact, as long
as the Prophet was alive, he and his brother were alwavs in the
cotnpany of the Prophet who even sometimes would carry them
on his shoulders. Both Sunni and Shi‘ite sources have
transmitted this saving of the Holy Prophet cancerning Tlasan
and Husayn: “These two children of mine are Imams whether
they stand up or sit down.” (allusion te whether they oceupy the
external function of caliphate or notl4 Also there are many
traditions of the Holy Prophet and “Ali concerning the [aet ihal
Imam Hasan would gain the [unction of Imamate atter his noble
father.

The Third Imam

lmam Husayn (Sayyid al-Shuhada’, “the lord among martyrs”),
Lhe second child of "All and Fatimah, was born in the year 4 All

L Kitdh al-Irshad, pp. 172 Mandgih of lbn Shahrashiib, vel. IV, pp. 33: al-
lidmalt wa {=Stvdsaf ol “Abdullah itbn Mushim ibn Qulaybah, Caire, 1327-
dlyovall Lopp. 163 af-Fugil  al-Melimmak, pp. 143, and Dadldiivar «al-
Khaways, pp. 197,

I Kidh al-lrshad, po. 173 Mandgih of Thn Shahrashob, vol. IV, pp. 35 and
af-Tmdmal wa -Sivasal, vol. 1, pp. lod.

3 Kitab al-Irshad, pp. |74, Mandgib of Tbn Shahrashob, vel IV, pp. 42: a!
Fugal wl-8ubimmal, pp. 146 and Tadlbivat al-Klhawdvy, pp. 211

4 Kitdh al-lrshad, pr- T81; and fehddt al-Huddr, val, Vo pp 129 ansd 134
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and after the martyrdom of his brother, linam Hasan Mujlabi,
became Imam through Divine Command and his brother's will, |
lmdam Husavn was Imim lor a4 period of ten vears, all but the
last six months coinciding with the ealiphate of Mu awiyvah.
Imam Husayn lived under the most difficult oulward conditions
of suppression and persecution. This was due to the fact that,
first of all, religious laws and regulations had lest much of their
weight and credit, and the edicts of the Umayvad government
had gained complete authority and power. Secondly,
Mu awiyah and his aides made use of every possilile means to
put aside and move out of the way the Househald of the Prophet
and the Shi'al, and thus obliterate the name of "All and his
fwmily. And above all, Mu awivah wanted to strengthen the
isis of the caliphale of his son, Yazid, who because of his lack
af principles and seruples was opposed by a large group of
Muslims. Therefore, in order Lo guell all opposition, Mu " awiyah
liad undertaken newer and more severe measures. By forece and
necessity Imam  [Tusayn had o endure these davs and to
tolerate every kind of mental and spiritual agony and affliction
trom Mu awivah and his aiders until in the middle of the year
Go AL Mo dwival died and his son Yazid took his place.?

Paving allegiance ( fay"aft) was an old Arab practice which was
carried out in important matters such as (hat of kingship and
aovernorship. Those who were ruled, and especially the well-
kuown ameong theny, would give their hand in allegiance,
agreement and obedience 1o their king or prince and in this way
would show their support for his actions. Disagresment after
allegiance was considered as disgrace and dishonor for a people
and, like breaking an agreement alter having signed it officially,
it was considered as a deflinite erime. Following Lhe example of
[he Holy Prophet, people believed that allegiance, when given
by [ree will and not through foree, carried authority and weight.

V Wil al=-teshdd, ap. 170 Hiibar al-Hudar, val. ¥, pp 168-212: and fehdis
Bi Pl

atd- gt vvade o Was ndi, Tehran, 1320, pp. 125,

2 Katab al-Trsliad, pp. B2 Farikh Ya gahi, val. 10 pp. 226-228, and o /-

Pl apl=-Mufiiwmah, pp. 163
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Mu awiyah had asked the well-known among the people to give
their allegiance to Yazid, but had not imposed this request upon
Imam Husayn.! He had especially told Yazid in his last will that
if ITusayn refused to pay allegiance he should pass over it in
silence and overlook he matter, for he had understood
correctly the disastrous consequences which would follow if the
issuc were to be pressed. Bul because of his egoism and
recklessness, Yazid neglected  his  father's advice and
immediately after the death ol Lis [alther ordered the governor
of Medina either to force a pledge of allegiance [rom Imim
Husavn or send his head to Damascus.?

After the governor of Medina informed Imim Husavn of this
demand, the Imam, in order to think over the gquestion, asked
for a delay and overnight started with his family toward Mecca.
He sought refuge in the sanctuary of God which in Islam is the
official place of refuge and sccurity. This event oceurred toward
the end of the month of Rajab and the beginning of Sha™bin af
60 AH. For nearly four months Imam Ilusayn staved in Mecea
in refuge. This news spread throughout the Islamic world. On
the one hand many people who were tired of the iniquities of
Mu awivall's rule and were even more dissatisficd when Yazid
became caliph, corresponded with Imam Husavn and expressed
their sympathy for him. On the other hand a {lood of letters
began to flow, especially from Irag and particularly the city of
Eafah, inviling the Imim to go to Irag and accept the
leadership of the populace there with the aim of beginning an
uprising to overcome injustice and inigquity. Naturally such a
silualion was dangerous for Yazid,

The stay of Iméam Husayn in Mecea continued until the season
for pilgrimage when Muslims from all over the world poured in
groups intoe Mecea in order Lo perform Lhe rites of the Lo, The
Imam discovered that some of the followers of Yazid had

ViMandgib of Ton Shahrashab, vol, 1V, np &8

2 Maudyit ol 1bn Shahrashib, vol. IV, pp. 88, Kivdd ol deshad, pp. 1825 of-
bdali wa -Sivdead, valo 1, 203 Tacikh Vagabi, valo 11, pp, 229, 4.
Fugitd al-Mulimmat, pp. 1635 and Tadbkirat al-Kiawdss, pp, 235
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entered Mecca as pilgrims ({rajifs) with the mission to kill the
Imam during the rites of hajj with the arms they carried under
their speeial pilgrimage dress (ifram).!

The Imam shortened the pilerimage rites and decided to leave.
Amidst the vasl erowd of people, he stood up and in a short
speech announced that he was selling out for Irag.? In this
short speeeh, he also declared thal he would be martyred and
weked Muslims to help lim in attaining the goal he had in view
antd to offer their lives in the path of God. On the next day, he
set oul with his family and a group of his companions for Trag.

Imam Husavn was determined not to give his allegiance to
Yazid and knew full well that he would be killed. He was aware
thit his death was inevitable in the face of the awesome military
power of the Umayyads, supported as it was by corruption in
certain sectors, spirilual decline and lack of will power among
the people, especially in Irag. Some of the outstanding people of
Meeen slood in the way of Imam Husayn and warned him of the
danger of the move he was making. But he answered thal he
refuged to pay allegianee and give his approval to a government
of injustice and tyranny. [Te added that he knew thal wherever
he turned or went he would be killed.? He would leave Mecca in
order to preserve Lhe respect for the house of God and not allow
Ihis respect to be destroyed by having his blood spilled there,

While on the wav to Kifah and still a few days’ journey away
from the cily, he received news that the agent of Yazid in Kafah
had put to death the representative of the mam in that city and
also one of the Imam's determined supporters who was &
well-known man in Kiifah. Their feet had been tied and they
had been dragged through the streets? The city and its
surroundings were placed under strict observation and

U israh al=Trshad, pp. 201
2 hdeuagih of Tbn Shahréshib, vel, 1V, pp. 89,
3 Kitih af-lrshad, pp. 204; and al-Fugt! al-Mukimmal, pp. 168,

U glal al-frshad, pp. 2040 af-Fusil af-Muelinemak, pp. 170; and Megarid
ad-Talikivvin of AL 1-Faraj Isfahini, second edition, p- 73,



OM THE KNOWLEDGE OF THE TMAM 223

eountless soldiers of the enemy were awailting him. There was
no way open to him bul o march ahead and o laee death. 1L
was here that ithe Imam expressed his definitive determination
to go ahead and be martyred; and so he continued on his
journey.!

Approximately seventy kilometres from Kafah, in a desert
named Karbald', the Imam and his entourage were surrcunded
by the army of Yazid. For ecight days they stayed in this spot
during which the circle narrowed and the number of the
enemy’s armny increased. Finally the Imam, with his household
and a small number of companions were encireled by an army
of thirly thousand soldicrs.? During these days, the Imam
fortified his position and made a final selection of his
companions. At night, he called his companions and during a
shorl speech stated that there was nothing ahead but death and
martvrdom. He added that since the enemy was concerned only
with his person, he would free them from all obligations so that
anyone who wished could escape in the darkness of the night
and save his life. Then he ordered the lights to be turned out
and most of his companions, who had joined him for their own
advantage, dispersed. Only a handful of those who loved the
truth—aboul forty of his close aides—and some of the Bani-
Hashim remained.?

Once again the Imam assembled those who were left and put
lhem to a test. Ile addressed his companions and Hishimile
relatives saying again that the enemy was concerned only with
his person, Fach could henefit from the darkness of the night
and escape the danger. But this time the faithful companions of
the Imam answered each in his own way that they would not
deviale for a moment from the path of truth of which the Imam
was the leader and would never leave him alone. They said they

| Kitabh al-lrshid, pp. 205, al-Fusal al-Muhivmak, pp. 171 and Magacil
al-Talibiypvin, p 73,

2 Meandgih of Thn Shahrazhub, val, TV, pp. 98,

3 Mandgib of 1bn Shahrashib, val. IV, pp. 98.
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wonld defend his household to the last drop of their blood and
a5 long as they eould carry a sword.!

¢ the ninth dav of the month, the last challenge to choose
between “allegianee or war” was made by (he enemy to the
Imam. The Imam asked for a delay in order to worship
overnight and became determined lo enter battle on the next

day.2

On 1he tenth day of Muharram of the year 61/680, the Tmam
lined up before the enemy with his small band of followers, less
than ninety persons consisting of forty of his companions,
(hirty some members of the army of the enemy thal joined him
during the night and day of war, and his Hashimite famnily of
¢hildren, brothers, nephews, nicces and cousins, Thal day they
[ought from morning until their final breath, and the Imam, the
voung Hashimites and the companions were all martyred,
Among those killed were two children of Tmam Hasan, who
were only lirteen and eleven years old; and a five-year-old
child and a suckling baby of Imam kusayn.

The army of the enemy, after ending the war, plundered the
haram of the Imiam and burned his tents. They decapitated the
hodies of the martyrs, denuded them and threw them te the
sround without burial. Then they moved the members of the
Baram, all of whom were helpless women and girls, along with
lhe heads of the martyrs, to Kifalh.? Among the prisoners there
were Ihree male members: a lwenty-two year old son of Imam
Husayn who was very ill and unable to move, namely “Al ibn
Husayn, the fourth Imam; his four vear old son, Muhammad ibn
“Ali, who became the fifth Imim; and finally [Tasan Muthanna
lhe son of the second Imdm who was also the son-in-law of
Imédm [usayn and who, having been wounded during the war,
lay among the dead. They found him near death and through
(e intercession of one of the generals did not cut off his head.

| Mandgid of lbn Shahrashub, val. IV, pp, 99, and Kitdh al -frshad, pp. 214
2 Mondgit of Ton Shahrashib, val, IV, pp. 48] and Kirdh al-Irshdd, pp. 214
3 Rilidr ad-Antwdar, vol. X, PR 200, 202 and 203.
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Rather, they toek him with the prisonecrs Lo Kifal and from
there to Damascus before Yazid.

The event of Karbald', the capture of the women and children of
the Mousehold of the Prophet, their being taken as Prisoners
from town to town and the speeches made by the danghter of
"Ali, Zaynab, and the fourth Imim who were among the
prisoners, disgraced the Umayyads. Such abuse of fthe
[Tousehold of the Prophet annulled the propaganda which
Mu ' awiyah had carried out for years. The maller reachied sueh
proportions that Yazid in public disowned and condemned the
actions of his agents. The event ol Karbald® was a major factor
in the overthrow of Umayyad rule although its effect was
delayed. It also strengthened the roots of Shi ism. Among its
immediate results were the revolts and rebellions combined
with bloody wars which continued [or twelve vears. Among
those who were instrumental in the death of the [mam not one
was able 10 escape revenge and punishment,

Anvone who studies closely the history of the life of Lmnim
Husavn and Yazid and the conditions that prevailed al that tune
and analyzes this chapter of [slamic history, will have no doubt
thal in those cireumstances there was no choice before Tmam
Husayn but to be killed, Swearing allegiance to Yazid would
have meant publicly showing contempt for Islam, sumething
which was not possible for the Tmam, for Yazid not only showed
no respeet for Islaim and its injunctions but also made a public
demonstration of impudently treading under foul its basis and
ils laws. Those before him, even if thev opposed religious
injunctions, always did so in the guise of religion, and at least
formally respected religion. They took pride in Dbeing
companions of the Holy Prophet and the other religious figures
in whom people believed, Fram this, il can be concluded hat
the claim of some inlerpreters of these events is false when they
say thal the two brothers, Hasan and Husayn, had two ditferent
tastes and that one choose the way of peace and the other the
way of war, so that one brother made peace with Mu awiyah
although he had an army of forty thousand while the other wen!
Lo war against Yazid with an army of foriy. For we see that this
same Imam Husayn, who refused to pay allegiance to Yazid for
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one day, lived for ten years under the rule of Mu' awiyah, in the
same manner as his brother who also had endured for ten years
under Mu ' awivah, without oppoesing him.

It must be said in truth that if Imdm Hasan or Imdm Husayn
had fought Mu awiyah, they would have been killed without
there being the least benefit for Islam. Their deaths would have
had no effect before the righteous appearing policy of
Mu dwiyah, a competent plitician who emphasized his being a
companion of the Holy Prophet, the “seribe of the revelation,”
and “unele of the faithful” and who used every stratagem
pussible to preserve a religious guise for his role. Moreover,
with his ability to set the stage to accomplish his desires, he
could have had them killed by their own people and then
assuwined a state of mourning and sought to revenge (heir blood,
just as he sought to give the impression that he was avenging
the killing of the third caliph.

The Fourth Imam

Imam Sajjad ("Ali ibn Husayn entitled Zayn al-"Abidin and
Sajjad) was the son of the third Tm3m and his wife. the queen
among women, the daughter of Yazdigird the king of lran. He
was the only son of Imam Husayn to survive, for his other three
brothers "All Akbar, aged twenty-five, five-year-old Ja’ far aud
"All Asghar (or "Abdullah) who was a suckling baby -vere
martyred during the event of Karbald'.! The Imam had also
accompanied his father on the journev that terminated fatally
in Karbald', but because of severe illness and the inability to
carry arms or participate in fighting he was preventled [rom
laking part in the holy war and being martyred. 30 he was sent
with the womenfolk to Damascus. After spending a period in
imprisonment, he was senl with honor to Medina because Yazid
wanted to coneiliate public opinion. But for a second time, by
the order of the Umayyad caliph, "Abd al-Malik, he was chained

VMagan! al-Tatibivvin, p. 52 and 59,
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and sent from Medina to Damascus and then again returned to
Medina.!

The fourth Tmam, uwpon returning to Medina, retired from
public life completely, closed the door of his house to strangers
and spent his time in worshipp. He was in contacl only with the
elite among the Shi'ites such as Abfi-Hamzah Thumili, Abii-
Khalid Kabuli and the like. The elite disseminated among the
Shi“ah the religious sciences they learned from the Imam. In
this way, Shi’ism spread considerably and showed its effects
during the Imimate of the fifth lmam: Among the works of the
fourth lmam is a book called al-Safiifah al-Sajjadivyah. Tt
consists of fifty-seven prayers concerning lhe most sublime
Divine sciences and is known as "The Psalm of the Househaold of
the Prophet.”

The fourth Imam died (according to some Shi'ite lradilions
poisoned by Walid ibn “Abd al-Malik through the instigation of
the Umayyad caliph Husham?) in o5/712 alter thirty-five years
of Imamale.

The Fifth Imam

Imam Mulhammad ibn Al al-Baqir (the word bagir meaning he
who cuts and disseets, a lille given to him by the Prophet)? was
the son of the [ourth Imdm and was born in 57/675. He was
present at the event of Karbala™ when he was four years old,
After his father, through Divine Command and the decree of
those who wenl before him, he became the Imam. In the year
114/732 he died, according to some Shi'ite traditions poisoned
by Ihrihim ibn Walid ibn ~Abdullah the nephew of Hushim, the
Umayyad caliph.

V Pudhkivar al-Khawass, pp. 324 ohdds al-Hadae, vol. V, pp. 243,
 Mandgih of Tbn Shahrashib, val. 1V, pp. 176 Dald il al-Imdmah, pp. 80,
al-Fusi! al-Multimemah, pp. 190

3 Kitab of-Irshad, pp. 246, af-Fesdl al-Muobimmal, pp. 193] and Mandgib
of Ibn Shaheashab, vol. IV, pp. 197,
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During the Im&mate of the [ifth Imam, as a result of the
injustice of the Umayvads, revolts and wars broke out in some
corner of the Islimic world every day. Moreover, there were
dispules within the Umayyad family ilsell which kept the
caliphate busy and to a certain extent left the members of the
Household of the Prophet alone. From the other side, the
tragedy of Karbala’' and the oppression suffered by the
Household of the Prophet, of which the fourth Imam was the
most noteworthy embodiment, had attracted many Muslims to
the Imams.! These factors combined Lo make il passible for
people and especially the Shi'ites to go in greal numbers to
Medina and to come into the presence ol the fifth Linam.
Possibilities for disseminating truths about Islam and (he
seiences of the Household of the Prophet, which had never
existed for the Imams belore him, were presented to the fifth
Imam. The proof of Lhis fact is the innumerable traditions
recounted from the fifth Imim and the large number of
illustrious men of science and Shi'ite scholars who were trained
by him in different Islimic seiences. These names are listed in
books of biographies of famous men in Islam.?

The Sixth Imam

Imam Ja'far ibn Mulhammad, the son of the fifth Imam, was
born in 83/702. e died in 148/765 according to Shi'ite
tradition, poisoned and martyred through the intrigue of the
“Abbisid caliph Mansiir. After the death of his father, he
became Imam by Divine Command and decree of those who
came before him.:

bofredl wf-Kafi, vol, 1, pp. 469, Kirdb ef-leshad, pp 245, al-Fugil al-
Mulimmah, pp: 203 Tarikh Ye'gabi, vol. T, pp. 630 Tadhkivar of
Fhgwdss, pp. 340 Dald ' al-lmimak, pp.94; Mandgih of 1bn Shahrashih,
val, IV, pp. 214,

2 OKirah ol-eshad, pp. 245-253. Bee aulso Kitdd Rijal al-Koshshe by
Muhammad ibn Muolwmmad ihn CAbd al-"Aziz Kashshi, Bombay, 1317,
Kivah Rijal al-Thsi by Muhammad ibn Hasan Tusi, Najaf, 1381; Kitab al-
Fidwise of Tost, Caleutta, 1281 and other books of biegraphy,
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During the Imamate of the sixth Imim, greater possibilities and
a more favorable elimate existed for him to propagate religions
teachings, This came aboul as a resull of revolts in Islamic
lands, cspecially the uprising of the Muswaddah (o overthrow
ihe Umayyad caliphate, and the bloody wars which finally led to
(he fall and extinclion of the Umayyads. The greater
opportunities for Shi‘ite leachings were also a result of the
fayorable ground the fifth lmdm had prepared during the
twenty vears of his Imdmate through the propagation of the
true teachings of 1slim and the sciences of the Houschold of the
Prophet,

The Tmam took advantage of the occasion to propagate the
religious scienees until the very end of his Tmamate, which was
contemporary with the end of the Umayyad and beginning ot
the " Abbdsid caliphates. He instructed many scholars in
different fields of the intellectual and transmilted sciences,
such as Zurdrah, Muhammad ibn Muslim, Mu'min al-Tag
Husham ibn Hakam, Abin ibn Taghlib, Mushim ibn Silim,
[Turavz, Husham Kalbi (al-Nassdbah) and Jabir ibn Hayyin, the
alehemist. Even some hmportant Sunni scholars sueh as Sufvan
Thawri, Abfi-ITanifak, the founder of the Hanaf schocl of law,
Oidi Sukiini, Qadi Abii-Bakhtari and others, had the honor of
being his students. It is said that his classes and sessions of
instruction produced four thousand scholars of hadith and
other seiences.) The number of traditions preserved from the
fifth and sixth Imiws is more than all the hadiths that have
heen recorded from the Prophet and the other len lmidms
combined,

Bul toward the end of his life, the Imam was subjected to severe
restrictions placed upon him by the "Abbdsid caliph Mansur,
who ordered such torture and merciless killing of many of the
descendants of the Prophet who were Shiite that his actions

| el al-Kan, vol. I, pp. 472, Kiegh al-frefad; pp. 254; i i=-Fusal al
Mubimmak, pp. 212 Tarikh Ya'gabi, vel IIL pp. 1149 Tadlistrar al-
Khawdss, pp. 346; Dala'il el-Imamah, pp: L1 Mandgibh of lbn
Shahrashih, vol V. pp. 28
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even surpassed the cruelly and heedlessness of the Umayyads.
Al his order, lhey were arrested in groups, some thrown into
deep and dark prisons and tortured until thev died, while others
were behieaded or buried alive or placed al the base of or
between walls of buildings, and walls were constructed over
1hem.

Husliaw, the Umavyad caliph, had ordered the sixth Timam 10 he
arrested and brought to Damascus. Later, the Im@m was
arrested by Abu'l-"Abbas al-Saffah, the "Abbasid caliph, and
brought 1o Iraq, Finally, Mansir had him arrested again and
brought to Samarra’ where he had the Tmam kept under
supervision, was in every way harsh and discourteous to him,
and several limes thought of killing him.! Eventually, the Iimam
was allowed to return to Medina where he spent the rest of his
life in hiding until he was paisoned and martyred through the
intrigme of Mansur.?

Upon hearing the news of the Imam’s martyvrdom, Mansir
wrole Lo the governor of Medina instructing him lo go Lo the
house of the Imiim on the pretex| of expressing his condolences
to the family. to ask for the Imam's will and lestament and read
it. Whoever was chosen by the Imam as his inheritor and
suceessar should be beheaded on the spot. Of course, the aim of
Mansiir was to put an end to the whole question of the Imamate
and to Shitite aspirations. When the governor of Medina,
following orders, read the last will and testament, he saw that
the ITmam had cliosen four people rather than one to administer
his last will and testament: the caliph himself, the governor of
Medina, " Abdulldh al-Aftah, the Imam's older son, and Miisi,
his vounger son. In this way, the plot of Manstr failed.?

L Kitab al-lrshad, pp. 234, af-Fusal al-Mebimmah, pp. 204; and Mandgih
of [bn Shahrashub, val IV, pp. 247

2 Al-Fugl al-Mahimmaly, ppo 2125 Dala el wl-lmdnah, pp. 111 and Jthbar
al-Wagivyah, pp. 142

3 sl all-Kafi, vol, 1, pp. 310
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The Seventh Imam

Imam Miisa ibn Ja far al-Kazim, the son of the sixth Imam, was
born in 128/744 and was poisoned and martyred in prisen in
183/7009.1 He beeame Imim after (he death of his father,
through Divine Command and the decree of his forefathers. The
seventh Imam was contemporary with the “Abbasid caliphs,
Mansiir, Hadi, Mahdl and Harin. He lived in very difficult
times, in hiding, until finally Hiarin went on the hajj and in
Medina had the Imam arrested while praying in the Mosque of
the Prophel. He was chained and imprisoned, then taken [roin
Medina to Basra and from Basra to Baghdad where for years he
was transferred [rom one prison to another. Finally, he died in
Baghdad in the Sindi ibn Shahik prison through poisoning? and
was buried in the cemetery of the Quraysh which is now located
in the city of Kazimayn,

The Eijghth Imam

[mam al-Rida ("~ Al ibn Musa) was the son of the seventh Imam
and according to well-known accounts was born in 148/765 and
died in 2o02/817.¢ The eighth Imam reached the Imamate, aller
the death of his father, throungh Divine Command and the
decree of his forefathers. The period of his Imamate eoincided
with the caliphate of Harfin, and then his sons Amin and
Ma'min. After the death of his father, Ma'miin leil into conflict
with his brother Amin which led to bloody wars and finally the

U Osiel wl-Kaff, vol, 1. pp. 310; Kitdb al-frshiad, pp. 2700 al-Fusal af-
Mukimmalh, pp. 214-223; Dalad'd al-lmdmaol, pp. 146-148, Tadhkivat al-
Klowdigs, pp. 348-350; Mandqid of Thn Shahrashub, val. IV, pp, 324, and
Tarikh Yo qrbf, vol, I, pp. |50

2 Kial wl-frshad, pp. 279283 al-Fuse! al-Madiemadk, pp. 2220 Dalfd il
al-fmamah, pp. 148 and 154, Tedhbirar al-KEhawdss, pp. 348-330; Managib
of Thn Shahrashub, vel 1V, ppo 323; and Tarikh Vo 'gabi, vol, L, pp. |88,

3 Usul al-Kaft, wvol, 1, pp, 468, Kiab al-Irshéd, pp. 284-295; al-Fuyil al.
Aubimmaly, pp. 225-246) Dald i al-Imamah, ppo 1752177, and  Faedd
Ya'giahi, vol. 111, pp. 188,
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aszassinalion of Amin, afler which Ma'muan became ealiph.!
Until that day the policy of the "Abbésid caliphate toward the
Shiites had been inereasingly harsh and eruel. Every onee in a
while one of the supporters of Al ( 'alawds) would revoll,
causing bloodv wars and rebellions which were of great
diffienity and consegquence [or the caliphate,

The 4 ite Imams would net coaperate with those who carried
out these rebellions and wounld not interfere with their affairs.
The Shi‘ites of that day, who comprised a considerable
population, continued to consider the Imdms as Cheir religious
leaders te whom obedience was obligatory and believed in them
as the real caliphs of the Haly Prophel. They considered the
caliphate to be far from the sacred authority of their Imams, for
the caliphate had come to seem more like the courts of the
Persian kings and Roman emperors and was being run by a
group of people more interested in worldly rule than in the
strict application of religious principles. The continuation of
such a situation was dangerous for the structure of Lhe
caliphate and was a serious threat to il

Ma'min thought of finding a new solution for these difficulties
which the seventv-year old poliey of his “Abbasid predecessors
had not heen able to solve. To accomplish this end, he chose the
eighth Imam as his suceessor, hoping in this way to overcome
two difficulties: first of all to prevent the desccndants of the
Prophet from rebelling against the government since they would
be involved in the government themselves, and secondly, to
cause the people to lose their spiritual beliel and inner
attachment to the Imams: This would be accomplished by
having the Imims become engrossed in worldly matters and the
politics of the caliphate itself, whieh had always been
considered by the Shi‘ites to be evil and impure. In this way,
their religious organization would crumble and they would ne
longer present any dangers to the caliphate, Obvieusly, after

Vtfeitd al-Rafi, val, L ppo 488 and al-fesil al-Mukimmakh, pp, 237
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accomplishing these ends, the removal of the Imam would
presenl no difficulties to the " Abbasids,!

In order to have Lhis decision put into effect, Ma'miin asked the
Imam to come to Marw from Medina. Once he had arrived
there, Ma'miin offered him first the ealiphate and then the
succession Lo the caliphate. The Imam made his apologies and
turned down the proposal, but he was linally induced to accept
the successorship, with the condition that he would not
interfere in governmental affairs or in the appointment or
dismissal of government agents.?

This event oceurred in 200/814, But soon Mua'min realized rhat
he had committed an errar, for there was a rapid spread of
Shi‘ism, a growth in the attachment of the populace to the
Imam and an astounding recepfion given to the Imam by (he
people and even by the army and government agents, Ma'miin
sought to find a remedy for this difficulty and had the Imam
poisoned and martyred. After his death, the Tmim was buried in
the city of Tas in Tran, which is now called Mashhad.

Ma'mun displayed great intercst in having works on the
intellectual seiences translated inte Arabic. Ie organized
satherings in which scholars of dilferent religions and sects
aasembled and curried ool scientilic and scholarly debates, The
eighth Imam also participated in these assemblies and joined in
the discussions wilh scholars of other religions. Many of these
debates are recorded in the eollections af Shi”ite hadith,3

Epala i al-twnanrih, pp. 197 wnd .-'I;"r.'.l.l.".'fl.'.'."' of lbiy Shahrashib, val, IV, o,
63,

Loyl ad-Kafi, vol, 1, pp. 489 Kirdh al-beshad, pp. 290; al-Fusnl al-
Mufiimmad, pp. 237 Tadhkivat of-Kleoedss, e 3520 and Mandgid ol 1bn
Shahrvashul, val. IV, pp. 363,

3 Manggib of Thn Shahrashub, vol IV, ppo 3310 &irddh el diial ol Almad
1br "ALT ibr AbI-Talib al-Tabrasi, Najaf, 1385, vol 1L, pp. [70-237,
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The Ninth Imam

Imiam Mubammad (ibn “All) al-Tagi (sometimes called al-
Jawid and Thn al-Rida) was the son of the eighth Imam. He was
born in 195/809 in Medina and according to Shi‘ite traditions
wis marlyred in 220/835, poisoned by his wife, the daughter of
Ma'miin al the instigation of the ~“Abbasid caliph Mu tasim. He
was buried next to bis grandfather, the seventh [mam, in
Kdazimayn., He became ITmdm after the death of his father
through Divine Command and by the decree of his forefathers.
Al the time of the death of his father, he was in Medina.
Ma‘miin e¢alled him to Baghdad which was then the capital of
e caliphate and ontwardly showed him mueh kindness. He
even gave the Imam his daughter in marriage and Kept him in
Baghdad. In reality, he wanled in this way lo keep a close walch
upon the Imam from both outside and within his own
liouschold. The Imam spent some time in Baghdad and then
with the consent of Ma'miin et oul for Medinag where he
remained until Ma’'mun's death. When Mu tasim became the
caliph, he called the Imam back 1o Baghdad and, as we have
seen, through the Imam's wile had him poisoned and killed.!

The Tenth Imam

Imam "All ibn Muhammad al-Naqi (sometimes referred to by
the title of al-Hadi), was the son of the ninth [mam. He was
born in 212/827 in Medina and according Lo Shi'ite accounts
was marlyred Lhrough poisoning by Mu'tazz the “Abbasid
caliph, in 254 /868.2

U Kueale alodeshad, pp: 297; Usal of-Kafl, vel. 1, pp. 492-497; Dala’l al-
femdnrady, pp. 200-9, Mandgdd of Ly Shahraskob, vol, IV, pp, 377 =398 a /-
Fugid al Mudimmal, pp. 247-2538; Tadhkrat al-Khawdss, pp, 3538,

> RKaalk al-drshid, pp. 307, Usil wl-Rafi, vel, 1, pp, 497:502; Dald'l al-
Dok, ppo 216-222) Mandgil of Ton Shahriashub, vel. IV pp. 401-420;
il -Fugid ol Mulimmalk, pp, 239-265, Tadhkirat al-Khawdss, pp. 362,
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During his liletime, the tenth Imam was contemporary with
seven of the "Abbasid caliphs: Ma'muan, Mu tasim, Wathiq,
Mutawakkil, Muntasir, Musta’in and Mu tazz. It was during
the rule of Mu'tasim in 220/8135 that his noble father died
through poisoning in Baghdad. At that time, “All ibn
Muhammad al-Naqgt was in Medijna. There he became the Imam
through Divine Command and the decree of the Imams before
him. He slaved in Medina teaching religious sciences until the
time of Mutawakkil, In 243/857, as a result of certain false
charges that were made, Mulawakkil ordered one of his
governmen! officials te invite the Imam [rom Medina 1o
Samarrd’ which was then the eapital. He himsell wrote the
Imam a letter full of kindness and courtesy asking him Lo come
to the eapital where they could meet.! Upon arrival in Samarrd’,
the Imim was also shown certain outward courtesy and respect.
Yel at the same time Mutawakkil tried by all passible means to
trouble and dishonor him. Many times he ealled the Lindm to
his presence with the aim of killing and disgracing him and had
his house searched.

in His enmity toward the Houschold of the Praphet, Mutawakkil
had no egual mmong the “Abbasid caliphs. He was especially
opposed to "All, whom he cursed openly. He even ordered a
clown to ridicule “Ali at veluptuous banquets. 1n the vear
237/850. he ordered the mausoleum of Imadm Lusavi i
Karbald' and many of the houses around it to be torn down to
the ground. Then waler was turned upon the tomb of the Imam.
He ordered the ground of the tomb to be plowed and cultivated
s0 thal any trace of the tomb would be forgotten.? During the
life of Mutawakkil, the condition of life of the descendants of
Al in the THjaz had reached soeh a pitiful state that their
womentolk had no veils wilh which 1o cover themselves, Many
of them had only one old veil which they wore at the time of the

V Kitab al-lrshid, pp. 307-313; Laal al-Kdft, wol, |, pp, 501, Mandgeh of
Tho Shahrashub, wval, IV, pp. 417, of-Fusdd al-dulimmal, pp. 261
Tadfekivat gl-Khawiss, pp. 359 Ihbar af-Wasivvak, ppo 178 and Tarikh
Vocgahi, vol, L pp. 217,

2 Magan! al-Tatikivein, pp. 395,
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daily prayers. Pressures of a similar kind were put on the
descendants of "All who lived in Egypt.! The tenth Imam
accepted in patience the tortures and afflictions of the "Abbisid
caliph Mutawakkil until the ealiph died and was followed by
Muntasiv, Musta in and finally Mu tazz, whose intrigue led to
the ITmam’s being poisoned and martyred,

The Eleventh Imam

Imam Hasan ibn Al al-" Askari, the son of the tenth Imdm, was
born in 292/845 and according to some Shiite sources was
poisoned and killed in 260/872 through the instigation of the
‘Abbisid caliph Mu tamid? The cleventh ImAm gained the
Tmamate, after the death of his noble father, through Divine
Command and through the decrec of the previous Imams.
During the seven years of his Imimate, due o untold
restrictions placed upon him by the caliphate, he lived in hiding
and dissimulation (eagivval). e did not have any social
cantact with even the common people among the Shi'ite
population, Only the elite of the Shi ah were able to see him,
Even so, he spent maost of his time in prison.d

There was extreme repression at that time becaunse the Shiite
population had reached a considerable level in both numbers
and power. Everyone knew that the Shi‘ah believed in the
lindmate, and the identity of the Shi” ite Imams was also known.
Therefore, the caliphate kept the Imams under its close
supervision more than ever before. It tried through every
possible means and through secrel plans to remove and destroy
them. Also, the ealiphate had come to know that the elite among
the Shi‘ah believed that the eleventh Imam, according to
tradition, cited by him as well as his forefathers, would have a

Vidtagand af-Talibivein, pp. 395-396.

2 Kirdlh al-leshad, pp. 315, Baldcil al-Imamah, pp. 223 al-Fusil al-
Mudiimmad, pp. 226; Monagil of Tha Shalirashiib, vol. 1V, pp. 4220 Lyt al-
Raft, val, Iopp. 503

F Kiah wl-Irshad, ppo 3240 Usal al-Kafl, wel. I, 5120 Mandgih of lbn
Shalrashal, wol. IV, ppo 428-430,
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son who was the promised Mahdi, The coming of the Mahdi had
been foretold in authenticated hadiths of the Prophet in both
Sunni and 8hi‘ite sources.! For Lthis reason, the eleventh Imam,
more than other Im&ms, was kepl under close waleh by the
caliphate. The caliph of the time had decided definitely to put
an end Lo the Imamate in Shi'ism through every possible means
and (o close the door to the Imamalte once and for all.

Therefore, as soon as the news of the illness of the eleventh
Imam reached Mu tamid, he sent a physician and a lew of his
trusted agents and judges 1o the house of the Imam 1o be with
hitn and observe his condition and the situation within his
house at all times, After the death of the Imam, they had the
house investigated and all his female slaves examined by the
midwile, For two years, the secret agents of the caliph searched
o the successor of the Imam until (hey lost all hope2 The
eleventh Imam was buried in his house in Samarra’ next Lo his
noble father.

Here it should be remembered that during their lifetimes, the
[mams trained many hundreds of scholars of religion and
hadith, and it iz these scholars who have transmitted (o us
information about the Tmams. In order nel te prolong the
maltter, the list of their names and works and their biographies
have not been included here.?

! Sufiil of Tirmidhi, Caire, 1350-32, vol. IX, chapter "Ma ja ‘o fi -huda”;
Sohih ol Abi-Dawined, val, [1, Kitdh al-Mokdi; Sakih of Thn Majah, vol 11,
chapter “Nhurdy al-Mahdi™, Yanadbi” al-Mawaddal, Eitdb al-Bavin
Ablilvdr Safih af-Zemdn of Kanjl Shafi'i, Najaf, 1380, Nir af-Abwir,
Mihkar al-Magabih, of Muhammad iho “Abdullah al-Khaik, Damascus
L3R, al-Bawd ig al-Mubrigah; Lo'af al-Raghibin, of Muhammad al-Sabkan,
Carrn, 12815 ed-Fusil af Mulkimmol; Sahif of Muslim: foab al-Cluechah
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The Twelfth Imam

The promised Mahdl, who is usually mentioned by his title of
Imiam al-" Asr (the Imam ol the "Pertod”} and Sahib al-Zamin
(the Lord of the Age), is (he zon of the eleventh Imam, His
name is the same as Lhal of the Holy Prophet. He was born in
Samarra’ in 256/868 and until 260/872 when his father was
martyred, lived under his father's carc and tutelage. He was
hidden from publie view and only a few of the elite among the
Shi"ah were alble to meet him,

Alter the martyrdom of his father, he became Imam and by
Divine Command went into oeealtation (ghaybah). Therealter,
he appeared only to his deputies (2475 and even then only in
exceptional eircumstances,!

The Imam chose as a special deputy for a time "Uthman ibn
Sa'ud "Umart one of the companions of his father and
grandfather who was his confidant and trusted [riend. Through
his deputy, the Iimdm wounld answer the demands and questions
of the Shi“ah. Alter "Uthmin ibn §a"1d, his son Mubamimad ibn
‘Uthman ~Umarl was appointed the deputy of the Imim. Aflter
the death of Muhammad ibn " Uthman, Aba'l- Qasim Husayn
ibn Riah Nawbakhti was the special deputy, and after his death,
“ARibn Mubammad Simari was chosen for this task.=

A lew davs before the death of "Al ibn Muhammad Simari in
329/939, an order was issued by the lmam stating that in six
days, "All ibn Muhammad Simari would die. Heneeforth, the
special deputation of the Imam would come to an end and the
major oceultation (ghavbah kubrd) would begin and would
continue until the day God grants permission to the Imam Lo
manifest himself.

The oeeultation of the twelfth Imam is, therefore, divided into
two parts: the first, the minor occultation (ghayvbah sughri)

U Bihiar al-Anwar, vol. L1, pp. 2-34 and pp. 343-66; Kitab ol-Gloybah of
Muhammad ibn Hasan Tosi, Tehran, 1324, pp. 214-243; Ithbar al-Huddl,
val, V1 and V11,

I Biliar al-Awdr, vol LI pp. 360-1: Kidh al-Ghaybal of Tosi, pp. 242,
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which began in 260/872 and ended in 320/0949, lasting aboul
seventy vears; the second, the major occultalion which
commenced in 329/939 and will continue as long as God wills
it. In a hadith upon whose authenticity everyone agrees, the
Holy Prophet has said, “If there were to remain in the life of the
world but one day, God would prolong that dav until He sends
in it a man from my community and my houschold. His name
will be the same as my name. He will fill the earth with equity
and justice as it was filled with oppression and tyranny.!

On the Appearance of the Mahdi

In the discussion on prophecy and the Imamale, 11 was
indicated that as a result of the law of general guidance which
governs all of creation. man is of necessity endowed with the
power of receiving revelation through prophecy, which directs
him toward the perfection ~f the homan norm and he
well-being of the human species. Obviously, if Lhis perfection
and happiness were not possible [or man, whose lile possesses a
social aspeet, the very fact that he is endowed with this power
would be meaningless and futile. But there is no futility in
creafion.

In other words, over since he has inhabited the earth, man has
had the wish to lead a social life filled with happiness in its true
sense and has striven toward this end. If such a wish were not
to have an objeclive exislence, il would never have been
imprinted upon man's inner nalure, in the same way that il
there were no food, there would have been no hunger. Or if
there were to he no water, there would be no thirst and if there
were (0 be no reproduction, there would have been no sexnal
allraction between the sexes,

Therefore, by reason of inner necessity and determination, the
future will see a day when human socicty will be replete with
justice and when all will live in peace and tranquillity, when

I This particulae version is related from “Abdullih ithn Mas'Gd. el-Fuvil
al-Mubimmah, pp. 271,
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human beings will be [ully possessed of virtue and perfection,
The establishment of such a condition will oceur through
human hands but with Divine suceor. And the leader of such a
sociely, who will be the savior of man, is called in the language
of the hadith, the Mahdi,

In the different relipions that govern the world such as
Hinduism, Buddhism, Judaism, Christianity, Foroasirianism
and lslam, there are references lo a person who will come as the
savior of mankind. These religions have usually given happy
tidings of Lis coming, although there are naturally certain
differences in detail that can be discerned when these teachings
are compared carefully. The hadith of the Holy Prophet upon
which all Muslims agree, “The Mahdi is of my progeny,” refers
to this same truth.

There are numerous hadiths eited in Sunni and 8hl"ite sources
from  the loly Prophet and the Imims concerning the
appearance of the Mahdi, such as that he is of the progeny of
the Prophet and that his appearance will enable human soclety
ta reach true perteetion and the [ull realization of spiritual life.!
In addition, there are numerous other traditions concerning the
fact that the Mahdi is the son of the eleventh Imam, Llasan al-
" Askari, They agree that after being born and nndergoing a long
secultation, the Mahdi will appear again, [illing with justice the
world that hag been carrupled by injnstice and iniguity.

As an example, Al ibn Misa al-Rida {the eighth Imam) has
gaid, in the eourse of a hadith, "The Imam after me 1s my son,
Muliminad, and after him his son, ~All, and alter “Ali his somn,

U Alsii-da far (the Gt lmam) bas said, © When our ‘support’ (GA'1m) rises,
Allil will place his hand upon th heads of Fhis servanis. [hen thaueh him
their minds will come togethier and through him their intellects will hecome
perfectad.” (Bibar al-Awwar, vol, LI, pp. 328 and 3360 And AbT-
“Abdullah (the sl Lmam) has sad, “RKnowledge s compriscd of twenly-
seven letters, and all that has been brought by the prophets 15 comprised of
wwo letters: and men have not gained knowledge of anything but thjese two
letrers: When our ‘support’ (qa’im).comes forth, he will make manifest the
other twenty-five letters 1o them so thal they beconie propagated in the
form of twentv-seven letters.” (Bibdr al-dnwdr. vol. L1L, pp. 336.)
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Hasan, and after Hasan his son, al-Hujjah al-Qa'im, who is
awaited during his oceultation and obeyed during his
manifestation. If there remains from the life of the world bul a
single day, Allah will extend that day until he becomes manifest
and fill the world with justice in the same way that it had been
filled with iniquity. But when? As for news of the “hour,” verily
my father told me, having heard il from his father who heard il
from his father who heard it from his ancestors who heard il
from " All, that it was asked of the Holy Prophet, "Oh Prophet of
God, when will the “support” (gd’im) who is from thy family
appear?” He said, “His case is like that of the Hour (of the
Resurreetion). “He alone will manifest it al its proper time. It is
heavy in the heavens and the earth. It cometh not to you save
unawares.” (Qur'an, VI, 1#7).1

Sagr ibn Abi-Dulaf said, “I heard from Abu-Ja’ [ar Muhammad
ibn Al al-Rida [the ninth Imam| who said, "The Imam after mo
is my son "Ali; his command is my command; his word is my
word; to obey him is to obev me. The hmim after him is his son,
ITasan. T1is command ig the command of his ather; hig word is
the word of his [ather; to obey him is to obey his [ather. After
these words, Lhe Imam remained silent, I said to him, "Oh son
of the Prophet, who will be the Imam after Hasan?' The Imawm
cried hard, then said, "Verify, after Hasan his son is the awaited
Imam who is ‘al-Qa'im bi'l-Hagq (He who is supported by the
Truth).'2

Misd ibn Ja far Baghdadi said, “T heard from the Imim Abii-
Muhammad al-Hasan ibn “AD [the eleventh Imam] who said, '
see Lhat after me, differences will appear among you concerning
the Imam after me. Whoso accepts the Imams atter the Prophel
of God but denies my son is like the person who accepts all the
prophets but denies the prophethood of Muhammad, the
Prophet of God—upon whom be peace and blessing. And whoso
denies [Muhammad]| the Prophel of God is like one who has
denied all the prophets of God, for 1o obey the last of us is like

! Rikdr al-Anwir, vol, LL pp. 134
2 Bifvdr al-Adwwdar, vol, LT, pp. 1534



342 ISLAMIC BELIEFS FROM THE SHI' ITE VIEW

obeying the first and to deny the last of us is like denying the
tirst. But beware! Verily for my son there is an occultalion
during which all people will fall into doubt except those whom
Alldh protects.”!

The opponents of Shi'ism protest that according to the beliefs
of this school the Hidden Immam should by now be nearly twelve
centuries old, whereas this is impossible for any human being.
In answer, it must be said that the protest is based only on the
unlikelihood of such an ocecurrence, not its impossibility, Of
course, such a long lifetime or a life of a longer period is
unlikely. But those who study the hadiths of the Holy Prophet
and the Tmams will see that they refer to this life as one
possessing miraculous qualities. Miracles are cerlainly not
inpossible nor can they be negated through scientific
argumenlts. It can never be proved tha! the causes and agenls
that are lunctioning in the world are solely those that we see
and know and that other causes which we do not know or whose
etfcets and actions we have not seen nor understood do not
cxist. It is in this way possible that in one or several members of
mankind there ean bhe operaling certain causes and agenls
which bestow upon them a very long life of a thousand or
several thousand years. Medicine has not even lost hope of
discovering a way to achieve verv long life pans. In any case,
such protests from “peoples of the Book” such as Jews,
Christians and Muslims are most strange for they accept the
miracles of the prophets of God according to their own sacred
seripltures.

The opponents of Shi'ism also protest that, although Shi'ism
considers the Imam necessary in order to expound the
injunctions and veritics of religion and to guide the people, the
occultation of the Imam is the negation of this very purpose, for
an Imam in oecultation who cannot be reached by mankind
cannot be in any way beneficial or effective. The opponents say
that il God wills to bring forth an Tméam to reform mankind, He
is able to create him at the necessary momenl and does not

U Biliar al-Anwar, vol. LI, pp. 160,
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need to create him thousands of years earlier. In answer, il
must be said that such people have not really understood the
meaning of the Imdm, for in the discussion on the Imamate it
became clear that the duly of the Imim is not only the formal
explanation of the religious sciences and exoteric guidance of
the people. In the same way thal he has the duty of guiding men
outwardly, the Imam also bears the [unction of wilayah and the
esoteric guidance of men. It is he who directs man’s spiritual
life and orients the inner aspect of human action toward God.
Clearly, his physical presence or absence has no effect in this
matter. The Imiam watches over men inwardly and is in
communion with the soul and spirit of men even if he be hidden
from their physical eyes. His existence is always necessary even
if the lime has not as vel arrived for his outward appearance
and the universal reconstruction that he is to bring about.

The Spiritual Message of Shi'ism

The message of Shi"ism to the world can be summarized in one
sentence: “To know God." Or in other words, it is to instruct
man to follow the path of Divine realization and the knowledge
of God in order to gain felicity and salvation. And this message
is contained in the very phrase with which the Holy Prophet
commenced his prophetic mission when he said: “Oh men!
Runow God in His Oneness {And acknowledge Him) so that you
will gain salvation.™

As a summary explanation of this massage, we will add that
man is attached by nature to many goals in this worldly life and
lo material pleasures. He loves tasty food and  drink,
fashionable dress, attractive palaces and surroundings, a
beautiful and pleasing wife, sincere friends and great wealth.
And in another direction, he is attracted to political power,
position, reputation, the extension of his rule and dominion and

I Editer’s note: Slavation { from the root Jalaha) in this sense does not
mean only salvation ih the current purely exoteric sense it has acquired b
also means deliverance and spiritual realization 1n the highest sense of the
word.



244 ISLAMIC BELIEFS FROM THE SHIITE VIEW

the destruclion of anything that is opposed to his wishes. But in
his inner and primordial God-given nature, man understands
that all these are means crealed for man, but man is not ereated
for all these things. These things should be subservient to man
and [ollow him and not vice versa. To consider the stomach and
the region below it as a final end of life is the logic of callle and
sheep. To tear up, cut and destroy others is the logie of the
tiger, the wolf and the fox. The logic inheérent in huinan
cxistence is the altainment of wisdom and nothing else.

This logic based upon wisdom with the power which it possesses
to discern between reality and the unreal, guides us toward the
Irutlh and not toward things our emotions demand or toward
passions selfishness and egoism. This logic considers man as a
part of the totality of creation without any separvate
independence or  the  possibility  of  a  rebellious
sell-centeredness, In contrast Lo the current belief that man is
the master of crealion and tames rebellious nature and
conquers 1t to lorce il lo obey his wishes and desires;, we find
that in reality man himself is an instrument in the hand of
Universal Nature and is ruled and commanded by it, This logic
based upon wisdom invites man to concentrale more closely
upon the apprehension he has of the existence of this world
until it becomes clear to him that the world of existence and all
that is in it does not issue from itsell but rather from an Infinite
Source. He will then know that all this beauty and ugliness, all
these creatures of the earth and the heavens, which appear
oulwardly as independent realities, gain reality only through
another Reality and are manifested only in ls Light, not by
themselves and through themselves. In the same way that the
“realities™ as well as the power and grandeur of vesterday have
noe greater value than tales and legends of today, so are the
“realities™ of today no more than vaguely remembered dreains
in relation to what will appear as -realitvtomorrow. In the last
analysis, everything in itself is no more than a tale and a dream.
Only God is Reality in the absolute sense, the One Who does nol
perish. Under the protection of His Being, everything gains
existence and becomes manifested through the Light of His
Lssence,
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If man becomes endowed with such vision and power of
apprehension, then the tent of his separative exislence will fall
down before his eves like a bubble on the sufrace of water. He
will see with his eyes that the world and all that is in it depend
upon an Infinile Being who possesses life, power, knowledge
and every perfection Lo an infinite degree. Man and every other
being in the world are like so many windows which display
according to their capacity the world ol elernity which
transcends them and lies beyond them.

It is at this moment that man takes from himsell and all ereates
the guality of independence and primacy and returns these
qualities to their Owner. He detaches himself {rom all things to
attach himself solely 1o the One God. Before His Majesty and
Grandeur, he does nothing but bow in humility. Only then does
he become guided and direcled by God so that” whalever he
knows he knows in God. Through Divine guidance he becomes
adorned with moral and spiritual virtue and pure actions which
are Lhe same as [slam itself, the submission to God, the religion
that is in the primordial nature of things.

This is the highest degree of human perfection and Lhe station
of the perfect man (the Universal Man; insip fdmi) namely the
Imam who huas reached this rank through Divine grace.
Furthermore, those who have reached this station through the
praclice of spiritual methods, with the different ranks and
slalions that they possess, are the true followers of the Imam, It
becomes thus clear that the knowledge of God and of the Imam
are inseparable in the same way that the knowledge of God is
inextricably connected to the knowledge of oneself. For he who
knows his own symbolic existence has already come to know the
true existence which belongs solely to God who is independent
and without need of anvthing whatsoever,






APPENDIX ONE
TAQIYYAH OR DISSIMULATION

By: "Allamah Tabataban

One of the most misunderstood aspects of Shi'ism is the
practice of dissimulation or tagivyah. With the wider meaning
of tagivyah, "to avoid or shun any kind of danger,” we are not
concerned here. Rather, our aim is 1o discuss that kind of
tagivyah in which a man hides his religion or certain of his
religious practices in sitnations that would cause definite or
probable danger as a result of the actions of those who are
apposed to his religion or particular religious practices.

Among followers of the different schools of Islam, Shi'ites are
well known for their practice of tagivyabh. In case of danger,
they dissimulate their religion and hide their particular
religious and ritnal practices from their opponents.

The sources upon which the Shi“ites base themselves i this
queslion include the following verse of the Holy Qur'an: “Lel
not the believers take disbelievers for their friends in
preference to believers. Whoso doeth that hath no econnection
with Allah unless (it be) that ye bul guard yourselves against
them [tattagd minhum, from the same rool as fagivyal], taking
{as it were) sccurity [twgdtar, again from the same rool as
tagiviah). Allih biddeth yvou beware {only) of Himsell, Unlo
Alldh is the journeying” (Qur'an, III, 28), As is clear from Lhis
sacred verse, God, the Most Exalted, forbids with the ulmost
emphasis wilavah (mcaning in this case [riendship and amity to
the extent that it affects one's life) with unbelievers and orders
man to be wary and have {ear in such a situalion.
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In another place He says, “Whoso disbelievelh in Allah after his
belicf—save him who is forced thercto and whose heart is still
content with Faith—but whoso findeth easec in disbelief: On
lthem 15 wrath from Allih. Theirs will be an awful doom”
(Qur'an, XVI, 106). As mentioned in both Sunni and Shi'ite
sources, this verse was revealed concerning "Ammar ibn Yasir.
After the migration (hijrah} of the Prophet, the infidels of
Meeea imprisoned some of the Muslims of that eity and
tortured thent, forcing them Lo leave 1slam and lo refturn to
their former religion of idelatry. Ineluded in this group who
were tortured were "Ammar and his father and mother,
"Ammar’s parents reflused to turn away from Islam and died
under torture, But “Ammar, in order to escape torture and
death, outwardly feft [slam and accepted idol-worship, thereby
escaping from danger. Having beecome free, he left Mecca
secretly for Medina. In Medina, he went before the Holy
Prophet—upon whom be blessings and peace—and in a state of
penitence and distress concerning whal he had done asked the
Frophet if by acting as he did he had fallen outside the sacred
precinel of religion. The Prophet said that his duty was what he
had accomplished, The above verse was then revealed,

The two verses cited above were revealed concerning particular
eases bul their meaning is such that they embrace all situations
in which the oulward expression of doclrinal belief and
religions praclice might bring about a dangerous situation.
Besides these verses, there exist many traditions from the
members of the Household of the Prophet ordering tagivyah
when there is fear of danger.

Same have criticised Shi‘ism by saying that to employ the
practice of tagivyvah in religion is opposed Lo the virtues of
courage and bravery. The least amount of thought about this
accusation will bring to light its invalidity, for tagiyyah must be
practiced in a silualion where man faces a danger which he
cannol resist and against which he cannot [ight. Resistance lo
sitieh o danger and failure to practice tagivyah in such
circumstances shows rashness and foolhardiness, not courage
and bravery. The qualities of courage and bravery can be
applied only when there is at least the possibility of success in
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man’s efforts. But before a definite or probable danger against
which there is no possibility of vietory—such as drinking water
in which there is probably poison or throwing oneself before a
cannon that is being fired or lving down on the (racks belore an
onrushing train—any action of this kind is nothing but a form of
madness contrary to logic and commeon sense. Therelore, we
can summarize by saying that tagivvah must be practiced only
when there is a definite danger which cannot be avoided and
against which there is no hope of a successful struggle and
viclory.

The exact extent of danger which would make permissible the
practice of tagiyvvah has been debated among dilferent
mujtahids of Shi'ism, In our view, the practice of tagivyah is
permilled il there is definite danger [acing one's own life or the
lile of one’s family, or the possibility of the loss of the honor
and virlue of one’s wife or of other [emale members of the
[amily, or the danger of the loss of one’s material belongings to
such an extent as to cause complete destitution and prevent a
man [rom being able to continue lo supporl himsell and his
family. In any case, prudence and the avoidanee of definite or
probable danger which cannol be averled is o general law of
logic accepted by all people and applied by men i all the
different phases of their lives.
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APPENDIX TWO
MUT AH OR TEMPORARY MARRIAGE

By: "Allamah Tabataba’l and Sayyid Husayn Nasr

Another of the misunderstood practices of Shi'ism that has
often been ecrilicized especially by some of the moderns, is
lemporary marriage or mut ah.

It is a definitely established historical fact thal ai the beginning
of Islam, namely between the commencement of the revelation
and the migration of the Holy Prophet to Medina, lemporary
marriage, called mut'ah was practiced by Muslims along with
permanen!l marriage. As an example one can cile, the case of
Zubayr (the companion of the Prophet) who married Asma’, the
daughter of Abii-Bakr, in a lemporary marriage; from this union
were born "Abdulliah ibn Zubayr and “Urwah iby Zubayr. These
figures were all among the most famous companions of the Holy
Prophet, Obviously, if this union were to have been illegitimate
and categorized as adultery, which is one of 1lie most grievous
sins in Islam and entails heavy punishments, il would never
have been perfumed by people who were among the foremost of
the companions.

Temporary marriage was also practiced from the time of the
migration unlil the death of the Holy Prophet. And even after
that event during the rule of the first caliph and part of the rule
of the second, Muslims continued to practice it until it was
banned by the second caliph, who threalened those who
practiced it with stoning. According to all of the sources, the
second caliph made the following statement: “There are two
mut“ahs which existed in the time ol the Prophet of God and
Abii-Bakr which T have banned, and I will punish those who
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disobey my orders. These two mulahs are the mut’ah
concerning the pilgrimage! and the mut ah concerning women.
Although at first some of the companions and the followers
were opposed to this ban by the second ecaliph, since that lime
{he Sunnis have considercd mui’ah marriage 1o be unlawful.
The Shi'ites, however, following the teachings of the Imams of
the Household of the Prophet, continued to consider it
legitimale as it was during the lifetime of the Prophel himselt.

In the Qur'dn, God says concerning lhe believers: “And who
guard their modesty—save from their wives or the (slaves) that
their right hands possess, for then they are not hlameworthy,
But whoso craveth bevond that, such are the transgressors—"
(Qur'in, XXII, 5-7). Also, “"And those who preserve their
chaslity; Save with their wives and those whom their righ
hands possess, [or thus they are nol blameworthy: But whoso
seokell more than that, those are they who are lransgressors’
{Qur'an, L.XX, 20-31). These verses were revealed in Mecca and
from 1he time of their revelation until the hegira, it is well
known that mul al marriage was practiced by Muslims. If
mutl ah marriage had not been a lrue marriage and woimen who
had married according to it had not been legitimale wives.
certainly according to these Quridnic verses they would have
heen considered Lo be transgressors of the law and would have
heen forbidden to practice mut ah, It is thus clear thal since
temporary marriage was not forbidden by the Prophet, il was a
legitimate marriage and not a form of adultery.

The legitimaey of the mut’ah marriage continued from (he time
of the TTijra until the death of the Holy Prophet as this verse,
revealed after the [Mijra. proves, “And those of whom ye seek
content [istamta tum, [rom the same root as mud alt] (by
marrying them), give unto them their portions as a duty
(Qurdn, 1V, 24). Those opposed to Shi'ism contend that this
verse from the "Chapter on Women” was later abrogaled but the
Shi'ah ¢o not accept this view. In fact, the words of the second

P The Hagjal-Mut'al is 2 kind o ptigrimage which was legislated at the end
afl the Lifetime of the Prophel.
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caliph cited above are the best proof that up to the time of his
ban such marriages were still practiced. 1t is inconceivable that
if mut®ah had been abrogated and forbidden, it would have
continued to be commonly practiced by Muslims during the
lifetime of the Holy Prophet and afler his death until the time
of the second caliph; that if mut ah had been abrogated, 1
action would have been taken to forbid it. We cannol aceept r!w
claim that the only thing that the second caliph did was to put
into action an order of prohibition and abrogation of mut ah
given by the Holy Prophet, for such a possibility is negated by
the clear words of the second ealiph, “There are two mul als
which existed in the time of the Prophet of God and Abi-Bakr
which I have banned, and | will punish those who disobey my
orders.”

From the poinl of view of legislation and the preservation of
public interest alse, we must consider (he legitimacy of
lemporary marriage, like that of divoree, one of the notewarthy
features of Islam. It is obvious that laws and regulations are
executed with the aim of preserving the vital interests of the
people in a society and providing for their needs. The
legitimization of marriage among mankind from the beginning
until today is an answer to the instinetive urge for sexual union.
Permanent marriage has been continuously pracliced Among
the different peoples of the world. Yet despite this fact, and all
the campaigns and efforts at public persuasion thal are carried
ont against it, there exist throughout the countries of the world,
i large and small cities, both hidden and public places where
illegitimate sexual union or formiecation takes place. This in
itsell is the best proof that permanenl marriage cannot fulfill
the mstinetive sexual desires of everyone and that a solution
must be sought for the prablem.

Islam is a universal religion and in its legislation takes all types
of human beings into consideration. Considering the fael that
permanent marriage does not satisfy the instinetive sexual urge
of certain men and that adultery and fornication are according
to Islam among the most deadly of poisons, destroving the
order and purity of human life, Islim has legitimized temporary
marriage under special conditions by virtue of which it becomes
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distinet from adultery and fornication and free of their evils
and corruptions. These conditions include the necessity [or the
woman to be single, to become married temporarily to only one
man at one time, and after divorce to keep a period during
which she cannol be remarried ( 'fddal) hall of the time that is
requited after the permanent marriage. The legitimizing of
temmporary marriage in Islam is done with the aim of allowing
within the saecred law possibilities that minimize the evils
resulling from the passions of men, which il not channeled
lawlully manifest themselves in much more dangerous ways
putside (e structure of religious law.



APPENDIN THREE
RITUAL PRACTICES IN SHT ISM

By: Sayyid Husayn Nasr

The religious rites practiced by Twelve-Imam Shiites are
essentially Lhe same as those of the Sunnis with eertain minor
modificalions of posture and phrasing which are little more
than the differences that are to be found among the Sunni
schools (madhhabs) themselves, cxeepl in the addition of two
phrases in the call to prayer. For Shi'ism, like Sunnism, the
major rite consists of the daily prayers (saldaf in Arabic, namaz
in Persian and Urdu) comprised of the pravers of sunrise, noon,
afternoon, evening and night, Altogether they consist of
seventeen units (rak ‘afis) divided in the ratio of 2, 4, 4, 3 and 4
for the respective five prayers. The only singular quality of
Shi"ite practice in this respect is that instead of performing the
five prayers completely separately, usually Shi‘ites say (he
noon and afternoon pravers together, as well as the evening and
the night prayers.

S5hi‘ites also perform supererogatory prayers and prayers on
special occasions such as moments of joy, fear and
thanksgiving, or when wvisiling a holy place of pilgrimage. In
these practices also there is little difference between Shi‘ism
and Sunnism. However, we can sensc a distinction in the Friday
congregational prayers. Of course, these prayers are performed
in both worlds but they definitely have a greater social and
political significance in the Sunni world. In Shi ism, although
these prayers are performed in at least one mosque in every city
and town, in the absence of the Imdam, who according to
Shi*ism is the true leader of these prayers, their importanece is
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somewhat diminished and moere emphasis is placed upon
individual preseribed prayers.

As [or the second basic Islamic rite of fasting, it is practiced by
Shi'ites in a manner (hat is nearly identical with that of Sunnis
and differs only in the fact that Shi'ites break their fast a few
minules later than Sunnis, when the sun has set completely. All
those capahle of fasting and above the age of puberty must
shetain from all drinking and eating during the month of
Ramadin from the first moments of dawn until sunset. The
moral and inward conditions that accompany (he fast are alzo
‘dentical for the two branches of Islam. Likewise, many
Shiites, like Sunnis, fast on certain other days during the year,
cepecially at the beginning, middle and end of the lunar month,
following the example of the Holy Frophel.

Also, for the pilgrimage (hajj), Shiite and Sunni practices have
only very minor differences, It is the pilgrimage to other holy
places that is emphasized more in Shi’ism than in Sunnism.
The wvisit to the tombs of Imams and saints plays an integral
role in the religious life of Shi'ites, one which in faet is
compensated for in 4 way in the Sunni world by visils to the
lombs of saints or what in North Africa are called tombs of
marabouts. Of course, these forms of pilgrimage are not
obligatory rites such as the prayers, fasting and hajj. but they
play such an important religious role that they can hardly be
overfooked,

There are certain religious practices besides the basie rites
which are specifically Shi'ite, yet curiously cnough found also
in certain parls of the Sunni world. There is the rawdah-khani,
that combination of sermon, recitation of poems and Qurianic
verses and drama which depicts the tragic life of the different
Imims, particularly Imam usayn. Although the rawdah began
to be practiced widely only during the Safavid period, it has
hecome one of the most widespread and influential of religious
acts in the Shi'ite world and leaves a profound mark upon the
whole community. The rawdah is perfumed most of all during
the 1slimic months of Muharram and Safar during which the
ragedy of Karbald' and its aftermath took place. The rawdah
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does nol exist in Sunni Islam in the exact form it has taken in
Shi‘ism but other forms of elegy (mariathi) and dramas
depicting the tragedy of Karbala® are seen during Muharram as
far away as Moroceo,

Connected with the rawdah during Muharram is the passion
play (ta 'zival), which has become an a elaborate art in both
Persia and the Indo-Pakistani world, It is no longer directly a
religious rite in the sense of the pravers, vet it too is a major
manifestalion of religious life as it traverses the depth and
breadth of society. There are also at this time elaborate street
processions in which people chant, cry and sometimes beat
themselves in order to participate in the passion of the Imam.
In this matter also, equivalences in the Sunni world must be
sought in the Sufi processions, which have become rarer in
many Muslim countries during the past lew vears.

On the popular level, there are certain Shi'ite religious
practices which must be mentioned because of their wide
popularily. These include almsgiving, in addition to the
religious lax (zakdf) promulgated by the Shari’ah, petitioning
God for the acceptance of something asked in a prayer by giving
to the poor, arranging special religious tables whose food is
given to the poor, and many other practices ol the kind which
carry religion to the intimate activities of everyday life.

The recitation of the Holy Qur'in is a rite par excellence and it
is 4 basie Shi”ite praetice as much as a Sunni one. The Qur'an is
chanted during speeial occasions such as weddings, funerals
and the like, as well as at different moments of the day and
night during one's daily routine. In addition, the Shi‘ites place
much emphasis upon the reading of prayers of great beauly in
Arabic from the prophetic hadith and from the sayings of
Imams as conlained in the Nahj al-Baldghah, al-Salifah al-
Sajjadivaly, Usial al-Kaifi, cte. Some of these pravers, like the
Jawshan Kabir and Kumayl, are long and rake several hours.
They are recited only by the especially pious, on certain nights
of the week, particularly Thursday night and the nights of
Ramadan. Other believers remain satisfied with sherter prayers.
But the whole practice of reciling litanies and prayvers of
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different kinds constitutes an important aspect of the rites of
Muslims and their religious devotions in both the Shi'ile and
Sunni worlds. And in both worlds, these devotional pravers and
litanies come from the works of the saints, who in the Shi ite
world are identified with the Imidms and the Household of the
Prophet and in the Sunni world with Sufism in general.



APPENDIX FOUR
A NOTE ON THE JINN

By: Sayyid Husayn Nasr

One of the least understood aspects ol Islamic teachings in the
modern world concerns thal class of beings called the jinn and
referred to several times in the Qur'an. The reason for
misunderstanding comes {rom (he posi-Cartesian materialistic
conception of the Universe, which excludes the subtle and
psychic world, where in fact the beings called jinn belong in the
traditional schemes of cosmology. To understand the meaning
of jinn, one must therefore go beyond a conception of reality
which includes only the world of matter and the mind (this
paralyzing dualism which makes an understanding of
traditional doctrines impossible) to an awareness of a
hierarchic reality made up of the three worlds of spirit, psyche
and malter, The jinn can then be identified as beings that
belong to the psychic or intermediary world, the barzakh,
situated between this world and the world of pure Spirit.

In Qur'anic terminology and the hadith literature, the jinn are
usually coupled with ins or mankind and often the phrase
al-jinn wa'l-ins (the jinn and men) is used as referring to that
class ol creatures to which God's commands and preohibitions
address themselves. Man was made of clay into which God
breathed (mafakha) His Spirit, The jinn in 1slamic doctrines are
that group of creatures which was made of fire rather than
earth, and into which God also breathed His Spirit. Henee, like
man they possess a spirit and consciousness and have Divine
comnmands revealed to them. On their own level of existence,
they are central creatures just as men are central creatures in
this world. But in contrast to men they possess a volatile and

259



260 SHI™ AH

“unfixed” outer form and so can take on many shapes. This
means that they are essentially creatures of the psyehic rather

than the physical world and thal they can appear to man in
different forms and shapes,

Having been endowed with a spirit, the jinn, like men, possess
responsibility before God. Some are “religious” and “Muslim.”
These are Intermediate angels, the psyehie forees 1lal can lead
man from the physical to the spiritual world through the
labyrinth of the intermediate world as Dbarzakli. Others are
malefic forees that have rebelled against God. in the same way
tliat spme men rebel against the Divieitv. Such jinn are
identified with “the armics of Satan™ [junidd al-Shavtin). and are
the evil forces which by inducing the power of apprehension
{walim) and imagination (Lhayal) in its negative aspeet lead
mian away from the Truth which his intelligence perceives hy
virtue of the innate light that dwells within him.

In the religions cosmos of the traditional Muslim, which is
filled with material, psvchie and spiritual ereatures of God, the
jinn play their own particular role. By the elite they are taken
for whal they are, namely, psvehic forees of the intermediate
world of both a benelicenl and an evil nature: On the popular
level, the jinn appear as concrele physical creatures of different
shapes and forms against which men seek the aid of the Spirit,
aften by chanting verses of the Qur'an. The jinn and all that
pertains to them hence enter on the popular level into the
domain of demonology. magic, ele., and are a vivid reality for
men whose minds are still open towards the vast world of the
psyche in its cosmic aspect. The Muslim ol this type of
mentality lives in a world in which he is aware of God and also
of both the angelic lorces representing the good and the
demonic forces representing the evil. He sees his life as a
struggle between these two elements within him and about him.
Although the jinn are of both kinds, the good and the evil, mosl
often in his thought he identifies them with the demonic forces
that lead men astray, They are personifications of psychic forces
that work within his mind and soul. On the theological and
moetaphyvsical level of Islam, the order ef the jinn becomes
understood as a necessary element in the hierarchy of
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existence, an element which relates the physical world to higher
orders of reality. The jinn are, moreover, espeeially akin to men
in that, as was mentioned above, into them also was breathed
the Spirit of God. And some of God's prophets, like Solomon,
ruled over both men and jinn, as attested to by the Holv Qur'an.

For the Western student of Islam, the meaning of the jinn
cannot be understood except through an understanding of
traditional metaphysics, cosmology and psychology., Only
through this understanding do these beings and their function,
which in faet have their eorrespondences in olher religions,
becorme meaningful, We cannot reduce the belief in jinn to
superslition simply beeause we no longer nnderstand what they
signily.

If a traditional Muslim were asked to give his opinion
concerning all the inlerest in the modern world in psyehic
phenomena, the exploration of the psychic world through drugs
and other means, and the phenomena of a psychic origin that
became ever more recurrenl nowadays, he would answer thal
mueh of this is connected to what he would understand by the
jinn. He would add that mest of the jinn invelved in these cases
are, alas, of the malelic and demonic kind before whom there is
ne means of protection save the grace that issues forth from the
world of pure Spirit.
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Ower a quarter of a century has passed since this book was
written by “Allamah Tabataba'i in Persian — with the express
purpose of being translated into English, as part of a trilogy
wlose aim was to make Shi“ism better known in the Western
world.' Commissioned originally by Professor Kenneth Morgan
of Collegiate University in New York, who came to Iran with
the aim of launching the projeet, this trilogy was wrillen and
assembled in a short period by “Allamah Tabataba'l in Persian
and — in the case of the sayvings of the Imams — Arabie, Bul is it
only now, with the appearance of this translation, that the goal
of the project is finally achieved, long after the author has left
this abode ol lransience.

[t was our task to collaborate with the "Allamah, to achieve the
completion of the two works of this trilogy which he had set out
to write himself, namely Shi'ah dar Isidm and Qur'an dar
Isl@m. our role was to point out to this venerable master the

"The other two volumes in the trilogy, Shi‘ah in {siam, edited and
translated by Sevved Hossein Nasr, London, Allen & Unwin, and Albany,
New York, SUNY Press, 1975; and 4 Shi‘ite Anthology, selected and
with a foreword by “Allamah Tabataba'i, translated with explanatory note
by William Chittick and introduction by 8. H. Nasr, London, Muhammadi
Trust, and Albany, New Yark, SUNY Press, 1981, have already become
well known as important sources in English for the study of Shi’ism.
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questions which a Western audience needed to have (reated
and the types of discussion that suech works needed to consider,
while he himself sel oul to compose these books in his masterly
and at the same lime unassuming style. Only after the
composition of these works did he begin to select the savings of
the Imams, which were Lo be collected and translaled in the
anthalogy.

The completion of Shi‘ah dar Islam - after many journeys
made by us between Tehran and Qum, where the "Allamah
resided, as well as meetings in the cool mountain retreals
surroundings Tehran — turned out to be a major event for the
study of Shi'ism. not only in the West but alse within Iran
itselt. Even before we completed the edition and translation of
the work in English, the Persian edition with our humble
introduction appeared in Iran, and soon became one of the
most widely Western audience in mind also bore a message of
great significance for Shi'ite themselves.

While we were translating and editing Shiire Ivlam, " Allimah
Tabatab'l terminated Jur’dn dar Teldm: on Lis advice, it wasg
decided to have this also published in Persian as soon as
possible. This work, likewise, became instantly popular and,
like Shi'ah dar Isidm, has gone into numerous editions besides
being translated into other [slamie languages. Meanwhile, we
began the translation of Qur'an dar Isidgm as soon as the
publicalion of Shiite Islam in both its English and American
edilions was accomplished. Many sessions were spent with the
“Allamah over various questions of translation, and the work
progressed slowly because of both the “Allamah’s busy program
and our own crowded schedule. Over hall of the work was
translated when our library - and with it the manuscript of the
translation - was lost during the events of 1970, It is, therefare,
particularly gratifving [linally to see the appearance of the
translation of Lthis work in English and the rcalization of the
goal which was intended from the beginning,

The author of this book, "Allamah Sayyid Mubhammad Husayn
Tabataba'l - may God shower His blessings upon his soul - was
one of the great masters of the tradilional sciences in Iran
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during this century.' He was born in 1903 into a distinguished
famnilv of scholars in Tabriz, where he also carried out his
garliest religious studies. Like manvy Shi'ite scholars, he
pursued more advanced studies in Majaf and then returned to
Tubriz. But in 1945, following the Soviet occupation of
Azerbaijan, he came to Qum, where he settled until his death in
1982, From this centre of Shi'ite learning the light of his
knowledge and presence began to disseminate, and continued
to spread, amoaong students not only of that city but alse
throughoutTran, and cven bevond.

Fraom the 1a50s onward, his journeys to Tehran became a
weekly or bi-weekly event, and he taught and conducted
intellectual dizcussions with a small group of students, of
which we had the honor of being one. This activity
complemented his teaching actlivities in Qum. The circle in
Tehran, which included not only such well-known Shi'ite
scholars as Murtada Mutahhari, but also (during the fall
season) Henry Corbin, and occasionally other Western scholars
of Islam, lelped to spread the influence of the "Allamal’s
leachings further, and scon he became recognized as one of the
major intellectual figures of Shi'ism, al once master ol the
religious sciences (especially Qur'anic commentary), Islamie
philosophy and gnosis ("irfan).

Despite eyve-problems which continued to hamper his activities
to the very end, "Allamah Tabataba'l was an extremely prolific
anthor. In addition to teaching thronghout the week and
training countless students, he wrote nearly every day, and
important books and articles continued to flow from his pen.
After writing such major philosophical works as Usal-i falsify-1
Fi‘alism in five volumes, he ediled the Asfar of Sadr al-Din
Shirazi with his own commentary, and a selection of
commentaries on other masters prior to Shirazi, in seven
volumes, Later, at our request, he composed two masterly
summaries of Islamic philosophy: the Baddyr' al-Hikmah and
the Nihdayat al-Hikmah.

' We have already dealt with his life in our preface ro Shi'ite in Islam,
PR 22-5,
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Meanwhile, parallel with all this activity in the domain of
traditional philosophy and gnosis (about which he wrote less in
a direct manner but alloded to frequently in his Philosophical
works and certain shorter (reatises), “Allimah Tabataba'i
continued to work indefatigably on his Qur'dnic commentary,
Fafsir al-Mizdan, which he finally completed in hiz mid-
seventics. This monumental commentary, consisling of some
lwenty-seven volumes (written in Arabie, but also translated
inte Persian), is one of the most important Clur'anic
commentaries of this century and is a blinding witness to the
remarkable mastery of its author in the domain of Qur'anic
sciences. This commentary, based on the principle of having
one part of the Qur'an interpret other parts (af-Qur’an
vufaysiry ba'dahid ba'dan) 1s a swmmea of Islamic religious
theught, in which the sciences of the Qur'an, theology,
philosophy, gnosis, sacred history and the social teachings of
Islam are all brought together.

The present volume is in a sense the synthesis of the venerable
master's life-long study of the Noble Qur'an. Although the book
is written in a simple language and it mav appear lo be
intraductory, il is a work of great depth and svnthelic guality.
It treats many questions coneerning the sacred text, which have
rarely been discussed together in a single work, The book,
although short, distils many volumes inte its pages and is like
the synopsis of a major commentary. It brings ont the
significances of the Qur’'an for the life of Muslims, the features
of the sacred text which seem enigmatic, the inner and outer
levels of meaning of the Text and the sciences of Qur'inic
exegesis. Tt also treals in a dear and direct manner the Shi'ite
understanding of the Qur'an and the role of the Imams in its
interpretation. It is a veritable prolegomenon to the study af
the Sacred Book, and is perhaps the most accessible
introduction available in English to the study of the Qur'in as
traditionally understood by the mainstream of Shi ite thought,
in fact Islamic exegetical thought in general.

This book reflects, moreover, not only Lhe learning of the
author but also his spiritual qualities. " Allimah Tabataba'i was
not enly an outstanding scholar bul alse a person of greal
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spiritual realization who lived constantly in the remembrance
of God. During the twenty years during whieh we had the honor
of being his student, and observing him in all kinds of
cireumstances - from being alone with him in 4 room, to sitting
at his feel in a mosque filled with hundreds of students - never
did he cease to remember God and invoke Him. His
countensnce always reflected a light which seemed lo shine
from the world beyond, while his gentle voice seemed to issue
from the olher shore of existence. In his presence, one could
not but think of God and the world of the Spirit. The reality of
the Qur'an, which he had studied and written about for so
many years, seemed lo have penetrated into his very being,
cnabling liim to speak of a knowledge that was always wed to
spirituality and rootled in the sacred.

"Allamah Tabatabd'l was at once one of the greatest of Qurianic
commenlators, a leading contemporary Islamic philosopher in
the tradilion of Ibn Sind, Subrawardi, and Mulla Sadra, and a
gnostic who was at home in both the metaphysical works of Ibn
“arabi and the inchriating poetry of Riiml and Hafiz, In him,
intelligence, scholarship, piety and the love of God met in 2
union which is encountered rarely in any age, and especially
this period of the eclipse of the Spirit. His soul was embellished
with the virtues extolled by the Qur'an and the prophetic
Sunnah, while his mind explored like a soaring eagle the vast
expanses of Islamic thought. Te have met him was to have met
the veritable Islamic schelar (or ‘@lim), and to gain a taste of
what traditional Islamic learning must have been when the
whole of Uie Islamic intellectual tradition was fully alive. The
Chur‘a@n in Islam, as well as the other works by the "Allamah,
should be read now more than ever before, because the current
aberralions propagated in the name of Islam in general, and
Shiism in particular, necessitate an uncompromising and clear
stalement of the traditional Islamic perspective, as expounded
by such masters as “Allimah Tabitaba'i, Moreover, the present
book marks an important addition to literature in English on
the central [heophany of Islam, the Noble Qur'an. May all those
interested in the understanding of Islam be able to benefit from
this book, and also eome to gain some insight into the mind
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and soul of a great contemporary Muslim scholar who lived and
died in constant awareness of God, and who saw in His Word as
contained in the Noble Book at once a guide for life, the basic
source of all knowledge, the sword of discernment between
truth and falsehood and a “presence” whose experience makes
possible here a taste of the realities of paradise.

Seyyed Hossein Nasr
Bethesda, Maryland
Diecember 1086



INTRODUCTION

We arc placing before the redder a book which discusses the
profoundest document of the sacred religion of lslam. Among
the themes of this book are the following:

- The position of the Glorious Qur'dn in the Islamic world
- What do we mean when we speak of “the Quriin?”
- What value does the Qur'an hold for Muslims?

- The Qur'an as a book whose importance is global and
cternal

- The Qur'an as a revelalion from a divine, not a human,
SOUres

- The relationship between the Qur'an and the scicnees
The characleristics and features of the Qurian

We are investigating the importance of a book which Muslims
hiave never ceased to respect and venerate and whose validity
they have never rejected. They are able to use it to support any
claim made in the name of Islam, despite being troubled by
inner contlicts and sectarian splintering. as are the other major
world religions.

The purpose of this work is to define the position of the Qur'in
in such a way that the Holy Book explains itself, rather than
merely giving our own opinions concerning it. There is clearly a
great difference between lhese two ways ol approaching Lhe
matter.
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In other words, the position we attribute to the Holy Qur’an,
through reason or lack of it, if found to be contrary to the
Qur'inic views, will not be valid. If it is something about which
the Qur’an is silent, in view of the cxisting differences of
opinion among the Muslims, a unanimous acceptance of such a
view would not be possible. The only position which may be
acceptable is what is denoted by the Holy Qur'an itsell.

Therelore, in this inguiry and discussion. we must answer the
question as to what the Holy Qur'dn says in this connection,
and not what we, who follow a certain school of Islamic law,
say aboul the Holy Qur'an.



THE VALUE OF THE QUR'RN IN
THE EYES OF THE MUSLIMS

The Qur’dn Contains a Paitern of a Complete Way of
Life for Man

The religion of Islam is superior to any other in that it
guarantees happiness in man’s life. For Muslims, Islam 15 a
belief system with moral and practical laws thal have their
source in the Qur'an,

God, may He be exalted, says, “Indeed this Qur'an guides lo the
path which is eleaver and straighter than any other,” | XVIIL:g],
He also savs, “We have revealed (o vou the book which clarifies
every mateer.” [XV1:8g].

These references exemplify the numerous Qurianic verses
{dyat) which mention the principles of religious belief, moral
virtues and, a general legal system governing all aspects ol
human behavior,

A consideration of the following topics will enable one to
understand that the Qur'in provides a comprehensive program
of activity for man’s life.

Man has no other aim in life but the pursuit of happiness and
pleasure, which manifests itself in much the same way as love
of ease or wealth, Although some individuals seem Lo reject this
happiness, for example, by ending their fives in suicide, or by
turning away from a life of leisure, they too, in their own way,
confirm this principle of happiness; for, in seeking an end to
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their life or of material pleasure, they are still asserting their
own personal choice of what happiness means to them. Human
actions, therefore, are directed largely by the prospects of
happiness and prosperity offered by a certain idea, whether
that idea be true or false.

Man's activity in life is guided by a specific plan or program.
This fact is self-evident, even though it is sometimes concealed
by its very apparcntness. Man acts according to his will and
desires; he also weighs the necessity of a lask before
undertaking it.

In this, he is promoled by an inherenl scientific law, which is to
say that he performs a task for “himsell” in [ulfilling needs
which he perceives are necessary. There is, therefore; a dircet
link between the objective of a task and its execution.

Any, action undertaken by man, whether it be eating, sleeping
or walking, occupies its own specific place and demands its
own particular efforts. Yet an action is implemented -according
to an inherent law, the general coneept of which is stored in
man’'s perception and is recalled by motions associated with
that action. This notion holds true whether or not one is
obliged to undertake the action or whether or not the
circumstances are favorable.

Every man, in respect of his own actions, is as the state in
relation to ils individual citizens, whose activity is controlled
by specific laws. customs and behavior. Just as the active forees
in a state are obliged Lo adapt their actions according to certain
laws, so is the social aclivily of a community composed of the
actions of each individual. II this were not the case, lhe
different components of society would fall apart and be
destroyed in anarchy in the shorles! time imaginable.

Il a society is religious, its governmenl will reflect that
religion; if it is secular, it will be regulated by a corresponding
code of law. I a society is uneivilized and barbarie, a code of
behavior imposed by a tyrant will appear; otherwise, the
conflict of various beliel-systems within such a society will
produce lawlessness.
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Thus man, as an individual element 1 of sociely, has no optian
but to possess and pursne a goal. e is guided in the pursuit of
his geal by the path which corresponds to it and by the rules
which must necessarily accompany his program ol activity, The
Qurian affirmns Lhis idea when it says thal “every man has a
zoal to which he (s turning, so compete with each other in good
iction.” [11:48]. In the usage of the Qur'an, the word "din" is
basically applicd to a way, a pattern of living, and neither the
believer nor the non-believer is without a path, be it prophetic
or man-made.

God, may He be exalled, describes the enemies of the divine din
(religion) as those “who prevent athers from the path of God
wird wonedd fhave it croeked.” [VIL:45].

This verse shows that the term Sahil Allah - the path of God -
used in the verse refers to the din of fitrah — the inherent
pattern of life intended by God for man). It also indicates that
even those who do not believe in God implement His din, albeit
in a deviated form; this deviation, which becomes their din, is
also encompassed in God’s program.

The best and firmest path in life [or man is the one which is
dictated by his innate being and nol by the sentiments of any
individual or society. A clogse examinalion of any part of
creéation reveals that, from its very inception, it is guided by an
innate purpose lowards fulfilling its nature along the most
appropriate and shortest path; every aspect of ecach part of
creation is equipped to do so, acting as a blueprint for defining
Lhe nature of its existence. Indeed all, of creation, be it animate
or inanimalte, is made up in this manner.

As an example, we may say that a green-tipped shool, emerging
from 2 single grain in the earth, is “"aware” of its future
exislence as a plant which will yield an ear of wheat. -By means
of its inherent characteristics, the shool acquires various
mineral clements for its growth from the soil and changes, day

Usuallv translated to mean religion, the word strongly mplies
lransaclion between the Debtor (God) and the mdebted (man), Hence,
living the din means vepayving one's debt to the Creator.
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by day, in form and strength until it becomes a fully-matured
grain-bearing plant - and so comes to the end of its natural
evele.

Similarly, if * we investigate the life-cyele of the walnut tree, we
ohserve that it too is “aware”, from the very bepinning, of its
own specific purpose in life, namely, lo grow into a big walnul
tree. It reaches this goal by developing according to its own
distinet inherent characteristies; it does not, for example,
follow the path of the wheat-plant in fulfilling its goal just as
the wheal-plant does not follow the life pattern of the walnut
tree.

Since everv created object which makes up the visible world is
subject to this same general law, there is no reason to doub!
that man, as a species of creation, is nol. Indeed his physical
capabilitics are the best proof of this rule; like the rest of
creation, they allow him to realize his purpose, and ultimalte
happiness, in life.

Thus, we observe that man, in facl, guides himself to happiness
and well-being merely by applying the fundamental laws
inherent in his own nature.

This law is confirmed by God in the Qurian, through His
Prophet Moses, when he says, “Our Lord is He whoe gave
everything ity naturve, then guided " |XX:i50] It is [urther
explained in LXXXVIL2-3 as “Ile who created and faslioned i
batanced proportion and He whe measires and guides, ™

As to the erealion and the nature of man, the Qur'an says, "H)
the sowl and Him who fashioned it and then inspired it with
wirang action and fear of God; he is twdy successfid wiho
causes it to grow and purifies it and he (v a failure who
earrupts and destraps i [XCli7-10].

God enjoins upon man the duty to “sreive towards a sincere
application of the din,” (that is, the fitrah of God, or the
natural code of behavior upen which He has created mankind},
sinee “there iy no changing (the laws of) the creation of God.”
[HXX:30].

He also says that “fn reath, the only din recognized by Gaod i3
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folam™ [1I1:19]. Here, Islam means submission, the method of
snhmission to these very laws. The Qur'an further warns that
“the actions of the man who chooses a din ether than [slaom
will net he aecepted.” [111:85]

The gist of the above verses, and other references on the same
subject, is that God has guided every ereature - be it man. beast
or vegelahle -to a stale of well-being and self-fulfillment
appropriate to ils individual make-up.

Thus the appropriate path for man lies in the adeption of
personal and soecial laws particular to his own figralh (or innate
tatture),  and in aveiding people  who  lave  become
“denaturalized” by following their own notions or passions, It
i5 vlearly underlined that firrah, far from denying man's
feelings and passions, accords cach its proper due and allows
man's conllicting spiritual and material needs to be fulfilled in
a harmonions [ashion.

Thus, we may conclude that the intellect “ag! should rule man
i matlers pertaining to individual or personal decisions,
rather than his feelings. Similarly, truth and justice should
vovern society and not the whim of a Lyranl or even the will of a
majority, if that be contrary to a sociely’s true benefit.

From lhis we may conelude that only God is empowered to
make laws, since the only laws useful to man are those which
are made according to his inherent nature.

It also [ollows that man's needs, arising from his outward
circumstance and his inner reality, are fulfilled only by ebeying
God’s instructions (or laws). These needs may arise through
cvents bevond man's control or as a result of the nalural
demands of his body.

Both are encompassed in the plan of life that God has
designated for man. For, as the Qur'an says, the “decision rests
with God oniy.” [XI1:40,67)] which is to sav that there is no
governance (of man or society, of the inner or the outer) except
Ihal of God,

Without a specific creational plan, based on the innate
disposition of man, life would be [fruitless and without
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meaning. We may understand this only through beliel in God
and a knowledge of his Unity, as explained in the Qur'an.

From here we may proceed lo an understanding of the Day of
Judgment, when man is rewarded or punished according to his
deeds. Therealler, we may arrive at knowledge of the prophets
and of prophetic leachings, since man cannol be judged
without being first instructed in the matter of obedience and
disobedience. These three fundamental teachings are
considered to be the rools of the Islamic way of life.

Ta these we may add the fundamentals of good character and
morals which a true belicver must possess, and which are a
necessary extension of the three basice beliefs mentioned above,
The laws governing daily activity not only guarantee man's
happiness and moral character but, more importantly, increase
his understanding of these beliefs and of the fundamentals of
Islam.

It is elear that a thief, a traitor, a squanderer, or a libertine do
nol possess the gquality of innocence; nor can a miser, who
hoards money, be called a generous person. Similarly, someone
who never prays or remembers God cannaol be called a believer
in God and the Last Day, nor be deseribed as His servanl.

From this we may conclude that good character flourishes
when joined lo a pattern of correct actions; marals are to be
found in the man whose beliefs are in harmony with these
fundamentals. A proud man cannot be expected to believe in
God nor be humble in respect to the Divine; nor can the mau,
who has never understood the meaning of humanity, justice,
mercy or compassion, believe in the Day of Rising and the
judgment.

Chapter XXXV: 10 speaks of the relationship belween a sincere
system of belief and a fitting character:

Pure speech rises up to Him and He raises up good deeds still
Surther.

In chapler XXX:10 we learn again of this relationship between
helief and action:
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Dhon el was the consequence af these who do wrong action
hecinae they denied the signs of Allah and the made a mock of
them.

To summarize. Lhe Qur'an is composed of the following Islamic
indamentals which together form an interlocking whole: a
primary svstem of belief in the Unity of God, Prophethood and
the Day ol Reckoning., accompanied by a second group of
belieofs, nuniely, belief in the Tablet, the Pen (which delineales
the sequence of cosmic evenls), the rule of destiny and the
decree (without implving pre-determination), the angels, the
throne of the Creator, and, finally., in the creation of the skv,
the carth and evervihing between them,

Ihevealter, we observe that man’s well-being lies in his
¢haracter being in harmony with these principles.

The shari al, namely the laws and code of behavior explained
in the Qurian and commented upon in every detail by the
model of the Prophet's life, is the means whereby a man may
practice these principles. Al this point we should add that the
Prophet’'s family are his chosen heirs and are entrusted with
the task of exemplifying and explaining further the prophetic
message and the shari"ah alter the Prophet's death. The
Prophel himsell has shown that the tradition, Hadith,' known
as the Hadith al-thagalayn which all seets of Islam accept,
refers specifically to this matter of succession.

The Quie'an as @ Document of Prophethood

The Qur'in refers on several occasions to the faet that it is the
word of God, thal it issnes from a divine source in the very words
in which the Prophet reccived them and which he later
transmitted. The divine nature of the Qur'in is affirmed in several
VETSes,

" A report of the words or deeds of the Prophet which has been
iransmitted to us intact by a chain, or numercus chains. of trustworthy
narrators, The tradition m question here possessed an unbroken chain of
ransmission back to the Prophet himself: these verses confirm the
miraculous quality of the book and state that il 1s beyond the power of
man o produce such a work
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In LII:33-34 we read, “or they say that (the Prophet) is inventing
it. Indeed they do not believe. If they are truthful then let them
produce words like it”. Likewise in XVII:88 “Say () Mulammad),
i all the jinn and mankind were to join forces to produce
something like this Qur'@n they could not product it even if thy
were (o felp one another. ® Again, in XL 13 “or they say he has
invented it! Say: then product fen verses like it winch you have
fimvented,” and again in X:38, “or they say he has mnvented i, Say:
produce a single chapter {ike 1," we find further prool.

The following challenge 15 made in Chapter I1:23 “and §f you are
in doubt concerning that which we fhave revealed to Our slave
then produce a chapter like it”™

Here il should be noted that the Qur'an is addressing lhose who
grew up with Mubammad, the man they knew to be unlettered
and untutored in the matters spoken about in the Qur'an. Despile
this knowledge, they still doubt.

Another challenge is issued, (to thesc who would find
contradictions in the Qur'an, but obviously cannot):

Will they not reflect wpon the Qur'an? If it had been from other
than Gaod, they would have found in it much incongruity [IV:B2a].

Since everything in the world is in a state of growth and sell-
perfection, then the Qur'an would of necessity lack harmony since
it was revealed over a period of twenty-three years; it would lack
harmony that is if we were lo suppose that it was the work of a
man rather than ol a prophel. The Qur'in, whose messages
announce and confirm that it is the work of God, also teaches us
that Mubammad is a messenger, sent by God, thus confirming the
authenticity of the Prophet. In chapter XIII:43. God speaks
Himsell, as on many occasions, confirming that Ile is wilness and
testimony to the prophecy of Muhammad: “Say God is sufficient
wifiess between yvou and me.” The verse refers to disbelievers and
defies their disbelief. In another verse, the testimony of angels is
udded to that of God's:

“But God testifies concerning that which he has revealed to you,
He has revealed it in Hix knowledge; and the Angels also testify.
And God is sufficient witness.” [IV: 166],



~

THE TEACHINGS OF THE QUR'AN

The Universal Import of the Qur'an

The Qur'ian is not directed towards any one particular nation,
such as the Arabs, or to a particular sect of Muslims, but 1o
non-Islamic societies as well as lhe Muslim nation as a whole.
There are numerous references to non-believers and idol-
worshippers, to the Feople of the Book (namely, the Jews, or
the Tribe of Isracl, and the Christians), exhorting each one to
strive towards a true understanding of the Qur'an and of Islam.

The Qur'an calls each group to lslam by providing proofs and
never stipulates that they be of Arab stock. Referring to idol-
worshippers, God says, “/f they repent and establish worship
wnd pay the poor-die, then they are your brothers in religion”
[1X:11]. Likewise, God talks about the People of the Hook,
(Jews, Christians and we include here the Zoroastrians),
without referring to them as Arabs:

Say 0 People of the Book come to an agreement between us and
you: that we shall worship none but God and that we shall
ascribe no partiers o Him and that none of us shall take
athers for lords beside God. [111:64].

It is truc that before Islam spread bevond the Arabian
peninsula, Qur'anic injunctions were obviously directed
towards the Arab nation. From the sixth vear after the fijraf
{1he migration of the Prophet from Mecca to Medina), when the
din of Islam was being propagated beyond the peninsula, there
are references which demonstrate that the Qur'an is addressing
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itself to mankind in general; for example, in Viig, "“fhis
Qur'an has been revealed to me that | may warn von and
whomever it may reach.” and in LXVIII:52 God says, "[i is
nothing else but a reminder to the worlds ™

We read too in LXXIV:izs-26, “In truth this is one of the
greatest signs, being o warning wito men,”

History has amply demonstrated that Islam has been embraced
v a number of leading members of other religions, including
the idol-worshippers of Mecea, Jews, Christians and by people
from diverse communities, such as Salman of Persia, Subavb
from the Roman people, and Bilil of Ethiopia.

The Perfection ef the Qur’in

The Qur'an shows man the way to a realization of his goal on
earth; it deseribes this path in the most complete lerms. [tis a
way of correctly viewing the reality of things; a wvision -
personal, social and cosmic — based on a correct manner of
behavior and a precise method of interaction between men.

In XLVI:40, we read that the Qui'an “guides to the trath and o
right road,” meaning the road of right beliel and correct action.
On another oceasion, mentioning the Torah and the New
Testamenl, God says, “We figve revealed this Book (o you with
the Truth, confirming whatever Book was hefore it and We
keep waich over t" [Vi148].

The Qur'an thus affirms the truth of the ways ol guidance
taught by the earlicr prophets. In chapter XLILiig, “fle fas
ordained for vou that religion which He conumended to Noal
and that which We reveal to vou (Muhawmad) and that We
commended to Abraham, Moses, and Jesus," and in chapler
XVI1:80, "And We revealed the hook ta you as an expoyition of
all things.”

Thus we understand from these verses (hat the Qurian not only
encompasses the meanings and leachings of all divine books
revealed before it, but alse adds to and completes them, Every
thing which a man needs, both in terms of his spiritual and his
social life, 18 contained and explained in the Qurian.
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The Eternal Quality of the Qur’an

The perfection and completeness of the Quran prove that in its
validity is not restricted to a particular time or place, since
anything perfect is in need of nothing to complete it.

In chaplter LXXXVI:13-14, God conlirms that the Qur'an is "a
conclusive word” and not a mere “pleasaniry.” It contains the
purest of teachings concerning belief in  life-after-deatl,
together with an exposition of the realities of existence. while,
at the same time, encompassing the fundamentals of eorrect
human behavior.

Since laws governing transactions between men are directly
linked to their beliefs, such a book can obviously not be
annulled or changed with the passage of lime. As He says in
WVILiran, "We have revealed the Que'dn with Truth and it has
descended with the Truth, © meaning thal the revelations and
their ongoing validity are inseparable from the Trutl.

Thus in X:a2, “After the Truth what is there except error,” and
in XL1l:q1-42, “In truth it is an (mpeneirable book, error may
nofl enter in it from before it or behind it "

In other words the Qur'an repulses, by its own perfection and
completeness. any attempt to alter it; and neither now nor later
gan i1 be annulled or superseded, Many studies have been made
of the permanence of the validity of the laws given in the
Qur'an.

The reader 1s advised to consult them il he requires additional
kunowledge of the subject; to pursue the maller here, (namely,
the position of the Quran in the lives of .Muslims and the
manner in which it demonstrates this), would be outside Lhe
seope of this book.

The Qur'in as a Self-Contained Proof

The Qur'an, being eomposed of words and meanings like any
other book, explains itself. Tt does nol remain silent when the
situation of the lexl demands proef. Moreover, there is no
reason to believe that Qur'anic terms mean anything other than
the actual words being used. This means that every man,
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possessing a certain knowledge of the Arabie language, may
clearly understand the meaning of the Qur'an just as he
understands any other words written in Arabic.

There are many verses which are directed towards a specific
groip, such as the Tribe of Isracel, or the Believers, or Lhe
non-believers and, sometimes, man in general: (they are
address ed in phrases such as "0 vou who disheficve” o 70
people of the Book." or “o tribe of Israel” or “o Mankind™). The
Quriin discourses with them, offering them proof of its validity
or challenging them to produece a book similar to it i thew
doubt it to be the Word of God.,

Obviously it makes no sense to address people in lerms which
they do not understand wor to demand that they produce
something similar 1o that which has no meaning for them. In
chapter XLYII:24, we read, “Why do they not reflect upon the
Cler 'an,” tmplying that if it was from other than God, people
would have found in it many inconsistencies.

It is elearly indicated in the Qur'an that verses which have a
subtlety or particularity of meaning demand that the reader
reflect upon them to remove any seeming differcnces of
interpretation or incongruities that may appear at first
inspection.

Il also follows that if the verses themselves conlained no
apparent meaning, there would he no poinl in rellecting upon
them in order to eclarify the apparent problem of their
interpretation. There are no indications from other sources,
fsuch as the traditions of the Prophet), that denand a rejection
ol the outwardly manifest meaning of the Qur’an,

Some have argued that one shouold only refer to the
commenlaries of the Prophet in elucidating the meanings of the
Qur'in. This argumenl is unacceptable, however, sinece the
basis of the Prophet’s commentary and of the Imams of lis
family must be sought for in the Qurian.

It is diffieult ta imagine that the wvalidity of the. Qui'an is
dependent on the commentaries of the Prophet or the Imams of
his family. Rather, affirmation of propheey and imamale niust
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be contained in the Qur'an, which itsell is the authentie proaf
and document of propheey. This does not, however, contradict
the fact that the Prophet and the Imams of his family were
responsible for clarifving those details of the shari'ah law
(Divinely revealed law) which were not apparent from the
actual text of the Qur'an.

They were, likewise, entrusted with teaching the knowledge
contained in the Book, as seen in the following verse.

Aned We have vevealed to you the Remembrance so that vew
miay explain to mankind that which has been revealed for them.
[XVIiqal.

A similar reflection oceurs in chapter LIX:7, where, in
reference to the code of practice and law brought by the
Prophet to mankind, it states, “dnd rake whatever the
messenger gives yvouw. And abstain from whatever he forbids.”

In chapter TV:6q it says, “"We sent no messenger save that he
vlhiowld he obeyed by God's Leave.” and, again, in chapter
L I, "He i ds whe has sent among the unleitered anes a
messenger of their own, to recite to them His revelations and to
mafee them grow and to teach them the Book and Wisdom.”
According to these verses, the Prophet is the appointed
explainer of the details of the shari’ah law as well as the
teacher of the Cur'an.

Moreover, according te the tradition known as thagalayn,
which was authenticated by an uninterrupted chain of
narrators, the Praphet has appointed the Tmams of his own
[amily as his suecessors. This is not to deny that others also, by
correctly applving the learnings of sincere leachers, may
understand the meaning of the Qur'an.

The Inner and Outer Dimensions of the Qur’an

In chapter 1V:36, God says, “And serve God and ascribe
nothing as o Partner to Him.” The verse prohibits pre-Islamic
Arabs from their worship of idols, just as chapter XxIL:30
urges them to “shun the filth of idols, and shun lying speech”
On reflection it becomes clear thal an idol may exist in any
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[orm; therefore, idol-worship is forbidden becaunse it invelves
submission to an entity other than God.

In chapter XXXVI:60 God treats the devil as an idol when He
savs, "Did [ did not charge pon, O you sons of Adam, that you
do nmot worship the devil,” It also becomes elear that another
form of idol-worship is submission to one's desires or 1o the
will of others, over and above the will of God; this is indieated
in XLV:23 which refers to "him whe makes his desive his God, "

Thus it becomes apparent that one should turn to none other
for help than God Himself and not forget Him in any
cireumstances, since to do otherwise would be to direet one’s
attention away from God. Ta submit to others is ta belittle [im
and this is the very cssence of idol-worship. Thus, in chapter
Vil:azg, God savs of these who relused to worship Him,
“Already We have wrged into hell many of the jinn and
femankind, ... These are the negleetful” The verse, "ascribe
nothing to Him,” clearly forbids worships of idols; that is to
say, man may nol, withoul God's permission, submit himself to
olhers including his own desires, since any such submission
would render him neglectful of God.

In this way, the simple, apparent text of the verse unfolds
multiple meanings and exemplifies, a feature to be found
throughout the Qur'an, Thus the saying of the Praphet,

(related in the books of Hadith and ecommentary), become
clear:

I trath the Qur'dn possesses an inner and outer, and the fnner
contains seven dimensions.'

Fhe Wisdom Contained in the Two Facets of the Qur'iin:
The Inner and the Outer

Man's primary life, namely, the temporal life of this world, is as
a bubble on the immense sea of the malerial; and sinee all his
transactions concern the material, he is throughout his life, at

"'See al-Fayd al-Kashini, al-Saft fi tafsir al-Our’'an, pp. 38-41: 'Abbis
al-Qummi, Safinat al-Bihar, s.v, “Bam”,



anz Qur'an in Islam

the werey ol the moving waves. All his senses art occupicd with
the  material and  his  thoughts  influenced by sensory
lormation. Lating, drinking, standing, speaking, listening,
ke all otlier human aetions, take place in the sphere of the
malerial and not in the sphere of thought.

Morcover, in reflecling upon such concepts as lave, enmily,
ambition and nobility, one comes to better understand them by
Iranslating them into language derived from the senses or from
aetual material objects; for example, the magnetic attraction of
lovers, a burning ambilion, or a man's being a mine of wisdom.

Capacity to compreliend the world of meaning, which is vaster
than that of the material, varies from man to man. For one
per=on 1l may be almost impossible to imagine the world of
meanings: anolher may pereeive it only in the most superficial
tepms and, yel another, may comprehend wilh ease the most
prolownd of =pirilual concepts.

Oie mav say that Lhe greater o man’s eapaeity to understand
meanings, the lesser he 1s attached to the world of the malerial
and its alluring, deceiving appearance. By his very nature, each
prrson possesses a potential for understanding meanings and,
provided that he does not deny Lhis capacity, it may be
cultivated and increased further.

[1 15 not o simple matter to reduce meaning from ong level of
nidlerstanding to another withoul losing its sense, This is
particularly true for meanings possessing great subtlety which
cannit be transmitled. especially to ordinary people. without
advgitte explanation. As one example, we may mention the
Hindu religion: anvone reflecting deeply upon the Vedic
seriplures of Indis and studying the different aspects of its
messige will ultimately see that its basic aim is the worship of
o Lol

Unlortunately Uns aim is explained in such a complicated
manner that the concept of oneness reaches the minds of
ordinary people in the form of idol-worship and the recognition
ol many gods. To avoid such prablems, it becomes necessary to
communieate mennings hidden beyond the material world in a
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language which is rooted in the material and readily
comprehensible world,

Indeed some religions deprive their adherents of rights
accorded to them by the religion itself: women, for example, in
Hinduism; Jews and Christians whe, in general, are denied
access 1o knowledge of their holy books. Islam dees not deprive
anyone ol their rights in the &n, and both man and woman,
scholar and layman, black and while are equal in being
aceorded access to their religion.

God affirms this in chapter 1195, “Indeed [ do not allow the
work of any worker, male ar female, to be lost, " and, again, in
chapter XLIX:13, "© mankind! Truly we have created you male
and female and have made vou nations and wibes that You may
knwow one another, Indeed the noblest of vou in the sight of God
ix the best in conduct.”

Inn this manner, the Qur'an addresses its teachings to mankind
al large and affirms that every man may inercase himself in
knowledge and, thereby, perfect his own behavior. In fact, the
Qur'an addresses its leachings specifically to the world of man.
Since, as mentioned earlier, each man has a different capaeity
of understanding and since the expounding of subtle knowledge
is nol without danger of misinterpretation, the Qur'an directs
its teachings primarily at the level of the commeon man.

In this manner, the subtlest of meanings can be explained and
multiple meanings and ideas expressed, to the ordinary person,
by co-relating them to concrete sensory meanings; meaning,
therefore, is always inherent in the letter of the words.

The Qur'an reveals itself in a way suitable for different levels of
comprehension so that cach benefits according to his own
capacily. In chapter XLITE:2-4 God emphasizes this idea;

Truly we have appointed it a lecture tn Arabic so that you may
perhaps understand and indeed in the source of the Book,
which we possess, it is sublime, decisive.

God deseribes the different capacities of man's comprehension
in the following metaphor in chapter XII1:17
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He wends down water from the sky so that valleys flow
aecording to their measure;

and the Prophet, in a famous tradition' says: “We, prophets,
railfk 1o the people gecording to the capacity of their intellects.”

Another result of the multiple meanings within the Quran is
that the verses take on a significance beyvond their immediate
text. Certain verses confain metaphors which indicale divine
enosis far beyond the common man's understanding but which,
nevertheless, become comprehensible  through their
mctaphorical form.

(iod says in chapter XVI1:8q, "4nd indeed We have displayved
e mankind fn this Qur @ all kind of similitudes, but most af
nrankind refuse everything except disbelief,” And again in
chapter XXIX:43, God talks of metaphors as a means of
expression, “ds for these similitudes, We coin them for
mankind, bur none will grasp their meanings except the wise”

Conscquently, we must conclude that all Qur'anie teachings
which deal with subtle profound knowledge, are in the form ol
sintlitudes.

The Two Kinds of Que’dnic Verses: The Explicit and the

fmplicit

I chapter XL:1, God says ol the Qur'an, "This is @ book whose
meanings are secure.” Trom this we may draw the meaning lo
read “whose meanings are perfected, expanded, firm and
strong.” Tn chapter XXX1X:23, it reads,

God has revealed the fairest of statements (consistent with and
in relation to each ather) and arranged in pairs {according to
meaning) which cause the flesh of those who fear their Lord to
creep.

I chapter 111:7, He savs, “He it is who Am revealed {o you the
Book in which are clear revelations, (that is, verses whose
meaning is immediately clear and which Muslims use for
puidance). They are the substance of the Book and others

"'Mubammad Bagir al-Majlisiy, Biliar al-Anwir, vol. 1, p.37.
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which are allegorical. But those in whase heart is doubt fndeed
follow the allegorical seeking dissension by seeking to explain
i1. None knowest its explanation except God and those who are
of sound instruction say: We believe {n it it is all from our
Lord,

The [irst of the verses describes those sections of the Qur'an
whose meaning is explicit, clear and unmmnbignous, and sale
from misinterprelation. The sceond verse refers lo all those
verses whose meanings are implicit, and which are considered
allegorical, 11 then proceeds to indicate that both tvpes of
vorses, (Lhe explieil, or elear and the implicit, or allegorical),
share certain common qualities: beauty and sweelness of
language, and a miraculous power of expression which are
present in  the enlire Qur'an. The third wverse under
consideration divides the Qur'an into two parts: the explicit
and the implicit, the elear and the allegorical, or, in Qur'anie
terms, the mufikam and the muiashabih.

The muhiam and those verses which are explicit, clear and
immediate in their message and, therefore, incapable of heing
misinterpreted; the muwtashdhih verses are not of this nature. 1
15 the duty of every firm believer to believe in and act according
to the verses which are mulikam,

It is also his duty to helieve in the verses which are mutashabih,
but he must abstain from acting upon them; this injunction is
based on the premise that only those whose hearl is corrupt
and whose beliel is false follow the implicit, matashalbih,
verses, fabricating interpretations and, thereby, deceiving
comimnon people.

The meanings of the Explicit and the Implicit Verses,
Acecording to the Commentators and Scholars

There is mueh difference of opinion amongst the Islamic
stholars concerning the meaning of explicil and implicit verses,
with almost lwenly dilferenl views on the matter. We can,
however, eonclude from the views of commentators, ranging
[rom the time of the Prophet to Lhe presenl day, that the
cxplicit verses are elear and unambiguous, and that one is
obliged to belicve in and act according to them,
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The implicit verses, on the olher hand, are those which
outwardly seem o express a meaning, but which eontain a
further truer meaning whose interpretation is known only to
God; man has no acecss to it. IHowever, he is enjoined to
believe in them but to avoid acting upon them.

This view is held amongst the Sunni scholars. It 1s also
maintained by the Shiite scholars except that they believe that
the Prophet and the Imams of his family also understood the
hidden meanings. They also maintain that the ordinary man
must seek knowledge of the implicit verses from God, the
Prophet and the Imams.

This view, although held by most commentators, is in several
aspects ‘not in accord with the text of the verse beginning.

He it 15 who has revealed to you the Book in which are explicit
verses (whose meanings are immediately elear) ...

The Merthod of Guidance and Explanation used in the
Rest of the Qur'dn

This we may attribute, firstly, to the fact that there is no verse
whose meaning is totally obscure since the Qur'an describes
itself as a light, as a guidance and as an explanation. Thus it is
nat befitting that there be verses which fail to reveal their
meaning, or Lo illuminale the Qur'an as a whole.

We should examine azain the verse,

Will they not ponder on the Qur'an? If it had been from other

than God they would have found much inconsistency in i
[1¥:82].

Thus reflection on the Quran would remove all kinds of
seeming inconsistencies making it unacceptable to say, as do
most of the scholars, that the implicit verses cannol be totally
understood and that apparent inconsistencies cannol be
resolved.

Other scholars say that what is meanl by the implicit verses are
the letters found at the beginning of certain chapters. (These
are known as the mugatia ah-letters, like Alif, Lam, Mim, Alif,
Lam R’ Ha, Mim, whose real meaning is npknown).
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We must, however, remember that the implicit verses are so-
called when read in relation to the explicit verses. This denotes
that. accompanying the hidden meaning of the implicit, there is
a surface (or literal) meaning whereby the real and the
apparent meanings come together in intricate relationship with
one another,

It should be understood that the letters at the opening of
certain chapters do not have any literal meaning. Il seems thal
a group of misguided men use the implicit verses to mislead
people, but never in Islam has one heard of anyone trying to
use the mugaita ali-letters to do so.

Some commentators say that the meaning of the word
mutashabih, {in the verse), refers lo the [amous story of the
Jews who wanted 1o [ind an indication of the duration of Islam
within the order of the letters, but the Prophet used to read the
letters one after Lthe other and so confuse their calculations.

This view is also without substance since, even if the story is
true il is not of sufficient impact nor conviction to be
considered as an interpretation of the implicit verses. Whatever
the Jews talked, it contained no malice because, even if the
religion, in, of Islam was for a limited period of time {(and,
thus, subject to abrogation), their remarks would in no way be
a criticism of the purity and realily of Islam considering that all
religions revealed by God prior to Islam were for a specific
pertod and apen to abrogalion,

Secondly, this view implies that the word ta 'wil (which may be
translated as “interpretation”) in the verse refers Lo a meaning
other than the apparent literal meaning and that it is used only
as a reference to the implicit verses. This is incorrect, as we
shall see in a later chapter dealing with excgesis fa 'wil, and
revelation, tanzi! (the actual text or letter of the verse) how
exegesis in Qur'anic terminology does not refer to ene meaning
but 1o several, encompassing such terms as realization,
fulfillment, interpretation and explanation.

We shall also discuss how all Qur'anic verses have a specific
mterpretalion, fa wil and not just their explicit and implicit
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definilions. On examination, lhe words of the explicit verses
fayat mihkamah), are seen (o deseribe the phrase “They are the
somree of lhe Boolk,” meaning that the axpﬁnil verses include
the most important subjeets of the Book, and the theine of the
rest of the verses is secondary and dependent upon them.

This implies that the real point intended (o be conveyed by he
implicit verses refers back to the explicit verses. Thus, Lhe
meanings of the ninplicit are illaminated by referring back to
the source (or explicit) verses.

Thus we are lell wilth no verses which have no obvious
indication as to their true meaning; they are either immediately
clear by virtue of their being in the class of explicit verses or, in
the case of the implicit, made clear by the other explicit verses,
As Tor the mugatio’ah-letters at the beginning of the chapters,
they do not have any apparent meaning since they are not
words in the normal sense and possess no Imeaning
comprehensible to man: thuas, they are outside of the
vlassification of explicil and implieit.

Again, we would refer the reader lo an examination of the
following verse in order to emphasize the (ruth of our view:
“And w0 why do fI'ITf.’I]r' net reflect wpon the Que'dn or are there
locks wpon their hearts.” And, likewise, the verse, "and why do
they not veflect upon the Our'an, If it were from other than
God they would have found much inconsistency in 1. "

The Commentary of the Imams of the Prophet’s Family
concerning the Explicit and the Implicit Verses

It is made clear from the differenl commentaries of the Imams
that there is always a way (o discover the real meaning and aim
of the implicit verses. Each verse, even if its meaning 15 not
apparent, can be explained by reference to other verses. Thus
the real meaning of the implicit verses can be found in relation
to the explicit verses.

For instance, the verse “The Beneficent One who is established
on the throne” [XX:5] and again the verse, “And your Lord
came,” [LXXXIX:22] appear to ascribe bodily characteristics lo
God, but when compared with the verse, "Nething is as His
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{ikeness,” |XLI1:11] it becomes elear that the "sitting” on the
throne or the “coming” of God has a meaning other than a
physical one. The Prophet, describing the Qur'an, says

I truth, the Qur’dan was mot revealed so that one pari may
contradict the other but rather was revealed so that one part
may verify the other so that what you understand of (1 then act
accordingly and that which is wnclear for you then siniply
helieve in it.™

The Commander of the Faithful, “AlL, said thal one part of the
Qur'an bears witness to another and ane part clarifies Lhe
other.? The sixth Imam said the explicit verse is that which one
acls in aceordance with, and the implicit is that which is
unelear only for the man who is ignorant of its real meaning.’

From these narrations, we may conclude that the question of
explicit and implicit is relative; it is possible that a verse may
seem explicil to one person and implicit to another. It is said of
the cizhth Imam that he considered, “ihe person who refers o
the implicii, mutashabih, verses fn the QOur'an (o the
corresponding clarvifving explicit verses,” as having found
guldance to the right path.”

He 15 also reporled Lo have said,

T fruth, in our traditions are recorded implicit verses like the
explicit of the Qur'dn, so refer the implicit to its corvesponding
explicit verse, or traditinn, and do not follow the implicit and
oo astray®

Thus it is clear from the traditions and, in particular, the last
tradition, that the implicit verse is one which does not contain
a elear meaning without reference to the explicit verse, and not
thal there exists no means to understand it.

" Al Awvvashiv, Kidb al-Tafsir, vel.19 p. 16; al-Qummi, Tafsir,
beginning of the commentary on Surat al-Bagarah; al-Huwayziy, Talsir
al-Thagalayn, vol.1, p.22,
P Al Amiliy, @l-Durr almanthir, vol. 2, p.8.
Al-Sharif al-Radiy, Nafy al-baldghah, Discourse no. 131, Al-
Ayvashiy, op, o, vol. 1, po 162,
* lbn Babawayh, "Uydn Akhbdar al-Rida, vol. 1, p.290.
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The OQur'an Possesses Revelation and Exepesis

We shall discuss the word, exegesis, fa 'wil, in relation to three
Qur'anic verses. Firstly, in the verses concerning the implicit
mittashabil and the explicit verses;

But those in whose hearts is doubt pursue, in truth, that which
s allegorical talking dissension by seeking to explain it. None
knows its explanation except God. [111;7].

Secondly, the verses,

In truth, we have brought them a scripture which we expound
with knowledege, a puidance and a mercy for a people who
hedieve, Do they awalt anything but the fulfillment of ii?

(Here the word ta 'wil is vsed connoting the appearance or
clariflication of meaning).

On the day when the fulfillment of it comes, those who are
Jorgetful of it will say; the messenger of vur Lord brought the
irutd [VITi52-55].

Thirdly, the verse

Aud this Qur'an is not such as could ever be invented.,. but
they denied that, the knowledge of which they could not
encompass and the interpretation (1 'wil) of which had not yet
come to them, Even so it was that those before thent deny. Then
see what the consequence in the wrongdoers was. [Xi37-391.

Iu eonelusion, we should note that the word exegesis ta 'wil
comes from Lhe word aw!, meaning a return. As such, ta wil
indicates that particular meaning towards which the verse is
directed, The meaning of revelation ranzil, as opposed to
ta'wil. is clear or according to the obvious meaning of the
words as they were revealed.

The Meaning of Exegesis, According to the
Commentators and Scholars

There is considerable disagreement as to the meaning of
exegesis, ta 'wil, and it is possible to count more than ten
different views. There are, however, two views which have
gained general acceptance. The first is that of the early
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generation of scholars who used the word exegesis, fa 'wil, as a
synonym for commentary, or tafsir.

According to this view, all Qur'anic verses are open to fa 'wil
although according o the verse, “nobody HKnows s
interpretation (ta'wil) except God," il is the implicil verses
whose interpretation (ra 'wil) is known only to God. For this
reason, a number of the early scholars said that the implicit
verses are those with mugatta ah-letters at the beginning of the
chapter since lhey are the only verses in the Quriin whose
meaning is not known to everyone.

This interpretation has been demonstrated in the previous
scetion as being incorrect, a view which is shared by certain of
the late scholars. They argued that since there is a way of
finding out the meaning of any verse, particularly since the
mugatta ‘ah-letters are obviously not in the same classification
as the implieit verses then the distinction between the two
(mugatta al and implicit, mutashabih) is clear.

Secondly, the view of the later scholars is that exegesis relers to
the meaning of a verse bevond its literal meaning and thatl not
all verses have exegesis; rather only the implicit, whose
ultimate meaning is known only to God. The verses in question
here are those which refer to the human qualities of

coming, going, silling, satisfaction, anger and sorrow
apparently attributed o God and, also, those verses which
apparently aseribe faulls to the messengers and Prophets of
God (when in reality they are infallible).

The view that the word exegesis refers to a meaning olher than
the apparent ane has become quite accepted. Moreover, within
the divergence of opinion amongst scholars, exegesis has come
to mean “to transfer” the apparent meaning of a verse to a
different meaning by means of a proof called ra'wil; this
method is not without obvious inconsistencies.’

' Since explaning the meaning of exegesis ((a "wil) and at the same lime
recognizing that no one but God knows that ta’wil meaning. 15 self-
contradictory, the scholars in question have put forward this view as a
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Although this view has gained considerable acceptance, it is.
ineorrect and eannot be applied to the Qur'anic verses for the
following reasons, Firstly, the verses,

Do they await anything but the fulfillment of @1, [VI:53)
and,

but they denied that, the knowledge of which they could not
encompass and the interpretation of which had not vet come to
them, [X: 39

indicate that the whole Qur'dn has exegesis, nol just the
implicit verses as ¢laimed by this group of scholars.

Secondly, implied in this view is that there are Qur'anic verses
whose real meaning is ambiguous and hidden from the people,
only God knowing their real meaning. However, a hook which
declares ilsell as challenging and excelling in its lingunistic
brilliance could hardly be described as eloquent if it failed to
transmit the meaning of its own words,

Thirdly, if we acecpt this view, then the validity of the Qur'an
cames under question sinee, according 1o e verse,

Wy do they not reflect upon the Our'an, 1f it were from other
than God they would have found v it many in consistencies,

One of the proofs that the Qur'in is not the speech of mau is
that, despite having been revealed in widely varying and
difficull eircumstances, there is no inconsistency in it, neither
in its literal meaning nor in ils inner meaning, and sy initial
inconsistency disappears upon reflection,

[t it is believed that a number of the implicit verses disagree
with  the sound, or multham, or explieit, verses this
disagreement may be resolved by explaining that what is
intended is not the literal meaning but rather another meaning
known only to God. Hoewever, this explanation will never prove
that the Qur'an is “not the speech of man.” If by cxegesis we
change any inconsistency in the explicit, or sound (malikam)
verses Lo another meaning bevond the literal, Tt is clear that we
may also do this for the speech and wriling of man.

hypothesis rather than as o truth,
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Fourthly, there is no proof that exegesis indicates a meaning
other than the literal one and that, in the Qur'anic verses which
mention the word exegesis, the literal meaning is not intended.

On three pecasions in the story of Joseph, the interpretation of
his dream' is called ta'wil (exegesis). It i1s clear thal the
interpretalion of a dream is not fundamentally different {rom
the actual appearance of the dream; rather, it is the
interpretation of what is portrayed in a particular form in the
dream. Thus Joseph saw his father, mother and brother falling
to the ground in the form of the sun, the moon and the stars,

Likewise, the king of Egypt saw the seven-year drought in the
form of seven lean cows cating the seven [at cows and also, the
seven preen ears of corn and the seven dry ears. Similarly, the
dreams of Joseph's two fellow-innates in the prison: one saw
himself pouring wine for the king (in the form of the firsl
pressing of wine), while the second saw himself erueified {in
the form of hirds eating from the breadbasket on his head).

The dream of the king of Egyp! is related in the same chapter.
verse 43 and its interpretation, from Joseph. in verses 47-49
wlhen he savs,

You will yow seven years ax usudal, bur whatever vou reap leave
toin the ear. all except a little which you will eat. Then after
that will come a year when I!l'h-l-'.u]r}:"{' will have plenteons crops
and then they will press (meaning wine and oil)

The dream of Josel's fellow-inmates in the prison occeurs in
verse 46 of the same chapler. One of the two young men savs Lo
Toseph, °7 dreamt that | was carrying upon my head bread
which the birds were eating.” The inlerpretation of the dream
is related by Joseph in verse 41

! Jaseph's dream 15 mentioned in the third verse of chaprer K11, "Joseph™
(When he says to his father: "0 father! I saw o dream eleven
stars, the Sun and the Moon making prostration ta me’) and 1ts
interpretation is related by Joseph in verse 100: “Juseph placed his
parents on the dais when they arvived from Egyot after years of
separation and then his pavenis and his brothers jell down before
hin prostrate and hie said: 'O My father! This is the interpretation
af my dream. ™
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€y two fellow-prisopers! As for one of you he will pour out
wine for his Lord to drink and as for the other, he will be
crucified so that the birds will eai from his head,

In a similar fashion, God relates the story of Moses and Khidr
in the chapter “The Cave” [XVIII:71-82]. Khidr made a hole in
the boats; thercafter, killed a boy and, finally, straightened a
leaning wall. After each event, Moses protested and Khidr
explained the meaning and reality of each action which he had
carried out on the orders of God: this he referred to, as ta 'wil.

Thus it is clear that the reality of the event and the dream-
picture which portrayved the event-to-be are basieally the same:
the ta'wil, or interpretation, does not have a meaning other
han the apparent one.

Likewise, God says, talking about weights and mmeasures, “Fiif
the measure when you measure and weigh with a right balance.
Chat 15 proper and better in the end” (that is, more fitting in
the {inal determination of the Day of Reckoning) [XVIL:a5],

It is clear that the word f¢ 'wi! used here in respect to the
measuring and weighing refers to fair dealing in business
practices. Thus the fa@ 'wil used in this way is not different [rom
the literal meaning of the words “measuring” and “weighing”; it
merely deepens and extends the significance of the mundane to
inelude a spiritual dimension.

This spiritual dimension is of significance for the believer who
has in mind the reckoning of Lhe final day together with his
pwi dav-to-dav reckoning in the affairs of trade,

In another verse. God again uses the word ta ‘wil,

And if you have an dispute concerning any matter, refer it to
Crod and the messenger... that is better and more fitting in the
end. [IV:50)

It i¢ clear that the meaning of fa 'wil and the referring of the
dispule to Cod and His messenger is to establish the unity of
society and to show how each action or event in a community
has a spiritual significance.
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Thus, the fa 'wil refers to a tangible ordinary reality and is not
in opposition to the actual text in the verses which refers to the
dispute.

In all, there are sixteen occasions in the Qur'an in which the
word fa 'wil is used bul on no occasion does it have a meaning
other than the literal text. We may say, therefore, that the word
fa ‘wil is used to exlend (he idea expressed to include a further
meaning which, (as will be made clear in the next section}, is
s in accordance with the actual word fa wil oecurring in the
vErse,

Thus, in the light of these examples, there is no reason why we
should take the word ta 'wil in the verse about the explicil
muhkam, and implicit, mutashibih, meanings to indicate “a
meaning basically other than the apparvent meaning. "

The Meaning of Exegesis in the Tradition of the
Qur'anic Sciences

What is apparent from the verses in which the word ra 'wi/
oeeirs is that (g wil does not indicate a literal meaning, It is
¢lear that the actual words of the dream deseribed in chapter
XII, “Joseph”, do not in themselves contain the literal
interpretation of the dream; the meaning of the dream becoies
clear from Lhe interpretalion.

And, likewise, in the story of Moses and Khidr, the actual
words of the story are not the same as the interpretation which
Khidr gave Moses. Moreover, in the verse,

Fill the measure when vou measure and weigh with a right
halance

the language does not in itself indicale the particular economie
conditions which we are intended to understand. Again, in the
verse

And if you have a dispute concerning any maitter then refer it to
God and the messenger

there is no immediate literal indication that what is meant is
the Unity of Islam.
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Thus, although the words indicale something not essentially
different from their literal meaning, there is, nevertheless, in
all the verses the same shifting of perspective, namely, (rom
the actual words to the intended meaning.

Moreover, all the meanings are based on a real situation, an
actnal physical event. In the case of the dream, the
interpretation has an external reality which appears before its
actual oecurrence in a special form to the dreamer. Likewise, in
the story of Moses and Khidr, the interpretation that the latler
gives is in fact, a reality which is lo take place as a result of his
aclion.

Therefore, the interpretation of the event is roated in the event,
In the verse which orders man to fair dealing and measuring,
the aspeet of the verse is a reality which appears as a social
benefit. Thus the order is connected to the effect it is supposed
lo have in the raising up of society and, in particular, of trade.
In the verse concerning referral of the dispute to God and His
messenger, the meaning is again [ixed lo reality, namely, the
aptritualization of the life of the commuonily.

To conclude, we may say that interpretation of each wverse
springs from a reality; the interpretation looks forward to ar, in
a subtle way, actually brings into being the reality it is talking
about. Thus ils meaning bolh conlains and springs from a
tuture or ullerior evenl just as the inlerpreter makes the
interpretation  meaningful, so the manifestation of the
interpretation is already a reality for the interpreter.

The idea is also present in the form of the Qur'an since this
sacred ook has as 1ts source realities and meanings other than
lhe material and physical or, we may say, beyond the seunsory
level. Thus it expresses meanings which are more expansive
than those contained in the words and phrases used by man in
the material world. Although these realities and meanings are
nol contained in the literal explanation of man, the Qur'an uses
the same language to inform man of the unseen and to produce
correct belief and good action.
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Thus, through belief in the unseen, in the last day and in the
meeting with God, man adopts a syslem of morals and a quality
of character which allows him 1o achieve happiness and
well-being. In this way the Qur'an produces a spiritual effeel
which, in turn, produces a physical social change, the
importance of which will become clear on the Day aof
Resurrection and the meeting with God,

There iz further reference Lo this same theme when God says in
chapter XLI1I1:2-4,

By the Boak which makes plain. Take heed, we have appoinied
it g lecture in Arabic thar perhaps vou wil understand. Anid
indeed the source of the Book which we possess, it s indeed
sublime, decisive,

It 1s sublime, in that the ordinary understanding cannot Tully
comprehend it, and decisive in that it cannat be faulted.

The relationship of the last part of the verse to the meaning of
exegesis fa 'wil, (as we have discussed above) 15 clear. It savs,
in partieular, that “perhaps you will nnderstand,” implying that
ane may or mayv nol understand it; it does not imply that one
will understand the book fully, merely by studying it

As we have seen in the verse coneerning the explicil mulkam,
and the implicit mutashabih, knowledge of exegesis (o 'wil, is
particular to God; morcover, when in this same verse carrupt
men are blamed for fallowing the implicit, mutashabil, verses
and lor intending to sow dissension and conflict by searching
for an exegesis, ta'wil, or special interpretation, it does not
state that they necessarily find it.

The exegesis of the Qur'ain is a reality, or several realities,
which are to be [ound in the Source Book, the Book of Decrees
with God; the Source Book is part of the unseecn and far from
the reach of corruplers. The same idea is treated again in
ehapler LVI:75-80 when God says,

Indeed | swear by the places of the Stavs - And truly that is
stirely a tremendous oath if you but knew - that this is indeed a
noble Qur'an, in a book kept hidden, which nope toueh except
the purified, a revelation from the Lord of the Worlds.
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It is clear that these verses establish for the Qurian two
aspects, namely the position of the hidden book protected from
being  touched and the aspeet of revelation which is
understandable by the people. What is of particular interest to
us in. this verse iz the phrase ol exception, “excepr the
purified”

According to this phrase, we can arrive al an understanding of
the reality of the exegesis of the Qur'an,

This positive view of man’s capability to understand the Qur'an
tloes not conflict with the negation of the verse, "dnd no one
knenes 11y ta'wil excepr God.” Since the comparison of the two
verses produces a whele which is independent and harmonious.
Thus we understand that God is alone in understanding these
realities, vet one may come to know these truths by His leave
and teaching.

Knowledge of the unseen is, according to many verses, the
special domain of God but in chapter LXXII:26-27, those who
are worthy are excepted from this: “He is the knower of the
wnseen and Ie reveals 1o no one His secrel except to every
messenger whom He fas chosen” Again we conclude that
kuowledge of the unseen is particular to God and that it is
[titing for no one except Him and for those he gives leave to.

Thus the purified amongst men take the verse concerning lhe
“ourified ones” as leave 1o enter into contact with the realily of
the Qur'an, In a similar way, we read in chapter XXXI11:33,
“God s wish 1s but to remove uncleanliness from you, 0 people
of the Household, and clean yvou with a thoreugh cleaning.”
This verse was revealed, (according to a sound tradition with
an unbroken chain of transmission), specifically with regard Lo
the family of the Prophet.

The Existence of Abrogating and Abrogated Verses in
the Our'an

Among the verses in the Qur'an conlaining orders or laws,
there are versecs that abrogate verses previously revealed and
acled upon. These abrogating verses ave called ndsikh and
those whose validity they terminate are called mansikh.
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For example, at the beginning of the Prophet's mission,
Muslimms were ordered to cultivale peace and friendship with
the people of the Book, “Forgive and be indulgent (towards
themd wuntil God gives command,” [11:109]. Some time later,
fighting was allowed and lhe order to establish peace was
abrogated:

Fight against such ax those whe have heen given the Book but
wha believe not in God nor the last day and do not forbid that
which God has forbidden by His messenger, and follow not the
religion of truth... [X1:2q9].

The common notion of abrogation, that is, a canceling of one
law or code by another, is based on the idea that a new law is
needed because of a mistake or shortcoming in the previous
one. It is clearly inappropriate lo aseribe a mistake in law-
making to God, Who is perfect, and whose creation admits of
no flaws,

However, in the Qur'an, the abrogating verses mark the end of
the wvalidity of the abrogated wverses beecause their heed and
effect was of a temporary or limited nature. In time the new
law appears and announces the end of the validity of the earlier
law. Considering that the Qur'an was revealed over a period of
Iwentv-three years in ever-changing cireumstances, it is nol
difficult to imagine the necessity ol such laws.

Il is in this light that we should regard the wisdom of
abrogation within the Qur'an:

And when we pul a revelation in place of (another) révelation
and God knows best what [Te reveals they say: you arve just
faventing it. Maost of them do not know, Say: The Holy Spirit
(Gabriel) has revealed 1t from your hand with truth and as a
suidance and good news for those who have surrendered (to
God), [XVI:101-102]

Applicability and Validity of the Qur’an

Bearing in mind that the Qur’an is valid for all times, the verses
revealed in special cireumstances informing Muslims of their
specific duties are also wvalid for lhose who, in future,
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experience the same circumstances. Similarly, those verses
which praise or reproach certain gualities, and promise reward
or Lthreaten punishment accordingly, arve applicable to all ages
and places. Thus the meaning of a verse is not lmited to the
circunmstances or the times of its revelation.

Similar eireumstances occurring subseguent ta the revelalion
ol a verse are to be followed; this is known in Qur'anie Science
as fary, or applicability. The fifth Imam said, “Were a verse
afier (18 revelation to pass away with the passing away of thar
peaple, then nothing wonld have remained of the Qur'an.” As
long as the heavens and the earth exist, there are verses for
cvery people, wherever they be, which they may read and acl
upon for the benefil or rejecl at their logs.

Qur'anic Conmentary: Its Advent and Development
Commentary on the words and expressions used in the Qurian
began at the time of the first revelation. The Prophet himself
undertook the teaching of the Qur'an and the explanation of its
meeaiings and inlend.

Thus, in chapler XV1:44, God says, "Anrd we fove revealed to
vou the Rementhrance that you may explain to mankind that
wineh hay been vevealed for them.” And He says in LX11:2, "He
it is Who has sent among the unlettered ones a messenger of
Hieir own, (o recite to them His revelations and o make them
wrow aid 1o teach them the Seriptures and wisdom.”

At the time of the Prophet a group of men, on his orders, were
instrucled to read, record and learn the Qur'an by heart. When
the Prophet's companions passed away, other Muslims took
aver the responsibility of learning and teaching the Qur'an; and
so0 it s continued until the present day.

The Science of Qur'anic Commentary and the Different
Gronps of Commentators

After the death of the Prophet a group of his companions,
including Ubayy ibn Ka'b, "“Abdullah ibn Mas™ud, Jabir ibn

" AL Avyishiy, op eil, vob 1, p. 10,
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' Abdullah al-Ansariy, Abii-Sa'1d al-Khudriy, “Abdullah ibn al-
Zubayr, “Abdullah ibn “Umar, Anas, Abi-Hurayral, Aba-Musa,
and, above all, the famous ‘Abdullih ibn "Abbds, were
oceupied with the Science of Commentary just as they had
heard the Prophet explaining the meanings ol the verses, they
would transmit it orally to other trustworthy persons.

The traditions specifically concerned with the subject of
Qur'inic verses number over two hundred and forty; many
were transmitted through weak chains of transmission and the
texts of some have been rejected ag incorrect or forged.
Sometimes the transmission would include commentaries
hased on personal judgments rather than on a narration of the
actual sayvings, Hadithy, from the Prophet.

The later Sunni commentators considered this kind of
commentary as part of the body of Sayings of The Prophel,
since the companions were learned in the science of Qurianc
commentary. They argued that these companions had acquired
their knowledge of this science from the Prophet himself and
that it was unlikely they would say anything which they
themselves had invented.

There is, howover, no absolute proof for their reasoning large
proportion of these sayings, or lraditions, aboul the reasons
and historical circumstaneces of the revelation of verses do not
possess an acceplable chain of narration. Tt should be noted
that many of the narrators like Ka'b al-Ahbar, were learncd
companions who had belonged to the Jewish faith before
accepling Islam.

Moreover, it should no! be overlooked that Ibn " Abbas usually
expressed the meanings of verses in poetry. In one of his
narrations over two hundred questions of Nafi® ibn al-Azrag
are replied Lo in Lhe form of poelry; al-Buyiitiy in his book, “al-
ltgan”, related one hundred and ninety of these questions.

It is evident, therefore, that many of the narrations made by the
commentators amaengst the companions cannot be counted as
actual narrations from the Prophet himself; therefore. such
additional material related by the companians must be rejected.



322 Qur'én in Islam

The second group of commentalors were the companions of the
followers {tabi in), who were the students of the companions.
Amongst them we {ind Mujahid, Sa"id ibn Jubayr, *Ikrimah
and Dahhak, Also from this group were al-Hasan al-Basriy,
“Ata" ibn Abi-Rabah, "At3' ibn AbI-Muslim, AlLu'l-"Alivah,
Muhammad ibn Ka'b al-Curaziy, Qatadah, "Ativval, Zayd ibn
Aslam, Tawis al-Yaminiv.'

The third group were comprised of the students of the second
group, namely, Rabil™ ibn Anas, "Abd al-Rahman ibn Zayd ibn
Aslam, Abu-Salikh al-Kalbiy and others.? The taki un sometimes
narrated the commentary on a verse as a tradition of the
Frophet or of the companions and, somelimes, they explained
ils meaning without attributing a narralor to the source, this
they did especially when there was any doubt as to the identity
of the narrator. The later commentators treat these narrations
as traditions of the Prophet, but count them as mawgf in their
science of the levels of Hadiths (that is as a tradition whose
chain of narration does not reach back to the Prophet).

" Mujahid, a famous commentator, died 100 or 103 AH. {al-Nawawiy,
Talediih al-asmd’, S5a'td ibn Jubayr, u pupi] of Ibn "Abbds, was
martyred at the hands ol al-Hajjaj mn 94 AH, (fahdhib), lkrimah, a
pupr! of Saced ibn Jubayr, died 104 A H (Tahdhik), Dahhak was a pupil
ol 'lkrimah (lbn Hajar al-'Asgaliniy, (Lisan al-Mizan), al-Hasan al
Bastiy, an ascenc and commentator died in 110 AH, {Tahdhth). "Aw
ibn Abi-Muslim was a pupil of Ibn Jubayr and “Tkrimah and died i 133
AH. (Tahdhib). A ibn Abi-Rabih, a commentator and jurisprudent, a
pupil of Thn “Abbas, died 115 A H. (Yahdhib). Muhammad ibn Ka'b al-
Qarthi, a well-knewn commentator, was a descendant of a Jewish tribe,
Bano-OQurayzah, (Tahdhil). Qatadah, one of the greatest commentators,
was a pupil ol al-Hasan al-Basriy and "Tkrimah, and died i 117 AH.
i Fahdhil), " Atiyah was a rawi (transmitter) ol Ibn ~Abbas (Lisan). Zayd
ibn Aslam, a freed slave of "Umar ibn al-Khattdh, died 136 AL
(Lethdlub), Tawus al-Yamaniy, a greal scholar of his time, a pupil of Tbn
‘Abbas, died 106 A H. (Tahdhib).

* "Abd al-Rahman ibn Zayd, son of Zayd ibn Aslam, is regarded as a
commentator, Abui-Salih al-Kalbiy, a genealogist and commentator, lived
i the second century ALH,
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The fourth group comprised the first compilers of
commentaries, like Sufyan ibn “Uyaynal,! Wala™ ibn al-Jarral,
Shu‘bal al-Hajjaj and “Abd ibn Humavd; others from this
group include Thn Jarir al-Tabariy, the author of the famous
{Qur'anic Commentary,?

This group recarded the sayings of the companions and Lhe
followers of the companions with a chain of narrators in their
works of commenlary; they aveided expressing personal
apinions excepl, perhaps, Ibn Jarir al-Tabariy who sometimes
expressed  his wviews by indicating his preference when
discussing two similar traditions, The basis of the work of later
groups may be traced to this group.

The fifth group omitted the ehain of narrators in their wrilings
and contented themselves with a simple relation of the text of
the traditions. Some scholars regard these commentators as the
source of varying views in the commentaries by connecting
many traditions Lo a companion or a follower without verifying
their wvalidity or mentioning their chain of narralion.
Consequently, confusion has arisen allowing many [alse
traditions to enter the body of traditions, thus undermining U
repulation of this section of Hadich literature,

Careful examination of the chains of transmission of the
traditions leaves one in doubt as to the extent of the deceitful
additions and false lestimonies. Many contlicting traditions
can be lraced lo one companion or [ollower and many
traditions, which are complete [abrications may be [ound
amongst this body of narrations.

Thus, reasons for the revelation of a partieular verse, including
the abrogating and abrogated verses, do not seem lo aceord
wilh thie actual arder of the verses. No more than one or two of
the traditions are found to be acceptable when submitled 1o
such an examination.

"Sulyan ibn “Uyaynah of Mecca, belongs to the sccond group of f051 Tn.
died 198 (Tahdhib). Waki® ibn al-Jarrah of Kufa, like Sufyan belongs to
the second group, died 197 AH. (fahdhib). To the same group also
belengs *Abd ibn Humayd, died in 160 AL ( Tafhdlith).

* Muhammad ibn Jarir al-Tabariy (dicd 310 AIL) was one of the greal
Sunni scholars (Lisdn)
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It is for this reason that Imam Ahmad ibn Hanbal, who himself
was born before this generation of narrators, said, "Three
things have no sound base: military virtues, blaody battles and
the traditions pertaining to Qur'dnic commentary,” Imam al-
Shaliiy relates that only about one hundred traditions from
Ibn "Abbas have been confirmed, as valid.

The sixth group consists of those commentators who appeared
after the growth and development of the various Islamic
Sciences and cach undertook the study of Qur'anic commentary
according to his specialization: al-Zajjaj studied the subject
[rom the grammatical point of wview: al-Wahidiy and Ibn
Hayyan' investigated the verses by studying the inflection of
the verbs, the vowels and the diacritical points.

There is also commentary on Lhe rhetoric and eloquence of the
verses by al-Zamakhshariy? in his work entitled “al-Kashshar”
There is a theological discussion in the “Grand Commentary
{nl-Tafsir al-Kabir)" of Fakhr al-Din al-Raziy.? The gnosis of
Ibn al-'Arabiy and "Abd al-Razziq al-Kasham' treated in their
commentaries. Other narrators, like al-Tha'labiy, record the
history of transmission of the traditions.” Some commentators,
among them al-Qurtubiy.,® concentrate on aspects of figh
(jurisprudence),

" Al-Zajja), a grammanan, died 310 A H (al-Tabriziy, Raphanat al-
eclaby. Al-Wahidiy, a grammarian and commentator, died 468 AIL
(Rayhanat), Abii-Havyan al-Andalusiy, a grammarian, commentator and
reciter of the Qur'dn, died in Cairo 745 A H, (Rayhanat).

' Al-Zamakhshariy, the author of rafsir al-kashshaf. died in 538 AH,
{ Hajji Khalifaly, Kashf al-Zunin).

' Fakhr al-Din al-Raziy, a theologian and commentator, the author of a
fafsir entitled Majfath al-Ghayb, died 606 A H. (Kashf al-Zuniin)

' "Abd al-Razzdq al-Kashini, a famous Sufi, died 720 or 751 A.IL
{Raphanah).

* Abmad ibn Muhammad al-Tha'labiy, the author of a well-known
commentary (fafsie) on the Qur'an, died 426 or 427 A 1L (Rayhanah).

" Mubammad ibn Abmad ibn Abi-Bakr al-Qurtubiy, died in 668 A.H.
(Rayhanal).
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There also exists a number of commentaries composed of many
ol these sciences, such as Ral al-Bayan by Shaykh Ismi il
Haqul,' Rk al-Ma dni by Shihab al-Din Mahmiid al-Alisiy al-
Baghdadiy,! Ghardib  al-Our'dan by Nigam al-Din  al-
MNaysabiriy.? This group rendered a great service to the Science
of Qur'anic commentary in that it brought the Science out of a
state of stagnation (characteristic of the fifth group before it),
and developed il into a Science of precise investigation and
theary.

However, if one were to cxamine closely the precision of this
group’s research, one would see that much of its Qur'inic
commentary imposes ils theories onto the Qur'an rather than
allowing the contenl ol Lhe verses to speak for themselves.

The Methods Used by the SET'ite Commentuators and their
Different Groupings

All the groups mentioned above are Sunni commentators. Their
method, used in the earliest commentaries of this period, was
based on fjtihad, that is, the reports of the companions and the
followers of the companions were examined according lo
certain rules in order o reach an acceptable understanding of
the text. This resulted in varving opinions amongst those
making iftihad and caused disorder, contradiction and, even,
fabrication to enter into the body of the traditions.

The method emploved by the Shi'ite commentators, however,
was different, with the result that the patterning of the groups
was also different. The Shi'ite commentators in their study of a
verse of the Qur'dn, viewed the explanation given by the
Prophet as proof of the meaning of the verse, they did not
accept the saying of the companions, or the followers, as
indisputable proof that the tradition was from the Prophet.

"'Written by Tsma’il Hagqi {(died 1137 AH.. dhay! (annotation of) kashf
al-Zuniin).

* Wrilten by Shihab al-Din Mahmud al-Alusiy (died 1270 A H., dhay!
kashf al-Zurndin),

' Al-Naysabuniy died 728 AH. (dhay! kashf al-Zuniin),
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The Shi‘ite commentalors only recognized as valid an
unbroken chain of narration from the Prophet and through
members of his lamily., Accordingly, in using and transmitting
the verses concerning Qur'anic commentary, they restricted
themselves 1o the use of traditions transmilted by the Prophel
and by the Imams of the Prophet’s family. This has given rise to
the following groups:

The first group comprises these who have learned these
traditions from the Prophet and from the Imams of the
Prophet's family, siudying and recording them according to
their own method but not in any particular order. Among them
we may mention such scholars as Zurarah, Muhammad ibn
Muslim, Ma rafl and Jarir who were companions of the fifth
and sixth Imams."

The group comprises the first compilers of the commentaries,
like Furdt ibn Ibrahim al-Kafiy, Abu-llamzah al-Thumaliy,
Muhammad al-" Ayyishiy, ~All ibn Ibrahim al-Qummiy and al-
Nu'miniv who lived between the second and fourth centuries
after Hijrah.® The method of this group was similar to that of
the fourth Sunni group of Commentators.

Thus, they avoided any kind of ijtihad or passing of judgment.
We should remember that the Imams of the Prophet’s family
were living amongst Muslims and available for questioning (on

' Zurarah ibn A'vun and Mubammad ibn Muslim were special
companions of Imam al-Bagir and Imam al-Sadiq. Ma'raf ibn Kharbidh
as well as Jarir were special companions ol Timam al-Sadig

> Furat ibn lbrahim al-Kafiy, known for his commentary on the
CQur’an, was one of the teachers of "Ali ibn Ihrahim al-Qummiy
(Ravhanal), Abo-Hamzah al-Thumaliy was a special companion of
Imam al-Sajjad and lmam al-Bagir (Rayhdnah), Muhammad ibn
Mas od al-"Ayvashiy al-Kofiy al-Samargandiy was one of the greal
Shi'ite scholars who lived in the second half of the third century
AH. (Rayhanah). "Ali ibn |brdhim al-Qummiy, who lived at the end
af the third and the beginning of the fourth century AIL, was one of
the great teachers of Shitite tradition. Muhaminad ibn [brahim al-
Nu'maniy, a student of al-Kulayniy, lived at the beginning of the
fourth century A H. (Ravhanal).
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matters of commentary, for example) for a period of almost
three hundred vears. Thus the first groups were not divided
chronologically but rather according Lo their relationship with
the Imams.

There are very few who recorded the tradition withoul a chain
of transmission. As an example, we should mention one of the
students of al-’ Ayvishiv who omilted to record the chains of
lransmission. Il was his work, instead of the original of al-
“Ayvashiy which came into common use.

The third group comprises masters of various sciences, like al-
Sharif al-Radiy' who provided a eommentary concerned with
Qur'anic language and Shayvkh al-Tasiy who wrote a
commentary and analysis on metaphysical matters.? Included,
too, is Sadr al-Din al-Shirdzi's philosophic work,” al-Maybudiy
al-Khiinabddiy's gnostic commentary' and “Abd "All al-
Huwayziv's commentary Nir al-Thegalayn® Hashim  al-
Balraniy composed the commentary al-Burhdan® and al-Fayd al-
Kashaniy compiled the work known as af-Sa/fi.

There were others who brought together many different themes
to their eommentaries, like Shayvkh al-Tabarsiv who in his

" Mukammad ibn al-Husayn al-Misawiy al-Shanl al-Radiy (died in 404
or 406 A.IL). a preat Shi'ite scholar, known for his compilation of Naly
al-haldghal (Ravhanah).

' Shaykh al-Ta'ifah Muhammad ibn al-Hasan al-Tusiy, the author of al-
Tahdhib and al-fstibsdr, the well-known canomical books of the Shi'ah,
He died in 460 AH. ( Kavhdnal).

* Sadr al-Din Mubammad ibn Tbrahim al-Shiraziy, a famous philosopher,
the author of Asrar al-ayat and Majmi ‘at al-tafdsir, died in 1050 A H.
(Muhammad Baqir al-Khansary, Rawdar al-Janndar, vol. 4, pp. 120-
1232},

" Rashid al-Din Ahmad ibn Muhammad al-Maybudiy, the author of Kashf
af-asrdr. lived m the sixth century A,

PrAbd "Ali al-Huwayziy al-Shiraziy died in 1112 AH. (Rayhanah).
" Iashim al-Bahraniy died in 1107 A H. (Rayhanah}.

" Mubammad Muhsin ibn al-Murtada al-Fayd al-Kishaniy, the author of
al-Safi and al-Asfa, died in 1091 AH, (Rayhdnah).
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Mafma " al-Bayin' researches different fields of language,
crammar, Qur'in recilalion, gnosis of death, after-life and
paradise, and knowledge of the traditions.

Hiow Does the Qur’an Lend Itself to Interpretation?

The answer Lo this question is contained in the previous section
where we discussed the eternal validity of the Qur'an: it speaks
o, instructs and guides man now as it did in the past. As we
have secen, the whole text of the Qur@n is a challenge to
mankind and particularly to the enemies of Izlam in that the
Cur'an itself is proofl of its own argument; it announces itself
as a light, an illumination and an explanation of all things.

Thus o documen!l which states and demonstrates that it is sell-
Muminating, hardly needs others to illuminate it. As proof that
it is not the speech of man. the Qur'dn says that it is a
larmonious speech, without the slightesl inconsistency and
any seeming inconsisteney may be removed through reflection
on the Qur'an itsell, I[ it were not the word of God, the Qur'an
would not be as elear as it is,

Moreover, il such speed needed somelhing or someone else to
explain its meaning and purpose, it would neither be the prool
nor the absolute authority that it is so obviously is. This clarity
is absolute, even if a seemingly contradictory passage ‘becomes
the objecl of dispute; it eould be understood by cross-reference
to the text of the Qur'an.

For instanee, at the time of the Prophet, such malters could ,be
referred to him sinee his knowledge of the Qur'an was perfeet
and he did not need o refer to ether verses for clarification.
Those who insisted on disagreecing, or dishelieving in the
Prophet’s fallibility, were not satisfied.

Therefore, commentaries, which solve problems of
interpretation by quoting the eommentaries of the Prophet,
withou! giving proofs from other Qur'inic verses, are useful
only for those who believe in Prophethood and the Prophet’s
infallibility. These people do nol go unmentioned in the
Qur’an; we are familiar with the following verse,

" Al-Fad! ibn al-Tasan al-Tabarsiy died in 548 A H. (Rayhdanah).
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if it had been from ather than God, then they would have funnd
many consistencics (1 it

This is a clear argument against those who would seck for
inconsistencies in the Quran and find fault with the Prophet.

The Qurian itself declares that the commentary and
explanation of the Prophet is valid while the Prophel himself
has confirmed the walidity of the Qur'anic commenlary of the
Imaims. We may summarize Lhis by saying that in the Quriin
some verses may be explained by comparison with other verses
and some by using the instructions and leachings of the
Prophet and the Imams. The latter commenlaries are not, of
course different from the explanation which is produced by
comparing and analyzing different vorses.,

Conclusion

There are three roads open to us when making commentary
upon the Qur'an. Firstly, by using knowledge thal one already
possesses,

Secondly, with the help of the sayings ol the Prophet or Imams.

Thirdly, by using a combination of methods: by reflection and
analysis, or by allowing the verse to beecome clarified by
comparing it to other verses, or by use of the sayings of the
Frophet and the lmams, whenever possible.

The third way is the one which we have oullined in the last
gection and it is this way which the Prophet himself and the
Imams of his family indicale in their teachings?' As we have
seen, the Prophet said, “The verses were revealed to confivm
each other,” and Tmam "All said, “One part of the Cur'an
explainy another and one part wiinesses to the other.”

It is, moreover, clear that (his method of commentary is other

tlhan that warned against by (he Prophet when he said,
“Whoever makes a commentary wpon the Qur'an according to

See the beginning of al-"Ayyashiy’s Kitah al-tafsic, al-Fayd al-
Kashaniy's af-Sdfi, al-Babhraniy’s a/-Burhdn and al-Majlisiy's Bihar al-
Amwir.
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fis own apinfon prepares for himself a place in the Fire.” This
method uses the Qurian lo explain ilsell and is not based
merely on explanation arising from whim or [ancy.

The first method is unacceptable and exemplifics commentary
based on opinion, except in cases where 1t agrees with the third
method. The second melhod &5 he one used by \he early
seholars and for many cenluries allerwards, and is sUill in use
amongst both Sunni and Shi“ile scholars of Lthe iradilions of
the Prophet, This method is limited. eonsidering the wvast
nature of the subject and the countless number of guestions,
ihoth general and particular), arising from over six thousand
VOISes,

Wlhere, one asks, is the answer Lo such questions? Where is the
solution Lo so many intricate and perplexing questions? Or,
should we refer Lo the body of tradition concerning the verses?

Let us not forget that the total number of traditions of the
Praphet accepted and transmitted by the Sunni scholars
number ne more than 1wo hundred and fifty; we should also
remember that many of them are weak and some even ltotally
unacceptable, It is true that the traditions of the Prophet and
thke Imams transmitted by the Shi'ite scholars number a
thousand and that amongst them are to be found a
considerable nuwmber which are fully trustworthy.

Consideration of these traditions is not enough, however, given
the countless questions which arise and the many Qur'inic
verses that are noel even mentioned in this body of traditions.
Should one refer in such matters to the appropriate verses?

As we have explained, this is not aceeptable aceording to the
nicthod under consideration here. Should one simply abstain
from investigation and imagine that the need for knowledge is
nonexistent? In this case, what is one to understand by the
verse,

And we reveal the Book to you as an exposition of all things,
[XVI:Bo].

" Al-Majhisiy, ibid. val. 1. p 137 (chapter on ikhiild@f al-akhbar),
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which ig elear proof that the Qui’an itsell is not a mystery thal
rather explains, among other things, itsell, by its own light.

Chapter IV:82 contains the injunction, “Will they wot ponder
on the Qur’an?" Similarly, in chapters XLVIl:izq4 and
XXXVII:2g “(This book) is a Book thai we have revealed 1o
you, full of blessing, that you nay ponder its revelation and the
men of understanding may refleet.” Likewise in Chapler
XXTIT:68, “Have they not pondered the word, or hay something
come to them which did nat come o their forefathers?”

What are we intended to understand by these verses? How are
we 1o acl in the light of the tatally trustworthy traditions of the
Prophet and the Imams in which they advise us to refer Lo the
Qur'an itself in case of problems of interpretation and
discordance of opinton? According to many well known
iradilions of the Prophet, transmitted in unbroken chains of
lransmission, one is obliged to refer the tradition 1o the Book
of God: if the tradition is in accordance with the Bool, then il
is accepted and used in commentary and, if in disagreement. il
is rejected,

It is elear that the meaning ol these traditions is applicable
wlhen one discovers through the Scienee of Commientary thaf
the inner meaning of one verse is contrary to what is eontained
in another verse. In this case; one must reject whal one has
discovered through the study of commentarics.

These traditions are the best proof thal the Quriin, like speech
or wriling in general, has meaning and will always have
meaning, even when studied independently of the fraditions.
Thus it is the doty of the commentators to take inlo aceounl
and refleet upon the traditions of the Frophet and Tmams
concerning Quriinic verses but only use those traditions which
are in accordance with the verse under serutiny.

An Example of Commentary on the Qur’dn with the 4id
of the OQur'in

Om four oecasions in the Qur'an, God says "Aflal iy the creator
of all beings” | XXXI¥:62]. The meaning is clear on each
neeasion: God is stating that everything man may possibly
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imagine in the world has been created by him and is sustained
by Iim. However, one should not ignore the fact that in
hundreds of verses the Qurian affirms the existence of cause
and effect and attributes the action of every doer to the
immediate caunse,

Thus the effect of the burning of fire is a direct result of the fire
itself, the growing of plants, the action of the plants, the falling
rain caused by the state of the sky; the actions which man
chonses lo undertake are, according to the Qur'dn, the resull
{and consequent responsibility) of man. We may also say that
Llie doer of any action is the one responsible for that action, but

God is the giver of existence, the Creator of deeds and the
owner af deeds.

Keeping in mind this general relationship between the Creator
and His ereation, we may read in chapter XXXIL:7 “Who made
wll things beautiful and good which We creared.” When we join
this verse Lo the previous one we see that beauty and goodness
necessarily accompany His ereation and so anything which has
existence in the cosmos is also good and beautiful.

We should not forget, however, that in many verses, the Qur'an
affirms the existence of zood and its opposite, evil, useful
[hings and harmlul things, beauty and ugliness; and il
enumerates many bad actions, wrong doers and bad events.

These are all, however, negative aspects of the human character
and are mentioned as a measure of man; they are relative and
nat intended as proof that the ereation of man is basically bad.
For exainple, the snake or the serpent is harmful hut only to
man and animals thal sulfer the effects of its sting; Lo stones
and earth it is harmless. Bitter laste and foul smell are
unpleasant, bul only to the human sense of taste and smell, not
te all animals. Certain beliavior may at times appear wrong but
this is often the result of observing human behavior in relation
to one particular sociely of men; in anolher society or
circumstance it may not be considered wrong,
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Indeed, if we dispense for a moment with those negalive
aspects of man's character which are secondary or relative Lo
the miracle and perfection of His creation, we wilness only the
beautiful symmetry and proportion of the cosmos in ils enlirety
and the amazing beneficence of the Creator. Words are not able
to describe this beauty sinee they themselves are parl ol this
world of beauty.

In reality the abovemenlioned verses awake man to an
awareness of the relative nature of beauty and ugliness; they
invile him to a comprehension of absolute beauty and prepare
him for an understanding of crealion as a whole. In fact, there
are Qur'anic verses which explain or comment upon the
different aspects of ereation in the universe, either as isolated
individual examples or as groupings and classes. Fach creation,
whether a single manifestation or joined to a larger structure
and palterning, is a sign and indication of Gad. Whichever way
we regard creation, it all points to the existence of God,

This way of understanding or seeing the universe and its signs,
leads to an appreciation of the stupendous beauty which
encircles the whole world and allows us to realize that it is ITis
beauty, emanaling from the domain of His power, and made
visible in the signs of the skies and the earth. Fach aspect of
the cosmos lends beauty and dimension to evervihing
surrounding it, yet at the same time il "is insignificant in
relation to the whole.

The Qurian alfirms in other verses that perfection and beauty
manifest themselves [rom the domain of his power; thus He
says in chapler XL:65 “fle 15 the Living One. There is no god
serve Him,” and in 11:165 .. power belongs completely to God”
and in IV:139, “Truly all power belongs to God,” and “He s the
knower, the All-powerful.” On another oceasion, we read "And
He js the Hearer, the Seer,” and in XX:8, “Allah! There is no
god save Him. His are the most beautiful names.”

We realize from these verses that the beauty which manifests
itsell in the visible world has its reality in the domain of His
power and grandeur. All other beauty, all other power, is
illusory or metaphorical of His power,
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In afflirmation of this explanation, the Qur'an states that (he
beauty and perfection ecreated by man is limited and temporal
It that of God boundless and elernal. God emphasizes that all
creation is from Him and under His power. In chapter LIV:qu,
“Truly, we have created everything by measure” and in the
chapter XV:21, “And there is not a thing with us but there are
stores of it And we do nol send i down except in appointed
measura.”

{Carctul observation reveals that the Boolk itsell declares 1ts own
perfection and beauly, that il encompasses all aspecls of
creation and the Creator, and that there i3 ne fault or
shortcoming in it. Such is the perfection of the (ur'an, which
itself is one of the signs of God, that it makes the reader forge
himself in raptarous appreciation of its beauly.

This we read in 11165 “Those who believe are stauncher in
their love of God.” Love, of its very nature, demands the self
and the giving over of the self to God: It demands the handing
over of one’s affairs completely to Ilim and allowing Him to be
one's Lord: “dAnd Allah is the protecting Friend of ihe
believers. " [TI1:68].

This idea is also contained in 11:257 which declares, “(fod is the
Protecting Friend of those whe believe. He brings them out of
darkness imto light” and also in VL:i22, “Is he who was dead
and We have raised him to life and set for him a light in which
he walks among men?" Likewise, we read in LVII:z2, "As for
such, He has written faith wpon their hearts and fas
strengthened them with a spirit from Him"

This spirit, this new life and light, is given by God to the man
who perceives reality and truth and who understands the path
of happiness and wellbeing in society., In another verse in
LVII:28, He explains the effect of such light: "0 you who
helieve! Be mindful of vour duty to God and put faith in His
Messenger. He will give you twofold of His mercy and will
appoint for vou a light in which youw shatl walk.”

Again, in anather verse, He makes a commentary on "faith in
the Prophet” by explaining it as submission and obedience to



The Revelation of the Qur'an 335

Him; chapter I11:31, “Say (O Muhammad, to mankind): If you
love Gad, follow me; God will love pone”

The nature of this path is explained in chapter V11157,

Those who follow the messenger the Prophet who can netther
read nor write whaom they will find described tn the Toral and
the Gospely (which are) with them. He will rejoin in them that
witich is right and forbid them that which fs wrong, He will
make lawful for them all good things and prolibit for then
only the foul; aund He will velieve them of their burden and the
fetters they used (o wear,

Still more vividly, the path is explained in another verse which
is also a commentary on the previous verse [XXX:30],

So let your purpose (O Muhammad) for the din (of Istam) as a
man by nature upright - the nature of God an which he fas
created man. There is no altering God's creation, That s the
right way of Iife, but most men to not know...

The right way of life, or din, refers to the correct path for
sociely to follow for its wellbeing and happiness. According to
tiis verse, the way of 1slam is also the way desived by the
Creator for man,

In other words, the legislative framework given to man by Gaod
is the very framework which is appropriate for the creature
man. This divine law is in complete harmony wilh the vature of
man, living a life of piety and obedicnee.

God says in another verse [XCL:7-8), “dnd a soul and Him who
perfected it. And inspived it (with conscience of) what is wrong
Sfor it and (what is) right." The Qur'an is the only revealed hook
which equates the happiness and wellbeing of man with a pure
and sincere way of life,

Moreover, unlike other religions, Islam doecs not separalc
worship of God from the aetual program ol living; it establishes
e word din to mean not only religion bul also life in general
as well, the actual day to day voutine of man, both on a
personal and social level,
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The Qur'an establishes a program of living which is in aceord
witly the funetioning and the reality of the cosmos, and he
Qur'an mentions many of the benefils and virtues to he
expected by the man of God and the lovers of Truth, including a
certainty of faith and tranguility of the heart.

The Validity of the Commentary of the Prophet and the
Tt iies

From an indication in the Qur'an itself, the commentary of the
Prophel and the hmams, {as discussed in the prévious sections),
i= estalibished as being absolutely true, Authentication of the
sayings ol the Prophet and the Imams is clearly established by
the existence of Tally trustworthy chaing ol Iransmissions, A
fracition may not, however, be recognized as tolally aceeptable
(0IL has been transmitted by one chain of narration only,

The validily of the tradition may be disputed amongst the
Muslim  Scholars of Commentary: amongst the Sunni's a
Praclition of & single chain of transmission, classified in their
lerms as Sahil (sound), must be accepled and acled upon;
among the Shi'ite scholars a tradition with a single undisputed
chain of transmission is also accepted as a prool. However, in
the laws of the shari ah it is not valid and must be investigated
andd checked before use as a proof,

Author’s Note: The previous section lias been specifically about
the use of commentary or explanation in order to arrive at the
lrue meaning of a verse. This includes study of the literal
meanings and these hidden in metaphor. It does not include an
explunation or a discussion of the linguistic and literal aspects
or the seience of Qur'an recitation since these do not aflect the
moaning.
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THE REVELATION OF THE QUR'AN

General Beliefs of Musfims concerning the Revelation of
the Qur'an

More than any other revealed book, especially the Torah and
the New Testament, the Qur'in describes the delails of the
revelation, the transmittance and even accounts of the
experience of the revelation, The general beliel of Muslims
concerning the revelation, based on the Qur'in, is that the text
of the Qur'an is the actual speech of God transmitted to the
Prophet by one of His chosen angels.

The name of this angel, or heavenly being, is Gabriel or the
Faithful Spirit. He transmitted the word of God over a period of
twenty-three years to the Prophet. He would bring the divine
instructions to the Prophet, who would relate them faithfully to
the people using the same words in the form of a verse.

The Prophet thus used the meaning of the verses Lo call the
people to an understanding of faith, of belief, of social laws and
of individual duties, These instructions from God 1o Iis
messenger are known as the Propheey, or the message; the
Prophet transmitted this message without making any addition
to or detraction from it in any way,
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The View of Contemporary Non-Muslim Writers
concerning the Revelation and Prophecy

Muost contemporary writers who take an interest in different
religions and ideologies adopt the fallowing view of the Qurian:
they say the Prophet was a social genius who appeared to save
soeiely from the throes of decline into savagery and to raise il
up in the ecradle of civilization and freedom. They claim also
that he called men to his own ideas of pure and sincere
behavior by giving them a comprehensive religious form and
prder, They affirm that he had a pure soul and tremendous
ambition; that he lived in a particularly dark and ignorant age,
where only Lhe law of {orce and [oolish singing of verse, social
chavs and sellishness, stealing, marauding and savagery were
to be seen.

They describe how he was troubled by witnessing such things
and, sometimes when overcome by the pain of such sights, he
would withdraw from men and pass days alone in the eave in
the Tihamah mountains: he would marvel at the sky and its
shining stars, the earth, the mountains, the sea, the desert and
all the precious means placed at the disposal of man by the
Creator; he would be grieved at the bad behavior and ignorance
af those aronnd him, who had thrown away a life of wellbeing
and happiness for a tormented succession of bestial habits.

This feeling was always present with the Prophet; he bore this
pain and vexation wp to his fortieth year when, according to
these contemporary non-Muslim writers, he formed a plan to
save his fellowmen from their miscrable state of nomadie
wandering, rebellious  independence,  selfishness  and
lawlessness,

This plan, called the religion of Islam, was the most suitable
one for the times, The Prophel being of pure and sincere
character, realized that his chaste thoughts were the Word of
Gaod and Divine Revelation which were infused in him through
lis virtluous nature. His good will and benevolent spirit [rom
which his thoughts exuded and established peace in his hear
were called the Spirit of Trustworthiness and Gabriel, the angel
of revelation,
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Furthermore, according to this contemporary view ol
Muhammad, he perceived the [orces of good and happiness in
nature-as Angels and all the forees of bad as Salan and the jinn
(invisible cntities). He called his own task, which he had
undertaken according to his own conscience, Prophethood and
imself, the deliverer of the divine message.

This explanation, lhowever, comes [rom those writers who
affirm the existence of God or at least seme kind of nature
[orve, and attach a certain importance to the religion of Islam,
albeil in the name of just and unbiased assessment. Those,
Liowever, who deny outright the existence of a Creator see
Prophecy, revelation, divine duties, reward and punishment,
the fire and Lhe garden as mere religions politics, a lie in the
name of religion Lo further one's own ends.

They sav that the prophels were reformers who brought aboul
social change in the name of religion, They argued that since
men of past ages were drowned in ignorance and superstitious
worship the prophets contained the religious order within a
framework of superstitious beliefs about the origin of Creation
and the day of reckoning in order to further their prospeets of
reform.

Wihat the Qur'an Tiself Says concerning this Matter
Scholars who explain the power of revelation and prophecy
using the above explanation, attach great importance to the
Science of natlure and the wvisible world, and elaim  that
everything in the world works according to the laws of nature.
They view historical evenls, right up to the present day, as the
developing and constantly changing face of nature,

Likewise, (hey view all revealed religions as  social
manifestations. Thus they would agree thal if one of the
geniuses of history, like Cyrus, Darius or Alexander, had
announced himsell as having been chosen by God as an
executor of divine' commands, their explanation would have
been no different than that given ahove,

We do nol intend here to establizsh the existence of the unseesn,
of the world bevond the visible world of nature; we are nol
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saying 1o other scholars or seientists that any one science may
only be discussed by remaining within the strict limits of that
particular science. We are not suggesting that the modern
sciences which investigate the properties and effects of the
material world, (whether or not they be positively or negatively
disposed to the ereation), do not have the right to enter into an
mmvestigation of the metaphysical.

What we are saying is that any explanation they propose must
be in accordance with the explanation of society, existence,
nalure and the cosmos given by the Qur'an, The Qur'an is an
authentic document of propheey and is the basis of all soeial,
metaphysical and scientific discussion; the explanation of the
Qur'in containg proofls against their arguments which we can
cnumerale and reflect upon. These prools are connected to
different QQur'anic verses discussed below.

Divine Revelation

According to the explanation of modem non-Muslims and
alheists. the Prophet’s nature was pure through which came to
him the word of God, meaning that the divine system of
thought was alive in his own thoughts; the idea of divinity
manifested itselfl in his thoughts becanse he was pure and holy:
it was natural (in the minds of these Scholars) [or prophets to
attribute these thoughts to God for, in this wav, thev ennobled
and exalted their own task.

The Qur'dn, however, strongly and convincingly denies that it
is the speech or the ideas of the prophet or, indeed, of any
other man. In chapters X:38 and XI:13 the Qur'an declares that
if it iz the word of man then detractors of Islam should produce
similar words about every subject treated in the Qur'an,
namely, belief in the allerlife, morals, laws, stories of past
generations and other prophets, wisdom and advice, The
Qur'an urges them to seek help anywhere if they do not realize
that il is the word of God and not of man, but adds that even if
Jinn and man joined forces together they would not be able to
produce a Qur'an like it,
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In chapter Il:23, the Qur'an challenges those who consider il
merely the speech of Muhammad to produce a book similar to
it or even just one chapter like it. The force of this challenge
becomes elear when we realize that it is issued [or someons
whose life should resemble that of Muhammad, namely, the life
of an erphan, uneducated in any formal sense, not being able to
read or wrile and grew up in the unenlightened age of the
Jahiliyyah period (the age of ignorance) before Islam.

In IV:82, the Qur'an asks why no inconsistencies or changes
appeared in the verses considering that neither the wording
nor the meaning of the verses has altered despite being
revealed over a period of twenty-three years, I it was the word
of man and not the word of God, then il would have certainly
heen affected by change like all other things in the temporal
world of nature and matter.

[t is clear that this challenge and these explanations arc not
mere emply words of exultation; rather they present the Quran
for what it is, namely the word of God.

The Qur'an establishes it own miraculous nature in hundreds
of verses. This miraele is still unexplained by normal literacy
standards used to “grasp” a text. Indeecd snccessive prophets
estabhlished their Prophethond through similar verses revealed
by God. If prophecy was merely the call of an individual
conscience or the inspiration of a pure and sineere soul, then
there would be no sense in claiming it as divine proof or
seeking help in ilts miraculous nature as the Prophet, in fact,
did.

Some writers interpret the many miracles of the Qur'an in
terms of undisguised mockery. When we investigate the subject
of their mockery we incvitably discover that the Qur'an means
something other than that which they have understood.

It is nol pur inlention lo try and prove the miraculous nature of
the Qur'in nor to demonstrate the soundness and authenticily
of its narraltion: rather, we would point out that the Qur'an
clearly deseribes the miracles of the past Prophets, like Salil,
Abraham, Moses and Jesus. The stories related in the Qurian
can only be understood and inlerpreted in the light of
miraculous guidance.
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Why, we may ask, if the prophets were mere men, inspired by
the purity of their character, was it necessary to establish the
exislence of this miraculons guidance?

The Angel Gabriel

According to the explanalion of the abovementioned wrilers,
the Prophet referred (o his own pure soul as the “Faithful
Spirit” or the giver of revelation, The Qur'an, however, does not
support this view and names Gabriel as the deliverer of the
Verses.

God says in chapter ILigy, “Say (@ Mulammad, 1o mankind):
Wire is an cnemy to Gabriel, for it is e who has revealed (this
haok) o vour heart by God's permisaion.” This verse refers to
Jews who wanted to know who had revealed the Quriin to the
Prophet. He replied thatl it was Gabriel. They said, "We are
cnemies of Gabricl as he it was who gave us (the tribe of
fyrael) the laws and legal punishments and as we are enemies
ra him, we do onot believe in the bhook which he has brought. "
Thus, God replies to them in the verse Lthat Gabriel revealed the
Guran to the Prophet by God's permission. God further says
that the Qur'an is Lo be helieved in, and that il is not the speech
of Gabricl. Tt is important 1o note that the Qur'an, in the words
of the above verse was revealed “to the heart” of the Prophet
Mubammad by Gabriel.

In another verse [XXVI:103-4], we read that it was transmilled
by the Faithful Spirit, “whieh the Faihful Spivic hay brought
down upen your freart, By comparison of these two verses it
hecomes evident that it is the angel Gabriel who is mean! here
by the words, "TFaithful Spirit.”

In chapter LXXXL 19-24, God deseribes the transmiltance of
revelation:

' Beeause both verses relate the descension of the Qui'an before the Holy
Praphet. It ways, “Upon your hearts” and not “thew hearts” and the
heart, in the usage of the Holy Quran is the soul because in several
places, understanding and awareness comes from the soul and is related to
the heart, XXV 153195,
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That this is in truth the word of an honored wmessenger
(Gabriel), Mighty established in the presence of the Lord of the
Throne, one to he oheved and trusiwarthy and your comrade
(the Prophet) is not mad, Surely he saw him on the clear
herizon.

These verses show that Gabriel was one of the intimates of Gad,
possessing greal power and trust, Again in chapter Xl:7, we
read, “Those wha bear the power, and all who are around Him,
Praise their Lord and believe in Him and ask forgiveness for
those who believe.” Such characteristies as beliet in God and
secking forgiveness from him are only to be expected from
independent, sentient creatures,

In chapter IV i72-174 we read,

The Messiah will never disdain to be a servant of God, nor will
the favored angels. Whoever disdains His service and iy proud,
He will gather them all to Himself, then as for those whe
believe and do good. He will pay them Fully thewr vewards and
give them more out of His grace, and as for those why disdain
and are proud, He will punish them with a painful doom  And
they will wot find for themselvey besides Allah a guardian or o
helper.

I is elear thal although the Messiah, Jesus, and the favored
angels do not disobey the commands of God they are,
nevertheless, warned of a painful punishment on the day of
reckoning if they were lo commit a wrong. The possibility of
neglect of their duties or committing wrong aclion s
necessarily dependent on their being sentient beings, possessed
of free will and entrusted with the task of transmitling the
revelalion of (God.

Thus we learn from the Qur'an that Gabriel is the Faithful Soul:
he is trustworthy and Lo be obeyed because he is obeyed by
angels in his task. An indieation of these obedient angels comes
in the verse,

But truly it is a warning: so let whoever will pay heed lo o1, on
honored leaves exalted, purified (set down by scribes) nable
and rightenns |LXXX:11-16]
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The Angels and the Devils

According to the explanation of contemporary non-Muslim
writers, angel is the name given to forces in nature which
represent goodness, and happiness and devils are forces in
nature representing ovil and unhappiness. What we understand
from the Qur@n, however, is thal they are beings existing
beyond our sense-range, who possess  feelings and an
mdependent freewill. To the verses above, (indicating that
angels possess independence and freewill), may be added many
other verses which confirm these same qualities.

The refusal of Satan to prostrale himself before Adam and the
dialogue between Salan and God ocecurs several times in the
Qur'an. Satan, afler having heen expelled from intimacy with
God, says in chapter XXXVIL1:82-83, “I surely will lead every
one of them astray except your sincere slaves among them,"
And God replies “f shall fill hell with you and with thase wha
follow you, together " [XXXVII:S85].

It is clear, that punishment can only take place if the punished
understand the reason for the punishment. God in chapter
KXXIV:20, says in confirmation of Satan’s warning to man,
“And Satan indeed found his calculation true concerning them,
Jor they follow them, ail except a group of true believers.”
Likewise, we read in chapter XIV:22, “And Satan said when the
matter had been decided; Indeed! Allah promised you a
promise of truth; and I promised you and failed you. And I had
no power aver yvou except that | called so you and you obeyed

me. So do net blame me but blame yourselves,”

Blaie is a matter which can only be associated with those who
possess the power of reason and freewill, We quote these verses
to show that Satan, like the rest of the angels, is. a thinking
independent being rather than a force in nature,

Just as verses occur in the Qur'an concerning the angels and
the devils, there also are verses, which elearly and vividly
describe the jinn (elemental spirits or invisible beings, either
harmful or helpful). In chapter XLVI:18 reference is made to
those who invited to helieve in Tslam spurn it as just another
ancient fable ar superstition:
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Such are those in whom the word concerning nations of the
finn and mankind that have passed away before them las
effect. indeed, they are the losers.

We may understand from this verse that the jinn, the invisible
entities, like mankind, live in different nations, pass a period of
time in their differenl societies and [inally die.

In the same chapter, verses 29-32 we read,

And when we inclined toward you (Muhammad) certain of the
Jinn whe wished to hear the Our'@n and when they were in its
presence said, Listen! And when it was finished nned back to
their people warning, They said, @ our people! Truly we have
ficard a book which has been revealed after Moses, confirming
that which was before it, guiding to the truth and a right road.
0 my people! Respond to God's Sunvmoner and believe in Him.
Fle will forgive you some of your wrong actions and guard you
from a painful doom, And whoever does not respond to God's
Swmmoner he can in no way escape in the earth, and you (can
find) no protecting friends instead of Him, Such are in clear
error,

These verses clearly confirm that the jinn, like men, live in
groups are thinking individuals possessing freewill and charged
with duties. Moreover, there are other verses dealing with the
day of rising which affirms these same qualities in the jinn.

The Call of Conscience

According to the explanation of certain modern writers,
Prophethood is the rising up of a man from amongst his people in
order to undertake soeial reform in accordanee with the call of his
conscience. The Qur'an, however, gives a dilferenl meaning lo he
Prophethood. Tn ¥Cl:7-8 we rcad, "dAnd a sou! and Him who
pecfected it and fnspived ©f (with conscience af) what iv wrong
Sor it and (what is) right for "

In this verse, God demonstrates that each individual perceives
from his ewn conscicnee and God-given nalure the difference
between good and bad action; and that the potential for reform
and the bettering of one's self is contained within each person;
some listen to their conseience and act correctly while others pav
1o heed and so act wrongly.
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Thus in the following verses of the same chapter God says: “ile
5 fndeed successful who causes it to grow and he is indeed a
failure wiho srunts (1" If Prophethood manifests itself as a
result of the conscicnee, which ecveryone possesses, then
everyone in theory mayv become a prophet. Cod, however, has
reserved this duly for certain men only.

Thus He says in chapter Viiizq, “dnd whea a sign comes to
thew, they say we do not belleve until we ure given that which
God s messengers are given. God kaows best with whom to
Mace His message.”

The Reality of the Prophet’s Mission

We should repeat at this poaint that we do not intend to prove
or disprove here the truth of Islam or the validily ol the
Prophel’s invitation of the people Lo Islam. Rather, we shnply
winl to state that lhe second of the modern non-Islamic
explanations is also not in accordance wilth (he explanation
given in the Que'an.

Aceprding to it, the prophet sueceeded in convineing people 1o
believe in a sel of superstitions framed in a politico-religious
framework; he was aided in this, so they say, by the fact that
his own people were tribesmen, having no advanced culture of
lheir own, In the name of public good and the wellbeing of
society harsh punishments were promised to those who did not
obey the religious laws; the Prophel instilled a fear of the Day
of Reckoning and promised rewards for thase who obeyed.

Thus, fervor for the promised paradise and fear of the Day of
Reckoning created a society based on a religious fonndation.

The history of the lives of other proplets has, for the most part,
been lost in time, but the life of the Prophet Muhammad is well
documented. Anyone who researches into it will not be lefl in
the least doubl that he had total faith and inner certainty in his
mission, If religious beliefs were mere superstitions or a means
to unifv and subdue a society, then all the proofs expounded in
the Qurian concerning the hereafter, the existence of a Creator
of the World, Divine Unity, Ilis attributes, belief in a prophecy
and the reckoning of a man's actions after death would have
absolutely no meaning.
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What the Qur’an says about the Meaning of Revelation
and Prophecy

The Qur'an clearly states that it is a book revealed to the
Prophet and that revelation is a kind of divine utterance
beyond the understanding or communication of the material
world; revelation is unperceived by sense or inlellect Dbul
appreliended by other faculties which, by God's will. are
present in eertain individuals. Through revelation instruetions
from the unscen are received and their acceptance and
implementation is called Prophethood. To clarily this matter
we may make the following points.

Man's Innate Nature

In the beginning of Lhis book we explained that cach crealed
entity, whether mineral, plant or animal, is endowed with an
inlierent force which enables il to develop in accordance with
its own tnnate design and nature.

Thus we read in chapler XX:50, "Our Lord is e whe gave
evervthing its nature, then puided it correctly,” wnd again in
chapter [LXXXVILiz-3 “Who creates, then disposes, wha
measures then guides, " We alzo know that man is not excluded
from this general law, thal is, hie has a direction and an amm
towards which he develops, having been endowed with faculties
which allow him te fulfill this aim. All his happiness lies in
achieving this aim: his sorrow, griel and misfortune are the
result of his failure to achieve this aim. e is guided lo this
special purpose by his Creator,

As God says in chapter LXXVI1:3, *Indeed, we have shawn him
the way whether he be grateful or disbelieving” Likewise we
read in chapler LXXX:19-20, “From a drop of seed, He creates
him and Proportions him, then makes the way easy for "

Man's Path, in Traversing the Road of Life

The difference between the animal and plant kingdoms and
man is that the former reaclt according to their inherent
knowledge or instinet, while man, also possessing an inherent
knowledee, 12 equipped with an intellect and the capacity Lo use
or recognize wisdom. Even if man is capable ol undertaking o
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certain action, he weighs the good or the bad, the benefit or
lirm, conlained in 1hal acltion and implements it only if he
estimates that the benefit outweighs the harm,

Thus he follows the instruction of his intellect in every action:
the intellect dictates the necessity of an action. The intellect
causes one to abandon an act if it is likely te bring with it * an
unacceptable degree of trouble and hardship: it net only
instructs one on the {easibility of an action, but it also takes
into account the dictates of sentiment and feeling.

Indeed the perception of sentiment with regard to the relative
good or bad in matter is so closely conneeted with the deeision
of the intellect as to he considered one and the same thing,

Man as a Social Being

No one would deny thal men are social beings who cooperate
with each other to better meet their daily needs. We may
wonder, however, whether men desire this cooperation [rom
their natural feelings; are they naturally inclined to undertake
an action with others and share an interest in something as a
social project?

On one level, man's needs [eelings and desires cause him to act
[or his own benelil and, without regard for the needs and
wishes of others. Man uses every means to [ulfill his own
needs: he nses every kind of transport to reach his destination;
he nses the leaves, stems and fruit of plants and trees; he lives
upon the meat of animals and their products, and takes
advantage of a multitude of other things to complement his
own defliciencies in certain respects. Can man, whose slate is
such thalt he uses everything he finds to his own ends, he
expected to respeect another human being? Can he extend his
hand to another in cooperation and turn a blind eye to his own
desire for the sake of mutual benefit?

The answer in the first instance musl he no. [t is as a result of
man’s countless needs, which can never be fulfilled by himself
alone, that he recognizes the possibility of fulfilling them
through the help and cooperation of others. Similarly, he
understands that his own strengths, desires and wishes are also
shared by others, and just as he defends his own interests so
others defend theirs.
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Thus, out of necessily, he cooperates with the social nexus and
gives a cerlain measure of his own efforts ta [ulfill the nceds of
others; in return, he benefits from the efforts of others in order
to fulfill his own needs. In truth he has entered inte a
marketplace of social wealth, always open (o lraders and
offering all the benefits obtained by the colleclive work of the
society. All these factors are placed together in  this
marketplace of pooled human resources and each person,
according to the importance society attaches to his work, has a
share in these benefits.

Thus, man’s first nature incites him lo pursue the fulfillment of
his own needs using others in the process and taking advantage
of their work for his own ends. It is only in cases of necessily
and helplessness that he lends a hand to cooperate with
soclety.

This matter is clear when we observe the nature of children:
anything a child wants he demands in an extreme way: he
emphasizes his demand by erying. As he srows older, however,
and becomes a part of the soeial fabrie, hie gradually puls an
end to his excessive demands. More evidence for the truth of
this may be seen when a person accumulates power, which
exceeds that ol olthers and he rejects the spirit of cooperation
and its restrictions of society; such an individual uses people
and the fruits of their labors for himsell wilthoul giving
anything back in retorn,

God refers lo the necessary spirit of natural cooperation in
society in chapler XLIIL:32, "We have apportioned among them
their livélihood in the life of the world, and raised some of
them abave others in rank that some of them take labor from
others...” This verse refers to the reality of the social situation
in which each individual has a different capacity and different
talents; lhose who are superior in one demain engage the
cooperation or employ of others for their eventual mutual
henefit.

Thus, all members ol sociely are linked together in the ways
and wanls of the fabric of one single social unil, Those who do
not see the obvious necessity of mutual cooperation are
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condemned by God in chapter X1V:g4, “Truly man is surely a
wrengdoer, (a tvrant)” and, in chapter XXXI1I:7z, “Indeed he
has proved a tyrant and a foel”

These verses refer to man's natural instinet which, unless
checked, drives him to take advantage of his fellowmen and in
doing so to overstep the rights of others.

The Manifestation of Social Differences and the
Necexsity of Law

Man in his dealings with hig fellow men is obliged lo accept a
sovial life based on cooperation; in doing so he effectively
forgoes some of Lhe freedom enjoyed within his own sphere of
work. Merely taking part in a society based on injustice and
paining social differences is not enough to satisty the basit
needs of the average man. In such a soviely, taking advantage
of e efforts of others leads to corruptlion and a loss of the
original purpese of removing glaving differences between men
und bettering Lheir lives.

It is elear that a framework of laws, understood and respected
by all, must govern Lhe different members of society. If there
are no clear laws governing even the most basic of lransactions
(like buving and selling). transactions will ecase Lo function
correctly., Laws are necessary to preserve the rights of
individuals, The power and wisdom of the Creator Who has
guided man towards his wellbeing and happiness, has also
siuaranteed the suceess and happiness of society.

Guidanee in the form of social law is mentioned by God in
LXXX:19-20, “From a drop of seed He creates him and
proportions him: then makes the way easy for hin.” This
making of life easy for him is an indication of the social
suidanee which he lias given to man in the form of laws and
inatruetions.

The Intellect is not Sufficient in Guiding Man towards
Respect of the Law

The guidance we are considering here is that which emaunates
(rom the wisdom of the Creator; this wisdeom has created man
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and allotted him his geal of wellbeing just as il has assigned 2
path and geal lo all ereation. This zoal of happiness and
wellbeing is the path of self-fulfillment based on correct
behavior in a social settling, It iz clear that, of necessity, there
can be no inconsistencies or shorteomings in the work of the
Creator.

If, al limes, one cannot discern Ilis aim or it scems hidden
from normal perception, it is not through lack of reason or
cause on the part of God, bul rather thal the cause is linked to
other causes which obscure the one in question. If there were
no hindrances o a clear perception of the causal chain of
events, two given actions would never appear inconsistenl or
contradictory to the harmony of creation nor would the work of
the Creator appear (as il sometimes does lo those whose
perception is hindered by the intricacy of the causal chain of
events), inconsistent and imperfect,

Guidance towards the law, whose f[unction is lo remove
differences and conflict between individuals in society, 1s not a
matter for the inlellecl since it is this very intellect which
causes man lo dispute with others. Tt is the same intellect
which incites man to profit at the expense of others and to
preserve, [irst and foremost, his own interest, aceepting justice
only when there is no alternative.

The two opposing lorces, one causing difficulties and one doing
away with them, are qualities of man’s character; they do not
obviously exist im  the Creator: ‘the countless daily
transgressions and violations of the law, in effeet, all result
[rom those who use their intellect incorrectly; they themselves
are the very source of their own difficulties.

[f the intelleel was truly a means of removing wrong action
from society and was itselfl a trustworthy guide to man’s
wellbeing, it would recognize the wvalidity of the law and
prevent man from violating it. The intelleet’s refusal to
willingly aceept what is obvicusly given for the wellbeing of
man is confirmed when we realize that its acceptance of a
socielty based on just laws is only out of necessity. Without this
compulzion, it would never accept to know the law.
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Those who transgress the law do so for many reasons: some
uppose it without fear, because their power exceeds that of the
law; others, because they live outside the reach of the law,
through deceil or negligence on the part of the authorities;
others are able to invent reasons which make their wrong
actions appear lawful and acceptable; some make use of the
helplessness of the person they have wronged. All, however,
find na legal abstacle in their wrong aims; cven if an obstacle
appears, their intellect, rather than guiding them to an
acceptance of the law, renders the obstacle right and
inefTective.

From these examples we are lefl in no donbt that the intellect,
far Trom conlrolling, restricling or guiding man, merely uses its
influence 1o ils own purpose. We must inelude, therefore, that
it is incapable of guiding man towards a social law which
cuarantees the rights, freedom and wellbeing of all the
members of sociely,

God says in chapter XCVI:6-7 “Indeed, man truly rebels when
he thinks himself independent.” The independence referred to
here includes the independence of those who imagine that they
can elaim their rights through other’ than the path of legality.

The Only Way te Guidance is that of Revelation

Man, like the rest of ereation, naturally segks his own wellbeing
and happiness as he lives out his life, Since, by his very
mikeup, he has a variety of natural needs, he has no alternative
but to live in society in order to fulfill thes¢ needs; his own
wellbeing and search for the fulfillment of his natural character
takes place in the wider framework of society’s wellbeing.

Thus the only acceptable pattern of existence, regulated by a
comprehensive law common to all people, is the one which
suaranlees both the wellbeing of society and of the individual
in # balanced and just fashion. It is also clear that man, like the
rést of creation, must endeavor to achieve his wellbeing and
undertake whalever preparation is necessary for achieving this
by allowing himself to be guided by his Creator.
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It is but a logical next step in our analysis to say that any
guidance from the Creator must be towards this comprehensive
law, eommon to all and, at the same time, in accord with the
individual's wellbeing. Intellec! is not enough to guide man to
the law since it does not alwavs decide in favor of cooperation
with others nor in [avor of the common good,

The path -the way- which fils perfeetly the requirements of
man is the way taught by the Prophets and messengers of God,
It is the way brought to them by God through revelation and
established as undeniably true and valid, by the example of
their own lives and their intimate knowledge and coutact with
God.

In chapter 11:213, God says, “Mankind was one community and
God sent (to them) prophets as bearers of good news and as
warners and revealed to them the book with the truth that i
may judge between mankind concerning that in which they
differed.” Here we understand “one community” to mean a
sociely at peace, its members living withoul dispute or
difference. After a period of time, men differed with one
another and, as a result, God sent the prophets.

Again, He savs in [V:163-165, "Indecd we have inspired you as
we have inspired Noah... Messengers of good news and a
wariting in order that mankind might have no argument againsi
Gad after the Messenger.” Intellect alone does not make man
aceountable to God and this is why he must be awakened to the
reality of his inner condition by other means.

The first of the abovementioned verses recognizes the way of
revelation and prophecy as the only way of removing
differences between men. The second shows revelation and
prophecy to be the complete and absolute proof to mankind of
the truth of God's message.

Some Questions Answered

Question: By using the premise thal the intellect cannot
prevent violation of the law and the wrong action of man in
peneral, you are declaring the necessity of imposing a law or, as
you say, “guidance” towards his own wellbeing; (hat iz, you are
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demanding that we place our trust in revelation and
Prophethood rather than in the intellect.

The truth is, howewver, that the laws and instructions of
revelation are also ineffective in thal they cannot prevent
violalion of the law of the Shari”ic law or divine code; in fact,
man’s acceptance of this code is even less than his acceptance
of the civil code. What can vou reply to this?

Answer: To poinl oul the way is one thing and Lo [ollow it is
another, The Creator as taken upon humsell to goide mankind
tooa law under which he can achieve his wellbeing; He has not
liken upon himself to stop mankind from infringing upon the
law nor of compelling men lo follow the law. We have
investigated above the problem of man's infringement of the
law, not to prove that the intellect is deficient or incapable of
preventing wrong action but, rather, to show that it usually
floes nol decide in favor of the law or of cooperation with
society,

As we have pointed out, the intellect only follows the law out of
necessity; if it perceives that obeying the law and restricting
one's personal freedom brings less benelil than disobedience,
then it will not follow the law nor stop others [rom
lransgressing.

The acceprance of the way of the revelation, however, always
brings with it obedience to the law. By accepting the code of
Lbehavior revealed by the prophets, one entrusts one’s judgment
to God who, with his boundless power and knowledge,
constantly watches over man; only He can reward good deeds
or punish bad ones in an absolutely just and anbiased way, God
says in chapter X1l:40, “The decision rests with God only,” and
in chapter XCIX:7-8, “And whoever does an atom's weight of
vood will see it then and whaoever does an aiom’'s weight of bad
will see it then, "

Likewisc, Tle says in XXIL:17, “fndecd God will decide between
them on the day of Rising, Indeed! God is witness over all
things, " and in 177, “Are they unaware that God knows that
vltich they keep hidden and that which they proclaim.” In
N X152, we read: "And Ged fs walcher over all things, "
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From these verses, il is clear that the divine din of Islam, which
has been given to man through revelation, is not capable of
preventing transgression of the law any more than the civil law
drawn up by men. The machinery of the civil law appoints
officials and employees to control and inspeet the action of
man and also imposes a system of punishment for his offences;
this method only works when the law is strong and the crime is
discovered.

The divine din iy superior to manmade laws or social orders in
that conlrel over man is ecarried out in a very special way,
namely, through the vigil of the angels. Moreover, the divine
din obliges in every man and woman to enjoin the right and
forbid the wrong, All men, without exception, are instructed to
wialeh over the action of their fellow men and to be guardians
of 1he law.

It is only belief in a divine order which contains and defines
action outside the limits of good and bad and within the reality
of the Day of Reckoning to come. Most importantly, the Lord of
the world and of the entire unscen world is aware of man's
every action and s present with him everywhere al every
moment.

Like the civil eodes drawn up by man, there is also in the divine
code a corresponding system of punishment for every sin both
in this world and on the day of reckoning after death. Unlike
the ecivil code, however, the divine law guarantees that no man
will eseape from judgment and punishment, i punishment is
warranted. As proof, the reader is urged to follow what is
written in chapter IV:sg, "Chey God and obey the messenger
"and in X1, “And the believers,
men and women, are profecting friends one io another; I-"tL{]'
ewjoin the right and forbid the wrong.”

and those af you in authority

Likewise, we may study LXNXI1:10- 12 when God says, “Indecd
there are guardians above you, generous and recording, who
know all that you do.” and also in XXXIV:21, "dAnd your Lord
(0 Muhammad) takes note of all things"
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A Second Question: It has been argued that the intellect does
nol always decide m favor of respect for the law. Is this not
inconsistent with whal is contained in the saying of the Imams,
which states that God has given two proofs to his servants, the
outward and obvious one being that of His Prophet, and the
inner and hidden one being that of the intellec! of man? How
are we to understand this statement in the light of how the
intellect has been described?

Answer: Without exception, man's intellect is concentraled on
sccuring benefit and avoiding harm. Whenever it accepts Lo
cooperate and share in society’s activity, it is, as we have seen
above, seeking its own benefit. This need 1s oflen [elt by those
who wish to profit from others or seek Lo control others by
using their wealth, For such men there is nothing prohibiting
them from pursuing their illegal action; their intellect will not
decide in favor of the law nor forbid transgression of the same
law.

IT, however, the source of compulsion (as is understood in the
light of divine revelation) is from God, then the effect on man
is totally different. Gods watching over man's action, His
punishment or reward of bad or good action, admits of no
neglizence, ignorance or incapacity. The intellect, which
recognizes the existence of God, cannot refuse the law. It will
always decide in favor of that which revelation demands of
mal.

Thus, the intellect of a believing man will recognize the
importance of the revelation over any personal matter. God
savs in XI11:a3 “Is He who is aware of the deserts of every soul
as he who is aware of nothing?” and in LXXXV:14, "No soul but
has a guardian over if” and LXXIV:38, "Every soul is a pledge
for its own deeds.”

The Path of Revelation is Protected Against Mistakes
The path of revelation is part of the Creator's program. lle
never makes mistakes, neither in His Creation nor in the
system of belief and the laws of the shari"ah, which are
delineated for man through revelation.
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God says in LXXI11:26-28,

(He is) the knower of the Unseen and he reveals His secret to
no one excepl to every messenger He has chosen and He makes
a guard go before him and ¢ guard behind him, that He may
know that they have indeed conveyed the message of their
Lord, He surrounds all their doings and e keeps Count of all
things,

From this we understand that the prophets and messengers of
God must he infallible both in receiving the revelation and in
preserving il against alteration and attack., They are as
instruments al the disposal of the Creator’s wisdom, Were they
to make an error in receiving or teaching the message ol Lhe
revelation or be led astray by the whispering of evil persons,
were they themselves to commit wrong or deliberately change
the message they had to deliver, then the wisdom of God would
be unable to perfeet its program of guidance.

God confirms in chapler XVI:g that He is in total control of
man’'s guidance by means of his messenger, "And God's is the
direction of the way, and some (words) do nol go straight.”

The Hidden Reality of Revelation

The reality of revelalion is hidden [rom us. What is clear is that
the aim of the program of lile, oullined [or man by the Creator,
cannol possibly have been put together by the intellect; there
must be another way of understanding, of perceiving, (olher
than through reflection and thought), by which man learns of
the duties ineumbent on him and his fellowmen. This
understanding may only be encompassed by the path of
revelation.

There are, however, only a limited number of men who possess
this kind of understanding since receiving revelalion requires
an understanding based on purity, sincerity and freedoem {rom
all ecorruption and bad thoughts, It requires men whose
spiritual qualities do not change:; men who are psvchologically
balanced in their judgments and who possess. It musl be
admitted that these real depth of understanding qualitics arc
rarely to be found amongst men,
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The Prophets and messengers mentioned in the Qur'an are men
of precisely these qualities, The Qur'in does not mention their
munher: it only names a few (namely Adam, Nl (Noah), Had,
dalill (Methusaleh), Tbrahim (Abraham), Lit (Lot), Isma'il
(Ismael, Ishmael), Alvasa® (Elisha), Dhu'l-Kifl (Ezekiel), Ilvas
(Elias), Yunus (Jonah), Idris (Enoch), Ishaq (lsaac), Ya qiub
{Jacob), Yiasul (Jeseph), Shu’avh, Masd (Moses), larin
(Aaron), Dawid {David), Sulavman (Scolomon), Avyib (Jab),
Zakarivyl (Zachariah), Yahya (John), [sma il $adiq al-Wa’d,
"Isd (Jesus) and Muhammad; others are indicated but not
named).

We, as ordinary men, do not share at all their gualities and so
we cannol taste the reality of their perception. Prophecey, as an
experience, remains unknown for us. Moreover, few of the past
revelations have reached us and we have only a limited view of
the reality which is revelation and prophecy. It may be that
what has reached us in the form of revealed books is exactly as
the revelation we are familiar with, that is the Qw’an.

Nevertheless, il is possible that other revelalions (completely
unknown Lo us) may  have contained inlormation and
instructions of which we have no knowledge.

How the Qur'idn was Revealed
Qur'inic revelation, according lo the Qur'an itself, is an
uttersnce on hehalf of God to His Prophet; the Prophet
received the speech of God with all his being, not just by way of
learning. In XLIL 51-52 God savs,

Aud it was not to be for any man that Ged showld speak to him
wntless (iv he) by revelation ar from helind a verl or (that) we
vend a messenger to reveal what Ife will by His teave. Truly,
He is exalted, wise, And thus We have inspived in pou
(Mulanunad) a spirit of Our Command. You did ot know what
the Book, nor what the Faith was, But We have made it a light
wherehy We guide whom We will of our slaves. And truly you
surely guide to a right patih.

O comparison of these two verses, we discover three different
wavs of divine utterance. Firstly, God speaks without there
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being any veil between Him and man. Secondly, God speaks
from behind a weil: like the tree on the [iir mountain from
behind whicl Moses heard God speaking. Thirdly, God's speech
iz brought to man by an angel who had previcusly heard the
revielation from Him.

The second of the two verses above show that the Qur'an has
reached us by means of the third of three possible ways, Again,
God savs in XXVI:102-195. “(4 revelation) which the Faithfil
Spirit (Gabriel) has browght down upon your hear!, tha! vou
meay be (one) of the warners, in plain Arabic Speech,” and in
chapter [l:97, “Who is an enemy to Gabriel! For it is e who
ahy revealed (this hook) te yvour heart”

From these verses we understand that the Qur'an was
transmitted by way of an angel named Gabriel, or the "Faithful
Spirit”, and that he Prophet received the revelation from him
with all his being, all his perception and not merely by
listening. The verse says “on powur feart,” which in Qur'anic
terms means perception or awareness. In LITT:o-11, we read,
“dnd He revealed to His slave that which He revealed the
heart did nor [ie in seeing what I saw;” and in XCVIII:z,
reception of the revelation is indicaled as a reading of "pure
pages” by God's messenger.
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THE RELATIONSHIP OF THE
QUR'AN TO THE SCIENCE

Praise of Knowledge and the Stimulation of the Desire to
Stnddy

No other revealed book praises and encourages science and
knowledge as does the Qur'an and it is for this reason that the
Our'in names the age of the desert Arabs, together with their
pagan cultures, before Islam as the “age of ignorance.” In over
a hundred verses reference is made Lo science and knowledge
in a variety of ways; and many of these verses praise the value
of seientific knowledge. In XCV1:5, God indicates the favor e
has done man by bringing him out of his state of ignorance.
“"He teaches man what he did not know.”

Likewise, we read in LVIILi11, "God will exalt thore who
helieve among you and those who have knowledge to high
rentkes,” and in XXXIX:0. God says, “Are those who krow equal
1o those who do net?” Besides, the many verses in the Quran
conecrning knowledge, there are also countless traditions of
the Prophet and the Imams on Lhis subject which rank second
ouly in importance o the Qur'an,

The Sciences which the Qur’an Invites Men to Study

In verses too numerous te mention, the Qurian invites one to
reflect upon the signs of ecreation; the heavens, the shining
stars and their astonishing celestial movements, and the
cosmie order which rules over the m all. Similarly, the Qur'an
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urges one to reflect upon the creation of the earth, the seas, the
mourntains, the desert, and the wonders contained below the
surface of the earth, the difference between night and day and
the changing evele of seasons, It urges mankind to mediate on
the extraordinary creation of the plants and the order and
symmelry governing their growth, as well as the multiplicity of
the animal kingdom.

The Qur'an invites to witness the interdependence of beings
and how all live in harmony with nature. It ealls upon man
also, to ponder on his own make-up, on the seerets of crealion
whicl are hidden within him, on his soul, on the depth of his
perception, and on his relationship with the world of the spirit.

The Qur'in commands man to travel in the world in order to
witness other cultures and lo investigate the social ovders,
history and philosophies of past people. Thus il calls man to a
study of the natural sciences, mathematics, philosophy, the arts
and all seiences available to man,- and to study them for the
beneflit of man and the wellbeing of society.

The Qurin recommends the study of these sciences on the
pondition that it leads to truth and reality, thal it produces a
correct view of the world based on an understanding of God.
Knowledge, which merely keeps a man occupied, and prevents
him from knowing the realily of his own cxistence, is equated
with ignorance. God says in XXX:7, “They fnow anly some
appearance of the life of one world and are heediess of the
Hereafter,” and in chapter XLV:23, “Have you séen him whe
makes his desire his goal and God sends him astray purposely
and seals up his heart and sels a covering on his heart. Then
whao will fead him after God (has condemned him).”

The Qur'an not only stimulates the desire for study but is itself
a complete system of education of divine knowledge; it
provides, too, a model for human behavior and thought, This
complete way of life is, called Islam, the way of submission.
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the Sciences Particular to the Study of the Qur’in

There are many sciences devoled to the study of the Qur'in
itself. The development of such sciences dates from the first
day of Qur'inic revelation; over a period of time, they were
uniflied and perfected. Today countless bonks are available on
these sciences, fruit of the labar of different researchers over
the centuries.

Some of these sciences investigate the language and vocabulary
of 1he Qurian, and some the meanings, Those concerned with
language are the seiences of correct Quridanic pronunciation
and reading (rajwid and gird’ah). They explain the simple
changes, which certain letters undergo when occurring in
conjunction wilh others, the substitution of letters and the
places  prescribed for breath-pausing, and other similar
matters, They also study the different ways the Qur'an has been
wrilten down and the several generally accepted wavs of
recitation, together with the three lesser known ways and the
rarer modes of recitation.

Other works enumerate the number of chapters and their
verses, while others relate these numbers to the whele Qur'an.
they discuss the tradition of Qui'anic calligraphy and how it
differs from the normal Arvabie seriptl. They research, too, into
the meunings of the Qur’an and the general division of subjeet
malter, such as the place and cirenmstances of revelation, the
meanings, the muhkaem (elear) or the muatashabih (ambiguous),
and the abrogating and the abrogated verses.

Others study the verses containing the laws(which, in fact, are
part of what is known as [slamice figh or jurisprudence). Others
specialize in the commentary of the meanings (already seen in
a previons section of the book). Specialists in each of the
differenl sciences have published numerous works on each
sitlject,

The Sciences which Developed because of the Qur'an

The sciences of the din of Islam ecame into being at the
beginning of the Prophet’s mission and the revelation of the
Qur'in, including laws governing the behavior and transactions
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of Muslims. Study of these sciences developed in the first
century aflter the Hijral although initially, not in any formal
wiy. Since the Caliphs had prohibited the writing down of the
tradition, they were handed down by word of mouth by the
companiens and their followers.

A small number of Scholars wrote on jurisprudence and on the
science of the traditions at the beginning of the second century
when the prohibition was lifted,! allowing Scholars to record
the raditions.

It was at this peint that a number of disciplines came inlo
being including the Science of Traditions and the Science of
establishing the authority and sincerity of these men who
transmitted it the Seience of analysis of the text of the
traditions; the Science of the foundations of jurisprudence and
jurisprudence ilsell the Science of belief in the judgment after
death and the afterlife. Even philosophy., which entered the
Islamic arena via the Greek, and remained there for some time
inits original Greek, took on the color and belials of the people
after a lime.

Changes in the subject matter and the structure of disciplines
took place such thal today, amongst Muslims, all subject
matter concerning divine gnosis is supported by proofs and
reasons taken from the Qur'an and the traditions,

All these subjeets were also studied as an integral part of the
Arabic language: mastery of the science of verb declension,
Arabic zrammar, meanings of words, commentary and
explanation, the art of metaphors and good styvle. and the
philosophy and science of derived meanings allowed greater
precision and clarity in the study of the Islamic Seiences is o
whole,

Indeed, what stimulated scholars to record and arrange
colierenlly Lhe laws of the Arabic language was the sense thal
they were serving God; love of Him drew them to a clarity and

' This restriction was imposed by the Umayyad caliph Umar ibn “Abd al-
"Aziz, 29-101 AH
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sweelness of style. which in turn generated the Science aof
correcl speech and composition,

It iz thus related that Ibn “Abbas who was one of the
commentator amongst the companions, explained the meanings
of verses by taking examples of the vocabulary in question from
Arabic poelry. He advised people 1o collect and learn Arabic
poetry saving,

Paetry is the court af the Arabs {meaning the place where the
finest langnage may be heard.)

The famons Shi ite scholar Khalil ibn Ahmad al-Faraliidi wrote
the book al-"Ayn on the subject of language and also described
the science of poetic thyme.

Many others also wrote on the same subjects. The subject of
history was initially derived in Islam from stories of the lives of
Prophets, in particular that of the Prophet Mubammad and the
desceription of the course of pasl nalions. To this basic material
was added an accounlt of the evenls during the period
innnedialely following the appearance of Islam. All this was
developed inlo a history of the world in the writings of such
men as al-Tabariy, al-Mas " adiy, al-Ya qubiy and al-Wagidiy.

The original reason the Muslims translated and transmitted the
natural Sciences and mathematics from other languages and
cultures into Arabic was the cullural stimulation given to them
by the Quran. Many different Sciences were lranslalted from
Greek, Syriae, and Sanskrit into Arabic,

Access Lo Lhese seiences was al [irst available only to the Caliph
(who was tat that time leader of only Arab Muslims).
Gradually, they were made available to all Muslims and
improved upon as research methods, structuring, classification
and ordering of the subjects developed,

One of the main reasons the civilization of Islam, which formed
after the death of the Prophet, eame to include a large part of
the inhabited world {and which today numbers over six
hundred million inhabitants), was the Qur'dn. We as Shi ah,
however, deny that t he caliphs and the kings who [ollowed
them had legitimate claim to the guardianship and execution of
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the law even though they expanded Islamic civilization, and do
not fully agree with the way they explained the realities of
Islam.

Indeed the light of wisdom which illuminated the world was
[rom the light of the miracle of the Qur'an, The appearance and
diffusion of the revelation caused a change in the direction of
history and generated a chain of impertant events resulting in
the progress and development of the culture of man.



THE ORDER OF THE QUR'AN'S
REVELATION AND THE GROWTH
OF THE QUR'ANIC SCIENCES

the Order in which the Verses of the Qur’an were
Revealed

Thal the chapters and verses were not revealed in one place but
rather in stages over a period of twenly-three years during the
Prophet's mission is authenticated nol only by historieal
evidence but also from evidenre from lhe various verses. In
AVILro6 we read, "And it is o Cur 'dn that we have divided that
Vou may recite it to mankind at intervals and we have revealed
it by fsuccessivel revelations,” As further proof there are
abrogating and abrogated verses which are directly related to
evenls from dilferent periods and circumstances and which
obwviously were not revealed at one time,

At this point we should note that the chapters and verses were
not revealed in the order in which they are set ont; that 1s the
lrst chapter “a/-Fatiah” (The Opening) was revealed after
“The Cow", “The Family of “Imran, “Women," and “The Table
Spread,” This is true also for the order of the verses, which do
nol necessarily  tollow  chronologically, The contenl of #
Qurianic text may lor example show that the content of some
chaplers and verses concord with the first period of the
Prophet’s mission like the chapters “The Clol,” and “"Nun,” but
are recorded atl the end of the Qur'an,
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Many chapters and verses which correspond lo the time after
the migration like “The Cow,” “The Family of “Tmran,”
“Women,” “The Spoils” and “Repentance” have been placed al
the beginning of the Quran.

The contents of the chapters and verses are lhus direetly
related to the events, eircumstances and differenl needs of the
period of the Prophet’s mission: lhe chapter and verses which
only deal with the ealling of the polytheists to beliel in God’s
oneness and the struggle against the idol-worshippers
correspond to a time before the migration when the Prophet
was inviting the people to Islam in Mececa,

The verses dealing with battles and these dealing with social
laws were revealed after the evenls and circumstances
associated with the establishment and progress ol the Islamic
society in Medina,

Coneclusions to be Drawn
We may divide the chapters and Qur'inic verses according to
the place, time and circumstance of their revelation:

Some of the chapters and wverses are Meecan and some
Medinan; usually those revealed before the Prophet's migralion
are counled as Meeean. The majority of the chapters, and
especially Lhe shorter ones, are of this lype. Those revealed
alter the migralion are counted as Medinan even though they
may have been revealed oulside Medina or even in Mecea.

Some chapters and verses were revealed while the Prophel was
traveling and some while he was resident in a place, The verses
are also divided according to whether they were revealed by
day or by night, in peace or in war, or when the Prophet was on
earth or in the heavens, or whether he was alone or with others,
In the light of these different classificalions we may study the
reasons for the revelations.

Some chapters were revealed more than once such as Lhe
chapter “al-Fatihah,” which was revealed once in Meecea and
once in Medina. Some verses were revealed several Limes like,
“Which is it of the favors of your Lord do vou denp?” in Lhe
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chapter “The Beneficent™ which is repeated thirly times, and
the verse, “"And indeed your Lord He is truly the Mighty, the
Wereiful, " which is repeated eight times,

Sometimes one verse occurs in more than one chapter such as
“they say: when fs the fulfillmenl of promise, if yvou are
fratfiful,” We find, too, that a sentence appears as a complete
verse in one chapter and as part of another verse elsewhere; for
cxample, the sentence, "Aflah! there is no God save Him, the
Alfve, the FEternal,” i5 a ecomplete verse in the beginning of
“T'he Family of " lmran,” Yet, in “The Cow™ il is part of the al-
Kursiy verse, Most chapters and verses, however, were revealed
in one place at one time and do not recur in the Book.

Stmilar verses appear in different places in the Qur'an because
of certain subjects, which demand repetition. One of the
signilicant features of (the Quran is the difference in the length
of the chapters. We may compare "Abundance” (the shortesi
chapter) and “The Cow” {the longest chapler).

Likewise, we may compare the length of verses, with the
shortest being the single Arabic word “mud hdmmatan” (dark
grecn with foliagel and the longest, composed of thirty
sentences being the 28204 verse of “The Cow”™ (whose subjec!
concerns debt).

All these differences are in accordance with the demands of the
revelations. Sometimes, it happens that two verses are closely
connected in meaning but differ greatly in length; for example,
the thirtieth and thirty-first verses of "The Cloaked One”, the
first being a single sentence and the second more than eleven
sentences.,

We should nol forget that most of the shorter verses like "The
Dawn” and “The Night" are Meccan, and those whose subjeet
maller is (reated in greater length and detail are Medinan. The
first verse to be revealed to the Prophet was during the
revelation of the first five verses of “The Clot: and the last to be
revealed was verse 281 of “The Cow"; “And guard yourselves
against a day in which vou will be brought back 1o Allah, Then
every sonl will be paid in full that which it has earned and they
will not be wronged,”
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The Reasons for the Revelations
Many of the verses are connected with events and
circumstances which took place as the Prophet called the

people to Islam, for example “The Cow™.'

Other chapters, like “The Tribe” refer to the exile of the Bann
al-Nadir and the chapter "The Coursers” was revealed [or Lhe
Bedouin Arabs of the Dry Valley and other [ribes. Some
chaplers or verses were revealed beecanse of the need 1o explain
the laws and directions of Islam; for example, the chapler
“Women” which defined marriage and the inheritance of
women, “The Spirits” which explaing how to deal with the
prisoner-of-war caplured as booty and, the chapler "Divoree”
which was revealed, as its name suggests, to explain divoree.®

The vircumstances leading to the revelation of these chaptlers
are called “reasons for revelation” and there are countless
traditions on this subjeet.

Amongst the Sunnis, there are many traditions which deal with
the reasons for revelation; several thousand narrations may be
enumerated (although in the Shi"ah School only a few hundred
may be counted). Many of these are willhoul a chain of
narration and are not accepled as [ully trustworlhy; moreover,
a considerable number are classified as weak. The dubious
nature of the majority of these may be aseribed to the following
reasons. Firstly, it is obvious from the form of many of these
savings thal the narrator had not learnt them through oral
transmission bul rather based on his own judgment, that the
revalation of a certain verse was connected with certain events.
Thus, the narrator links a certain even to a verse of suitable
meaning mentioned in the tradition.

This is a subjective view, carried out through ijtihad or
personal rellection upon the matter, and not the actual reason

' The second chapter (al-Bagarah) descended in 1 AH. i Medina.
some ol 115 verses reproach the Jews who prevented the progress of Islam
and others are about the rituals lilee the &iblah, the month of fasting, hajj.
etc,

* See Strah 4, 8 and 65 respectively.



370 Qur'an in Islam

for revelation learned orally through transmission [ram the
Prophet. As proof of this argument, we may cite many
inconsistencies amongst these traditions. There are verses, for
example, recorded as having several conflicling “reasons for
revelation” which are totally unconnected with each other.

Ibn " Abbids, for example, who is not alone in this practice, relates
several “reasons for the revelation” of onc single werse. The
existence of such conflicting reasons is because many have been
arrived at thorough subjective deliberation rather than
transmitted directly from the Prophet. This results in ong
narrator attributing a cerlain verse to a particular event while
another narrator attributes it to another event.

i other occasions, a narrator relales two different reasons from
Ihe 1evelation of onc verse and thus implicates himself in two
conflicting views' then he rejects the first view in favor of the
second. We are led to conclude, moreover, that most of these
narrations are [abrications or deceitfully lransmitted under the
prelence of trustworthy narrators. Such doubt concerning the
validity of many of these traditions greatly endangers their
credibility.

Secondly, it has been related with certainty that the early Caliphs
strictly prohibited the recording and writing down of the
narrations and, whenever a sheel ol paper or tablet was found on
which a saying had been written, it was burned. This prohibition
lasted until nearly the end of the first century after Hijrah, that is,
for a period of about ninety vears. The effect of this prohibition
was that the narrators and scholars of sayings were free to make
small additions or changes during oral transmission of the saying.
These additions gradually accumulated until the original meaning
of the saying was lost,

This becomes very clear on investigation of an event or subject
which has been related by two different narrators; one may come
across a saying which describes an cvent and see the same event
described in a different way by another narrator. False sayings
were not only introduced by attributing them to respected
narrators but also by the hypoerites. Their sayings soon became
part of the main body of sayings and this further undermined the
credibility of this particular section of the Science of tradition,
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The Method Used in Deseribing “The Reasons for the
Revelations™

Past scholars of Islam, and in particular the Sunni scholars,
altached great importance to the order of revelation of the
chapters, Among the narration on the subject is thal of Ihn
"Abbas who has said that “the beginning of each chapter which
was revealed in Mecca was recorded as having been revealed
in that very place, then God added what He wanted to it.” The
following is the order of revelation of the Qur'an (beginning
with the Meccan verses):

(1) Read in the name of vour Lord. (XCVI:1)

f2) Nan, (LXVII:)

(3) O you wrapped up in your raiment. {(LXXIII:1)

(4) O you wrapped up in vour cloak, (LXXIV:1)

(5) The power of Abi-Lahab will perish. (CXI: 1)

(6) When the sun is overthrown. (LXXXI:1)

(7} Praise the name ol your Lord, the Most High. (LXXXVIIL:1)
{(8) By the night enshrouding. (XCII:1)

(g) By the Dawn. (LXXXIX:1)

{10) By the morning hours. (XCIIT:1)

{11) Have we not caused your breast to expand? (XCIVa)
(12} By the declining day. (CTIT:1)

(13) The Courses. (C:1)

(14} Indeed, We have given vou abundance, (CVIII:1}
(15) Rivalry in worldly increase distracts you. (CIL:1)
(16) Have you observed him who denies the din? (CVI11:1)
[17] Sav: O disbelievers! (CIX:1)

' Al-Suyiitiy, al-ftgdn, vol. 1, p. 10 (quoting Fada il al-Qur’an of Thn
Daris).
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(18) Have you not seen your Lord dealt with the owners of the
elephant? (CV:1)

(19} Say: I seek refuge in the Lord of the daybreak. (CXIII:1)
{20]) Say: I seek refuge in the Lord of the mankind. (CVIV:1)
{21) Say: He is God, the One. (CXII:1)

{20} By the Star. (L111:1)

{23) He frowned. (LXXX:1)

(24) Indecd, We have revealed it on the MNight of Power.
(MCWIT:1)

(25} By the sun and its brightness, (XCI:1)

(20) By the heaven, holding mountains of the stars, (LXXXV:1)
(27) By the fig. (XCV:1)

(28) For the taming of the Quraish. (CVI:1)

{20) The calamity. (CI:1)

(40) No, | swear by the Day of Resurrection. [LXXXV:1)
{31) Woe Lo every slandering traducer. (CIV:1)

(32) By the emissary winds. (LXXVII:1)

(33) Qal (L:1)

(34) No, T swear by this city. (XC:1)

{35) By the heaven and the morning star. (LEXXXVI:1)
(36) The hour drew near. (LIV:1)

{37) Sad. (XXXVIII:1)

(38) The heights, (VII:1)

(39) Say: it is revealed... (LXXII:1)

(40) Ya Sin, (XXXVIII:1)

(41) The Criterion. (XXV:1)

(42) The Angels. (XXXV:1)
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{43) K&l Ha Ya ~Ayn Sad. (XIX:1)
{441 Ta Ha. (XX:1)
{45) The Reality. (LVI:1)
{46) Ta Sin Mim. (The Poets) (XXV1:1)
{47) Ta Sin. (XXVII:1)
(48) The Story. (XXVIII:1)
{40) The Children of Israel {(af-Isra ') (XVII:1)
(o) Jonah, (X:1)
(51} Hud. (XT:1)
{52) Joseph. (XII:1)
53) The Exile. (XV:1)
(54) The Cattle. (VI:1)
{55) Those who set the ranks. (XXXVTI:1)
(56) Lugqman. (XXXI:1)
(57) Saba’. (XXXIV:1)
{58) The Troops. (XXXIX:1)
(50) Ha Mim {The Believer or Ghafir) {XL:1)

{60} Ha Mim (The Prostration or Fussilat) (X1L1:0)

[61) Ha Mim “Ayn Sin Qaf. (XLII:a)

(B2) ITa Mim (Ornaments of Gold) (XLITI:1)
[63) Smoke, (XLIV:1)

L64) Crouching. (XLVI:1)

(65) The Wind Curved Sand-hills. (XLVI:1)
(6] The Winnowing Winds. (LI:1)

(67) The Overwhelming, (LXXXVILL:1)

(68) The Cave. (XVII1:)

(60) The Bee. (XVI:1)
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(70)] Indeed, We sent Noah. (LEXI:;)

{71) Abraham. (XIV:1)

{72) The Prophets. (XXI:1)

(73] The Believers. (XXIII:1)

(74) Alif Lam MTin The Prostration. (XXXII:1)
(75 Mount Sinai. (LII:1)

(76) The Sovereignty. (LXVII:1)

(77) The Reality. (LXIX:1)

(781 A Questioner Questioned... (LXX;1)

{79) Ahout what do they queslion one another? (LXXVIIL:1)
{80) Those who drag forth. (IL.XXIX:1)

(81) When the heaven is cleft apart. (LXXXII:1)
(823 When the heaven is split asunder. (LXXXIV:1)
(83) The Romans, (XXX:1)

(84) The Spider. (XXXIX:1)

{85) Wae to the defrauders. (LXXXIIL:1})

{86) The Cow. (11:1)

(87) The Spoils of war. (V1II:1)

(88) The Family of "Tmran, (1I1:1)

(80) The Clans, (XHXIII:1)

(90) She That is to be examined. (LX:1)

{g1) Women. (IV:1)

{g2) When the earth is shaken, (XCIX:1)

(93) Iron. (LVII:1)

(94) Mullammad. (XLVIL1)

(95) The Thunder, (XIIL:1)

(96) The Beneficent. (LV:1)
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{o7) Man. (LXXVI:1)

(98] Divoree, (LXV:1)

{99) The Clear Proof. (XCVIII:1)

(100) Exile. (LIX:1)

{101) When God's help arrives. (CX:)
(102) Light. (XXIV:1)

{103) The Pilgrimage, (XXI1:1)

{104) The Hypoerites, (LXIIT:1)

{105) She that Disputes. (LVIII:1)

{(106) The Private Apartments. (XLIX:1)
{(107) Banning. (LXVI:1}

{108) The Congregation. (LXII:1)

{109) Mutual Disillusion. (LXIV: 1)
{110} The Ranlks. (LXI:1)

(111) Victory, (XLVIII:1)

(112) The Table Spread. (V:1)

(113) The Immunily (Repentance). (IX:1)

Further Traditions Concerning the Order and Place of
Revelation of the Chapters

The tradition of Ibn "Abbis mentions one hundred and
thirteen chapters, the chapter “al-Fatikah “ not being counted
among them. There is another saying, related by al-Bayhaqiy
from " Ikrimah,' which enumecrates one hundred and eleven
chapters, the three chapters “al-Fatihah™ "The Ieights,” and
“Counsel (Alif-Lam-Mim-" Ayn-5In-Qaf)" not being mentioned.
When al-Bayhagiy relates this same tradition from Ibn "Abbas,
it inecludes all one hundred and fourteen chapters. The
tradilion of al-Bayhagqiy reckons “The Defrauders” as one of the

' Al-Suytitiy, ai-ftgdn, vol. 1, p. 10.
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Medinan chapters in opposition to the other traditions, which
count it as Meccan. The order mentioned in these two
traditions for both the Meecean and Medinan chapters is
different from that of other traditions,

Another tradition, related from "Al7 ibn Abi-Talhah! says: The
chapter “The Cow"” was revealed in Medina and “The Family of
Tmrin,” "Woemen,” “The Table Spread,” "Spoils of War,”
*Repentance.” "The Pilgrimage,” "Light” “The Clans,” “Thaose
Who Deny,™ “Victory,” “Iron,” “She That Disputes” "Exile” “She
That Is To Be Examined,” “The Helpers of Allah (The Ranks),”
“Mutnal Disillusion,” “O Prophet, il vou divoree women,” "0
Praphet, why do you ban,” “*The Dawn,” “The Night,” “We have
revealed it in the night of power” “The Clear Proof,” “When the
earth shakes,” “When the help of Allah comes,” and the rest of
the chapters were revealed in Mecca.

The intention of the tradition seems only to establish the
difference between the Medinan and Mecean chapters and to
define the order of revelation of the chapters mentioned. The
chapters, “Table Spread” and “Repentance” are, without doubt,
later in revelation than that indicated in this (radition.
Moreover, chaplers "T'he Dawn,” “The Night,"” and “The Night
of Power,” are counited as Medinan chapters, whereas the above
tradition counts them as Meccan. Likewise, "The Thunder”
“The Beneficent,” “Man.” “The Congregation™ “The Private
Apartments” are considered as Mecean, whereas in the above
tradition they are counted as Medinan.

In another tradition related by Qatadah.?® “The Cow,” "The
Family of Imran,"” “Women.” “The Table Spread,” "Immunity,”
“The Thunder,” “The Bee,” “The Pilgrimage,” “The Light,” “The
Clans”™ “Muohammad,” “Victory,” "The Private Apartments,”
“Tron,” “The Beneficent,” “She that disputes,” “Exile,” "She that
is to be Examined,” “The Ranks,” “The Congregation,” "The
ITvpocerites,” “Mutual Disillusion,” "Divoree,” the first thirteen
verses of “0 You Prophet! Why da you ban,” "When the earth

CALSuyity, al-lgan, val 1, po 10
* Al-Suyiuy, al-Itgan, vel. 1, p. 10,
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Shakes” and “When the help of Allah comes,” were revealed in
Medina and the rest in Mecea. This tradition is contrary to the
previous Iraditions and, in parlicular, with regard 1o the
menlion of “T'he Defranders,” "Man” and "The Clear Proaf,”

This tradition is, however, unacceptable according to the
Science of traditions, being disconnected [rom direct
transmission from the Prophet. It is also unclear whether Thn
“Abbis learned of the order of revelation from the Prophel
himself or from some other unidentified person, or arrived at it
by subjective decision.

If the latter is the case, il has no value or authenticity bul [or
limself, It has also no value historieally, as Thn “Abbas did not
have close contaet with the Prophet. 1t is obvious that he could
not have heen presenl nor a witness to Lthe revelation of all
these chapters. Even if we supposc the tradition to be true, il is
still not totally acceptable in matters outside the law of the
whari al,

The only way to discover the true order of the chiaplers, and
whether they are Meccan or Medinan, is to examine Lhe content
the chaplers and Lo compare them with the circumstances and
social reality before and after the migration. Such a method is
effective in certain cases; the content of chapters "Man”, "The
Coursers”, and “The Defrauders™ testify Lo lheir being
Medinan, although some of these traditions only establish them
as Meecan.

The Gathering of the Qur'in into One Volume (Before
the Death of the Prophet)

The influence of the Qur'an, which was revealed in separate
chaplers and verses, increased day by dav. It2 eloguence and
miraculons clarily lransfixed the Arabs who altached great
importance to fine language; lhey came [rom far and wide lo
liear and learn a few verses [rom Llhe PProphel, However, the
notables of Mecea and the leaders of Quraish who were idolaters
and hitter enemies of the Prophet and Islam tried to prevent the
people from gelting close to the Prophet; they tried to frighten
off the Arabs by telling them thal the Qurian was magic.



378 Qur'an in Islam

Despite this, people came, unknown lo iriends, family and
servanls, in the dark of night to a place near the Prophet's
house and listened to the Prophet reading the Qur'an.

The efforts of the early Muslims in listening lo, memorizing
and recording the Qur'an were stimulated by another motive’
thev valued the Qur'an as a sacred document, being the word of
t3od; they were also obliged to read the chapter “al-Fatilah”
and a portion of another part of the Qur'an through which the
Prophet had been commanded to instruct people in the laws of
Islam,

This study and devotion to the Qur'an became more ordered
and comprehensive after the Prophet emigrated to Medina and
formed an independent Muslim community. He ordered a
considerable number of the companions to recite the Qur'an
and to learn and teach the laws which were being revealed
daily. So important was this activity that, according to special
permission granled by God in chapter "Repentance” verse 122,
these scholars were relieved of their obligation to fight jihad
(=0 called Holy War).

Sinee most of the Prophet's companions, (in particular those
who had emigrated from Mecca lo Medina), were unable to
read or wrile, the Prophet ordered them to learn from the
Jewish prisoners-of-war the simple writing of the time, Thus a
group of the companions gradually became literate.

Those of this group who engaged in the recitation of Lhe
Qur'an, learning by heart the chapters and verses were called
qurrd,’ it was from amongst this group thal forty (some report
seventy) died as martyrs in an accident called Bi'r Ma @nah.
The Qur'in was recorded, as it was revealed, on tablets, bones
and the wide flal end of the date palm fronds, There is no
doubt that most chapters were in use amongst early Muslims
since they are mentioned in numerous sayings by both Sunni
and Shi'ah sources. relating the Prophet's use of the Qur'an as
a call to Islam, the making of prayer and the manner of
recilation,
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Similarly, one comes across names of chapters in (raditions,
which describe (he time when the Prophel was still alive,
namely the very long chapters and "al-Fatihah".

After the Death of the Prophet

After the death of the Prophet, Imam ~Ali who (according to a
tradition of absolute authority) was more knowledgeable of the
Qur’an than any other man, retired to his house and compiled
the Qur'an in one volume in the order corresponding to its
revelation. Before six months had elapsed after the death of the
Prophet, the volume was completed and carried by camel to
show to other people.

Just about a year after the death of the Prophet, the war of
Yamamah took place in which seventy of the reeiters were
killed and the Caliphs conceived the idea of eollecting the
different chapters and verses into one volume, They [eared thal
should a Tuture battle take place and the rest of the qurrd’ he
killed, the whole Qur’an would disappear with them.

Thus, on the orders ol the Caliph, a group ol the gurrd’ [rom
amongs! the companions including Zayd ibn Thabit, collected
the chaplers and verses {written on tablets, bones and date
palm fronds and kept in the Prophet's house or the houses of
recilers), and produced several handwritten copies of the
complete Book. They then sent copies of this compilation to all
arcas of the Muslim domain.

After a time, during the rule of the third Calipl, it came Lo the
allention of the Caliph himsell (hat differences and
inconsistencies were appearing in the copving down of the
Qur'an; some calligraphers lacked precision in their writing
and some reciters were not accurate in their recitation.

Since the word of God seemed threatened with alteration, the
Caliph ordered that five of the gurrd' from amongst the
companions, {(one of them being Zavd ibn Thabit who had
compiled the first volume), produce other copies from the first
volume which had been prepared on the orders of the first
Caliph and which had been kept with Hafsah, the wife of the
Frophet and daughter of the second Caliph.
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The other copies, already in the hands of Muslims in other
areds, were collected and sent to Medina where, on orders of
e Caliph, they were burnt (or, according to some historians,
were destroyed by boiling). Thus, several copies were made,
one being kept in Medina, one in Mecca, and one each sent to
Shiam [a lerritory now divided into Syria, Lebanon, Palestine
and Jordan), Kufa and Basra.

It 15 said that beside these [ve, one copy was also sent to
Yemen and one lo Bahrain. These copies were called the Linam
copies and served as original for all fulere copies. The only
difference of order between (hese copies and the [rst volume
was that the chapters "Spirils of War” and "Immunity” were
written in one place belween "The Heights" and "Jonah."

The Tmportance Muslims Attached to the Qur'an

As we have pointed oul above, the verses and chapters of the
Qur'an were in oral use amongst Muslims at the time of its first
and second compilation into one volume. They were extremely
carcful in preserving what they had learnt by heart.

Moreover. a large group of companions and their followers
were engaged only in recitation and learning the Qur'an by
heart. The collecting together of the Qur'an into one volume
took place under their scrutiny. They all accepted, without
objection, the volume when it was given to them and then made
copies ol it.

[t happened that when some men tried to record verse 34 in
“Repentance” “And those who hoard up gold and sliver”
withont the “and” in the “Uthmanic (second compilation)
voluine, they were prevented from doing so. The companion
Ubayy ibn Ka'b swore that if anyone left out the "and”, le
would fight him with the sword..

As a result, the word "and” was recorded. One day, the second
Caliph, during the time of his own caliphate, read the verse,

Aud the first to lead the way of the Muhajivin and Ansar and
those wha follow them in goodness... [TX:1100]
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Withou! the word “and”, he was opposed and forced in the end
to read il wilh the "and”,

The Qur'an that had been compiled by “All was rejected by
several people when he showed it to them. Despite this, "Al
made no objection or resistance and accepted the Qur'an in
circulation [or as long as he lived, even during Lhe time of Lis
own Caliphate.

Likewise, the Imams of the Prophet's Family, the successors
and sons of the Prophet, did not mention their abjection to the
Qur'an to the intilmates amongst their Shi'ah followers. They
always referred to the Qur'in in common use and in their
commmentaries and ordered the followers to reeite it as Lhe
people did.

“AlV's silence in the mater of the difference of order between
the two volumes was in keeping with the preference of the
Shi"ah lmams [or commentary of the Qur'an by the Qur'an; for
lliein the order of the Medinan and Meeccan chapters has no
influence on the meanings of the Qur'an: commentary of cach
verse is made by comparing it to another group of verses.
Moreover, the Qur'an is eternal and valid for all times and
places; such local and temporary particularities as this time,
place and circumstances of revelation can have no effect on the
higher scale of meanings contained in the Qur'an.

It is true that there are benctits to be gained by knowing
certain details of revelation; they help one to discern the
development of divine wisdom, social laws or stories of the past
prophets and nations; also an understanding of the reasons for
revelation show how the call to Islam progressed during the
twenty-lhree years of the Prophet's mission.

We would like to malke clear, however, thatl il was in order 1o
preserve the unity of the Muslims thal caused the Shiiles Lo be
silent in this matter.

The Qur’an is Protected from any Alteration
The transmission of the Qur'an, from the day of its revelation
up to the present day, is flawless. The chapters and verses have
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been in constanl use amongst Muslims and have been passed
on perfectly intact from one generation to the other. The
Qur'an we know today is the same Qur'dn which was revealed
lo the Prophet some fourteen centuries ago.

The Qur'an does not stand in need of historieal proof for jie
identity or authenticity, (although history too confirms its
validity). Since a book which claims 1o be the actual unalterable
word of God and attests to this in its own lexl does not need to
resort to others to prove its anthenticity,

The clearest proof that the Qur'an we have with us today is the
same that was revealed to the Prophet and that no alteration
las taken place in its text is thal very superiorily which the
Cpur'an claimed for itself at the time of its revelation and which
still exists. The (Qur'an says that it is a book of light and
suidance, a book which shows man the truth and reality of
existence; il says that it explains all things, that is, everything
necessary for man to live in accordance with his own natural
character; it savs that it is the word of God and challenges man
and jinn to produce similar words; it invites them to find
someone like the Prophet, who could neither read nor write
and grew up in an age of ignorance as an orphan without
instruction; the Qur'an challenges them fo find any
inconsistency in its method, Sciences, or laws, such as one
might [ind in any ordinary book. They obviously cannot for the
superiority of the Qur'an remains after its revelation.

likewise, the guidance for man contained in the Qur'an is still
vulid; it still expounds a complete world view which is in
accord with the purest of intellectual proofs and is the source
of man's wellbeing in this world and in the next. By the
Lhenevolence and care shown by the Creator for His creation in
e Book, it still invites man Lo belief.

The Qur'an cares for the needs of man by giving him a vision of
reality based on Divine Unity. All knowledge and belief spring
from this view of realitv. At ne point does the Qur'an fail to
explain in the most comprehensive fashion the reality of this
ONECTESS.

arisarpy
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It devotes much attention to explaining the behavior and
transactions expecied of the individual in society and shows
how correct action is that which accords with the natural
character and capability (fitrah) of man. The Qur'an leaves the
detailed desecription of man’s behavior to the Prophet whose
daily life was an example of how man was to apply what was
contained the Qur'an.

Together the Book of God and the example (sunnafh) of the
Prophet delineated an astoundingly comprehensive life-patlern
for man, namely, the way of living in tune with the reality
which is Islam. The Qur'dn deals precisely with all aspects of
individual and social life and, despite having been revealed in
another age, does not contain the slightest ineonsistency of
incompatibility even today. It describes a din, a comprehensive
way of life, whose program of living is beyond the imagination
of the world’s most capable lawyers and sociologists.

The miracle of the Qur'dn has in it clarity and elogquence,
rooted, as it is, in the language of a nation famed for (he purity
and power of its language. The Qur'an is a miraculons sun
whose light shines far brighter than the finest poetry of the
time, indeed of any age. During the Islamic conquests of the
first century after Hijrah, the resulting admixing of non-Arabic
words with the Arabic lessened the purity of Arabic language
used in the Qur'an causing it to disappear from the everyday
speech of the people.

The Qur'an does not merely challenge man by the use of its
language, but also by the depth of its meaning. Those familiar
with the Arabic language (both prose and verse wrilings) are
reduced Lo silence and astonishment when they allempt to
describe it

The Qur'an is neither poetry nor prose but rather seems Lo
draw gualities from both; it is more attractive and dazzling
than poetry and clearer and more flowing than prose. A single
verse or phrase from the Qur'an is more illuminating, more
penetrating, and more profound than the complete speech of
most eloguent speakers.
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The profundity of meaning in the Qur'an remains as miraculous
s ever; its complex structure of beliefs, morals and laws stands
as prool that the Qur'an is the word of God. Man, and in
particular someone who was born and raised in circumstances
similar 1o those of the Prophet, could never have ereated sueh a
system; the Qur'an is a harmonious whole despite having been
revealed during twentyv-three vyears in  pgreatly varying
circumstances.

tiod Himsell confirms that the Qur'an has been preserved from
ehange: in chapter XV:o He says, “Indeed We, even We, reveal
the Reminder and indeed We are truly ity guardian,” and in
chapter XLI:41-42, He says, "For indeed i1 15 an unassailable
Bonk, Falsehood cannet come at 11 from before or behind it (It
g i revelation from the Wise, the deserver of Prafse" Only a
diving Book could remain preserved for fourteen centuries in a
world where the enemies of truth and of Islam are numerous,

The Recitation, Memorization and Transmission of the
Qur'in

There were a number of reciters engaged in learning and
teaching the Qur'an in Medina. Anyone learning {rom one of
them would transmit thal individual's particular siyle of
recilalion when he transmitted il to others as a tradition.
Various wavs of recitation occur. One may attribute this,
firstly, to the fact that the seript used al the time was the kulic
style and had no diacritical points;: each word could be read in
VATTOUSE WAYS.

Secondly, most people were illiterate and when learning the
Qur'in had no alternative but to commit it to memory and
transmit it orally. This method continued to be used for many
senerations.,

The Different Groups of Reciters

The first group of reciters were those companions who were
engaged in learning and teaching the Quitan during the time of
the Prophet. Among lhem was a group which mastered the
whole Our'an; one of this group was a woman by the name of
Umm-Waraqah bint “Abdullah ibn Harith.
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Study was also undertaken by four of the Ansar (or helpers.
that is Medinan who became Muslim and welcomed the
Muslims from Mecea), They learned the whole Qur’an by heart
but were not concerned with the ordering of the verses and
chapters: other scholars were responsible for memorization of
the order,

Some tradilions say that the position of each verse and chapter
was defined at the orders of the Prophel himself but this is
generally refuted by the rest of the traditions.

According to some later scholars, (namely al-Suyitiy in his
book al-{tgan, in the chapter dealing with the gualities of the
men responsible for transmission), several of the gqurrd’
became famous, among them “Uthman, "All. Ubayy ibn Ka'b,
Zayd ibn Thiabit, “Abdullih ibn Mas'td and AbG-Misa al-
Ash ariy.

The second group of reciters were the students of the first
group. They were generally wabian  (followers of the
companions of the Prophet) and the more famous amongsl
them had centers of recitation and leaching in Mecea, Medina,
Kula, Basra and Sham. The "~Uthmanic volume was used in
these live places.

In Mecca were “Ubavd ibn “Amir and “Atd" ibn Abi-Rabih,
Tawiis, Mujahid, "Tkrimah ibn Abl-Mulaykah and others. In
Medina were Ibn al-Musayyib, ~Urwah, Salim, "Umar ibn “Abd
al-"Aziz, Sulayman ibn Yasar, "Atd" ibn Yasar, Mu adh al-Qari’,
‘Abdullah  ibn al-A"raj, Ibn Shihab al-Zuhriy, Muslim ibn
Jundub and Zayd ibn Aslam.

In Kufa were "Algamah, al-Aswad, Masriig, Ubaydah, "Amr
ibn Shurahbil, Harith ibn al-GQays, "Amr ibn Maymin, Abi-
‘Abd al-Rahmin al-Sulamiy, Zarr ibn Hubaysh, "Ubayd ibn
Naflah, 8a'id ibn Jubayr, al-Nakha iy, al-Sha biy, Abu'l-
Alivah, Abii'l-Raja’', Nasr ibn al-'Asim, Yahya ibn Ya' mur, al-
Hasan al-Basriy, Ibn Sirin, Qatadah, Mughirah ibn Abi-Shihab,
“Uthmiin, Khalifah ibn Sa'd, Abu'l-Darda’.
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The third group lived during the first half of the second century
atter Hijrah; it included a number of Imams famous for their
Quranie recitation who received this knowledge from the
second group. In Mecea were ~Abdullah ibn Kathir (one of the
seven gurra’), Humayd ibn Qays al-A'raj and Muhammad ibn
Abl-Muhaysin, In Medina were, Abu Ja far Yazid ibn al-
Qa’ga’, Shaybah ibn Nassih and Nafi® ibn Nu aym (one of the
Seven gurri’),

In Kufa were Yahya ibn Waththab, “Asim ibn Abi'l-Nujid (one
bt the seven gurra’), Sulaymian al-A mash, Hamzah (one of the
seven gurrd’) and al-Kisa'iy (also one of the seven qurra’). In
Basra were "Abdullah ibn Abi-Ishaq, "Isa ibn 'Umar, Abi-
“Amr ibn al-" Ala" (one of the seven querd’), “Asim al-Jahdariy
and Ya qub al-Hadramiy. In Sham “Abdullah ibn *Amir (one of
the seven gurra’), 'Atiyvah ibn Qays al-Kalld'iy, Ismia'il ibn
"Abdullah ibn Muhajir, Yahya Harith and Shuravh ibn Yazid al-
adramiy,

The fourth group consisted of the students of the third group,
like Ibn “Ayyash, Hafs and Khalaf and many of the most
famous may be classed in the next section,

The fifth group comprised those concerned with academie
rescareh and writing including Abti-* Ubayd Qdsim ibn Salam,
Abmad ibn Jubavr al-Kifiv and Isma’il ibn Ishdg al-Malikiv
from the companions of Qaliin al-Rawl. Included also are Aba-
Ja far ibn Jarir al-Tabariy and Mujahid. The field of research
was widened after them by men like al-Dani' and al-Shatibiy®
who wrote a greal number of books on poetry,

" Abu-"Amr Uthman ibn Sa'id al-Dani al-Andalusiy, the author of many
works ncluding Kitah al-Taysir, died in 444 A H.

* Al-Qasim ibn Firruh al-Shatibiy a famous reciter and author of the
celebrated  al-Qusidah  al-Sharibiyvah  (comprising 11200 poelic
verses), died 590 A H. (Kashf al-Zunin),
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The Seven Reciters

Seven members of the third group achieved considerable
celebrity; they beeame a foeus of learning for others. Each of
the reciters appointed two narrators who eacll propagated a
particular stvle of recitation, The following is a list of these
SEVEN:

First Ibn al-Kathir' whose narrators were Qanbal and al-Baziy,
with only one intermediate relater in the chain from Ibn
“Abbds from the leader of the Faithiul (amir al-mu minin) ~AllL
The second was Nifi ? and his narrators Qalin and Warsh. The
third was “Asim? and his narrators were Abii-Bakr Shu "bah ibn
al-"Ayviash and ITafs; the Qur'an recitation which is in commaon
use among Muslims today is aceording to the reading of “Asim
by a narration of Hafs. The fourth was Ilamzah® and his
narrators were Khalaf and Khallad. The fifth was al-Kisd'iy® and
his narrators were al-Dawriy and Abfi-"Al} al-Tarith. The sixth
was Abui-"Amr ibn al-"Al3";" and his narrators were al-Dawriy
and al-5Gsiy with one intermediate narrator, The seventh was

Abdullah ibn Kathir al-Malckiv (d, 120 ATL), received his instruction
i the recitation of the Qur'an from " Abdulldh ibn al-53"th and Mujihid
“ Nali' tbn “Ahd al-Rahman ibn Nu'avm al-Tsfahiniv al-Madaniy (d. 159
or 169 A H.) received his instruction [rom Yasid ibn al-Qa'gd’ and Abi-
Mavmunah Mawla {the freed stave of) Ununu-Salanah,
* ' Asim Abi al-Nujod al-Kdfiv (¢. 127 or 129 AH) 2 puptl, 1n the art af
Chit'anic recitabion, of Sa'd ibm Ayyash al-Shaybanty and Zarr 1bn
Hubaysh,
' Hamzah ibn Habib al-Zayvat al-Tamimiy al-Kafiy (d. 156 A.H.) was a
pupil ol “Asim, A'mash, al-Sabi’iy and Mansur ihn al-Mu tamir. He also
studied under the Sixth mam al-Sadig and was the first 1o write about the
i fashabihdal of the Our'an,

*'Ali ibn Hamzah ibn 'Abdullah iba Fayedz al-Farisiy (d. between 179-
193 ALY, & grammarian and reciter of the Qur'an, was a teacher of the
Caliphs al-Amin and al-Ma'miin. He studied grammar under Yinus al-
Mahawiy (the grammanan), and al-Khalil ibn Ahmad al-Uarahidiv and
Cur'anic recitation under [lamzah and Sho bal ibn " Ayviash,

" Abi-" Amr Zabbin ibn al-' Ald' al-Basriy (d. between 154 and 159 A.H.)
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Ibn “Amir' and his narrators were Husham?® and Ibn Dhakwan
with one intermediary narrator.

Following the seven famous recitalions are the three recitations
ol Abti-Ja far,” Ya gib,* and Khalaf.*

The majority of Scholars recognize the seven types of recitalion
as mutowdir, that is, as having been relaled in unbroken
chains of transmissions. One group of narrators has equated
the tradition that the Qur'in was revealed in seven farf
(literally, "word" in Arabic), with the seven different
recilations; this ftradition is well-known amongst Muslim
scholars in general but is not recognized as being trustworthy.®

Al-Zarkashiy’ says in his book al-Burfidn, "1t is true that these
seven recitations from the seven reciters have come to us via
unbreken chain of transmission bul their chain of transmission
[rom the Prophet are open to inspection, since the chains of
Iransmission of the scven reciters are all of Lthe type of single
Iransmission, that is, related by one single man to another
single man."

" “Abdullah ibn 'Amir al-Shafi'iy al-Dimashqiv (d. 118 AJIL) studied
under Abi'l-Dardd” and the companions of "Uthman,

" There are differences of opinion as to the names of ruwdh (transmitlers)
of Ibn "Amir. Those mentioned above are given according to al-Suyutiy's
al-Ttgdan,

? Abii-Ja'far Yarid ibn al-Qa'gd’ al-Madaniy (d. between 128-133 AH.).
a freed slave of Ummu-Salamah, received his instruction in Qur'anic
recitation from “Abdullah ibn “Ayyash, [bn "Abbis. and Abo-Hurayrah,

* ¥a'qub ibu Ishaq al-Basriy al-Hadramiy (d. 205 A.H.) was a scholar and
reciter on the authority of Salim ibn Sulayman, “Asim al-Sulamiy and
“Aliibn Abi-Talib.

* Khalaf ibn Husham al-Bazziz (d. 229 A H.) was a ra@wi of Hamzah. He
studied under Malik ibn Anas and Hammad ibn Zayd and his pupil was
Abli-" Awinah,

* See al-Majlisiy, Bihar al-Anwar, (section of Qur'an), al-Fayd al-
Kashaniy. Tafsir al-Safi (introductory matter); al-Suyutiv, al-ltgan, vol.
1, p. 47,

" Al-Suyatiy, ep. cit, veol, 1, p. 82,
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Al-Makkiy says in his book, "Anyone who imagines that the
recitation of such men as Nafi® and “Asim are the same seven
harf mentioned in the saying of the Prophel is committing a
srave mistake," Moreover, the implication of this saying is that
recitations, other than these seven, are not correct; this also is
a grave mistake since early Islamic Scholars like Abi " Ubayd
al-Qasim ibn Salam, and Abfi-Hatam al-Sajistaniy, Abu-Ja far
al-Tabariy and Isma'il al-Qadi have recorded several other
recitalions besides Lhese seven.

At the beginning of the second century AH., the people of
Basra used the recitation of Abii-"Amr and Ya gitb and in Kufa
the recitations of Hamzal and “Asim. In Sham, Ihey used that
of Tbn “Amir and in Mecca that of Ibmn Kathir, In Medina that of
Nafi® was used. This situation remained unchanged until the
beginning of the third century A.H. when Ibn Mujihid removed
the name of Ya qib, and put the name of al-Kisa’iy in his place.

The reason why scholars paid so much attention to the seven
reciters, despile there being many others ol equal or better
standing, was that the number of recitations had multiplied so
quickly that they lost interest in learning and recording all the
traditions about recitation. Thus they decided to choose several
of the recitations which complied with the orthography of the
Qur'an and which were easier 1o learn and record.

Thus for the five copies of the Qur'an which "Uthman had sent
to the towns of Mecea, Medina, Kufa, Basra and Sham, [ive
reciters were chosen from the five areas and their recitations
were then used. Ibn Jubayr writes aboul lhese [ive recitations
from the five forms. Ibn Mujihid records a tradition which
asserls that “Uthman sent two other copies to Yemen and
Bahrain, that the number of "Uthman copies thus numbered
seven and thal they chose seven narratars.

Since precise information about this tradition {which states
that copies were senl to Yemen and Bahrain) was not available,
they added two of the reciters of Kufa, 10 make up the number
they had previously chosen, to seven. This number, which
corresponds with the abovementioned saying and affirmed that
the Qur'in was revealed in seven recitations, was then used by
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others who had no knowledge of the matter. They mistakenly
supposed that what was meant by the seven harf which the
Prophet spoke of, was the seven recitalions. The anly
Irustworthy recitations are those whose text is sound and
whose meaning corresponds to what is wrilten in the Qur'dn.

Al-Quraly savs in his al-Shafi, “We should look for the seven
recitations amongst the gurrd’ not from among others.”" This
view is peither tradition nor sunnah but rather it originated
from some of the later scholars who collected the seven
recitations. These seven recitations became so well-known that
people imagined that other recitations should not be used.
This, however, has never been claimed.

The Number of Verses in the Our'an

The enumeration and delineation of the verses date from the
time of the Prophel, In a saying the Prophet mentions len
verses from the "Family of "Imran,” seven, in the chapler "al-
Fitihah" and thirty in the chapter "The Sovereignty.”

There are six views concerning the total number of verses in
the Qur'an, as related by al-Dani. Some have said that the total
is 6,000, some 6,204 and some 6,219. From lhese six
estimations. two are fram the reciters of Meding and four from
the other areas to which the "Uthmanic copies were senl,
namely, Mecea, Kufa, Basra and Sham.

All these scholars supporl their claims by traditions reaching
back lo the companions and thus not directly linked, in a chain
ol Iransinissions, to the Prophet. Such traditions are called
arewgiif in the science of the traditions.

Fromm Medina, those who specialized in enumeration and
delineation of the verses, were Abfi-Ja far Yazid ibn al-Qa'qa’,
Shaybal ibn Nassal, Isma il ibn Ja [ar ibn Abi-Kathir al-
Angariyv, Ibn Kathir, Mujahid, Ibn "Abbas, Ubayy ibn Ka'b,
lamzah, al-Kisa'iy, Khalaf, Tbn Abi-Layla, Abii "Abd al-
Rahmin al-Sulamiy, "All, “Asim ibn al-Tlajjdj al-Jahdariv, Ibn
Dhakwan, Husham ibn " Ammar.
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The reason for the different opinions concerning the total
nmmber of verses is related to the method of delineation and
separation ol the verses and letters,

The Names of the Chapters

The division of the Qur'an intoe chapters, like 11s division inlo
verses, s mentioned in the Qur'an itsell. In several places. God
nses the actual words siral and dyah. In (XXIV:1), Ie says
"(Here is) a siiral which we have revealed,”" in “Repentance”,
verse B6, "dnd when a sdrah is revealed,” in "The Cow" verse
25, "Then produce a sarah like it..." and other similar verses.

The name of the chapter is sometimes derived from a name or
form occurring in the chapter or fram a subject treated by the
chapter; for example "The Cow", "The Family af "Imran", "The
Nigh! journey" and "The Unity", We may nole here thal in Lhe
old Qur'ans it is usual to observe the following at the beginning
of cach chapler: "The siarah in which the Cow iy mentioned" or
“the surah in which the family of ‘Imran is mentioned."
Sometimes, the chapter becomes known by its [irst phrase; take
for example, the chapter "Read in the name of your Lord" (or
"the Clot") or the chapter, *Trudy we Fevealed " (The Kight of
Fower) or the chapler "Those who disbelieve” (also called "The
Cleur Proof').

Somelimes the chapter becomes known by a certain position or
quality it possesses; lhus the chapler "The Opening ol the
Boolk” or “The Mother of the Book” ar “The Seven Oft-repeated
verses™ [all deseribing the, first chapter, or the "al-Farfhah™).
The chapler “The Unity”™ is also called by the name “al-Tkhias"
{meaning that it describes the absolute unity of God) or by the
name “Nishar al-Rabb” (meaning the chapter which describes
the divine nature of the Lord in relation to the slave). This
method of naming the chapters was also used in the early days
of Islam and is artested to by the traditions.

There are traditions. whose chains of authority reach back to
the Prophet, which assert that the name of such chapters as
*The Cow”, "The Family of "'Imran™, *“Hid" and *The Event”
were used by the Prophet himsell. We may conclude [rom this
that many of these names came into being at the time of
Frophet as a result of being in common use.
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Calligraphy, Orthography and Diacritical Marks Used in
the Our'an

The first and second copies of the Qur'an were writlen in Kufic
seript al the time of the Prophet. The very basic nature of the
script, without diacritical marks, was suitable for the reciters,
relaters and scholars who had learned the Qur'an by heart,
since only they knew the precise pronunciation of the words.
Others found great difficulty if they opened the Book and tried
Loy read correctly.

It was for 1his reason that at the end of the first century after
Hifral Abli al-Aswad. al-Du'aliy,' one of the companions of
Imam AL, with the guidance of the latter, wrote out the rules
of the Arabie language and on the orders of the Umayyad
Caliph "Abd al-Malik produced a Qur'anic text with diacritical
marks. This, Lo a cerlain extent, removed the difficulty of
reading Lhe Kufic script.

Seweral difliculties remained, however; the diacritical marks
tor vowels, [or example, were for a time only points. Instead of
a futhall v point was placed at the beginning of the letter and,
mstead of tasrah, a point below and, for a dammah, a point
above al the end of a letter. This led to ambiguity. It was not
until al-Khalil ibn Ahmad al-Fardhidiy set about explaining the
maeldal, ie. the lengthening of certain words, the doubling of
lelters, the diacritical marks of vowelling and the pause, that
the difficulty of reading Lhe seript was [inally removed.

Al-Suvtty, op: cit, vol, 2, p. 171,
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INTRODUCTION

Despite the vasl amount of scholarship carried oul by Weslern
Orientalists since the nineteenth century the analyses and
translations made of various Islamic sources, very little
atlention has been paid thus far to the collection of religious
sayings, sermons, prayers, proverbs and didactic expositions
which comprises the corpus of Hadith as understood by Twelve-
Imam Shi ite Hadith ecollection resembles the Sunni eollection,’
and to the extent that the latter has been studied the foriner has
also been dealt with in an indirect manner. But inasmuch as
Shi"ile Hadith possess a form, stvle and “perfume” of their own,
no indirect treatment of their substance content can replace the
direct translation and analysis of collection itsclf.

It is in fact rather amazing that despite the exlreme importance
of Shi‘ite law and theology as well as many fields of the
“intellectual seiences” (al- Ulam al-"aglivah), not to speak of
its role in piety and Lhe spiritual life, the savings of the Imams

There are six canonical cellections 1 Sunni Islam which have been
accepted by the whole community since they were first compiled in
the second and third [slamic centuries. These collections, referred to
as al-Silial al-Sittal, the Six Correct Collections, are associated with
the names of great scholars of Hadith, such as al-Bukhariv, Muslim,
ete. of these, the most famous 15 that of al-Bukhiriy, which has
fortunately been translated into English (Sahilh al-Bukhdriv: Arabic-
Euglish), by Muhammad Muhsin Ehin, Islamic University, Medina;
second revised edition, Ankara, 1276). The vast concordance of
fHadith by Wensick, Mensing et al. (Leiden, 1936-69) 1s based on
these six collections.
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of 8hi“ism have not been rendered inte English until now, Nor
have they been studied as a whole and as a distinct body of
religious writings of an inspired nature within the general
context of Islam ilself. The present wvolume represents,
therefore a pioneering effort to present a sample of this
extensive body of writings to the English-speaking world.

The Shi'ite Hadith literature includes all the sayings of the
Prophet of Islam accepled by Shiites as well as the traditions
of the twelve Imams from ~All ibn Abi-Talib to al-Mahdi. This
collection is thus considered Lo be, after the Holy Quran, the
most important body of religious texts for Shi"iles, As in Sunmi
Islam, so in this case: the Hadith forms along with the Revealed
Book the basis of all the religious seiences, including of course
the Shari*ah as well as religious life in both ils intellectual and
devotional aspects. No aspect of the life and history of the
Shi‘ite communily would be comprehensible without a
consideration of this body of inspired writings.

What is particular to this collection, however, is that although it
is a part of the foundation of Islam as seen by Shi'ism, its
“composition” stretches over a period of more than lwo
centurics. In Sunni Islam, hadith is limiled to the sayings of the
Blessed Prophet. In fact, to use the term “Hadith” in Sunnism is
to refer to fis sayings and not Lo anyone clse’s. in the case of
Shi‘ism, however, although a clear distinction is made between
prophetic Hadith (a/-Hadith al-nabawiy) and the sayings of the
Tmams (al-Hadith al-mawlawiy), the two are included in a
single collection. This means that from a certain point of view
the apostolic age of Islam is seen by Shi'ism to stretch way
heyond the relatively short period usually associated with
apostles in various religions.

The reason for this perspective lics of course in the Shiite
conception of the Imam.' The term imam as used in a lechnical
sense in Shi'ism differs from the general usage of the term in

" See 'Allamah Tabataba'i, Shi‘ak in fslam, London-Albany, 1973,
pp 173 fF
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Arabic, where it means “leader”, or in Sunni political theary
where it means the caliph himself. Az used technically in
$hi‘ism, the term refers to the person who conlains within
himself the “Mulbammadan Light” (al-nir al-muhammadiy)
which was handed down through Fatimah, the daughter of the
Blessed Prophet, and "Ali, the first Imam, to the others,
terminating which the Hidden Imam who is to appear again one
day as al-Mahdi.' As a result of the presence of Lhis light, the
Imam is considered to be “sinless” (ma 's@m) and lo possess
perfect knowledge of the esoleric ag well as the exoteric order.

The Imams are like a chain of light issuing forth from the "Sun
of Prophecy” which is their origin, and yet they are never
separated from that Sun. whatever is said by them cmanates
from the same inviolable treasury of inspired wisdom. Since
they are an extension of the inner reality of the Blessed
Prophel, their words really go back to him. Thal is why their
wavings are seen in the Shi'ite perspective as an extension of
the prophetic Hadith, just as the light of their begin is seen as a
continuation of the prophetic light. In Shi‘ite eyes, the
temporal separation of the lmams from the Blessed Prophet
does nol at all affect their essential and inner bond with him or
the continuity of the “prophetic light” which is the source of his
as well as their inspired knowledge.

This metaphysical conception is the rcason thal Shi'ites
incorporate traditions strelching over twe centuries into a
single whole with those ol the Blessed Prophet himself. It also
distinguishes the Shi'ile conception of {adith from that held in
Sunnism. Otlierwise, the actual content of Hadith in Sunni and
Shi'ite collections is very close. After all, both kinds coneern
the same spiritual reality. Of course, the chain of transmission
accepted by the two schools is not the same. But despite (his
difference in the authorities who have handed down the
prophetic sayings, the actual Hadiths recorded by Sunni and

" Asg far as the continuity of the chain is concerned, the Ismail

conception is of course different, since for the lsma’ilis the chain of
Imams continues uninterrupted to this day.
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shi“ite sources have overwhelming tics. The major difference is
the Shi'ites consideration of Lhe extension of an aspect of the
being of the Blessed Prophet in the Imams and thercfore their

addition of the sayings of the Imams to the strictly “prophetic”
Hadith,

The sayings of the Tmams are in many ways not only a
conlinualion but #lso i kind of commentary and eluecidation of
the praphetic Hadith, often with the aiin of bringing out the
esoleric teachings of Islam. Many of these Hadiths deal. like
lhose of lhe Blessed Prophet, with the practical aspeets of life
and the Shari ah. Others deal with pure metaphyvsies, as do
certain  prophetic [ladiths, especially the “sacred Hadith”
(Hadith gudsi). Still other sayings of the Imams deal with the
devolional aspects of life and contain some of the most famous
pravers, which have been recited over the ages by both Sunni
and Shi“ites, Finally, some of the savings deal with the various
esoterie sciences. They thus cover a vast spectrum ranging from
the "mundane” problems of daily life to the question of the
meaning of truth itself. Because of the innate nature and also
the fact that like Sufism they 1ssue {from the esolerie dimension
of Islam, they have intermingled over the ages wilh cerlain
types of Sufi writings.! They have also been considered as
sources of Islamie esotericism by the Sufis, because the Imam
of Shi“ism are seen in the Sufi perspective as the spiritual poles
of their age. They appear in the spiritual chain (silvilah) ol
various Sufli orders, even those which have spread almost
exclusively among Sunnis.’

"' On the relation between Shi'ism and Sufism. see S. H. Nasr, Sufi
Esyayvs, London, 1972, pp. 104-20,

© A maost interesting example of such mterpenetration is to be seen in
part of the Famous praver of the third Shi'ite Imam Ifusayn, alse
found in Shiadhili prayver manuals. See W. Chittick., "A Shadhili
Presence in Shi‘ite Islam”, sophia perennis, vol. 1, no. 1, 1075, pp.
97100,
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Because of the nature of their contents, these sayings have
mfluenced nearly every branch of Shi'ite learning as well as the
daily life of the community. Shi ite jurisprudence (figh) bases
itself direetly upon this corpus in addition to the Holy Qur'an.
Shiite theology (faldm) would be incomprehensible without a
knewledge of these sayings. Shi'ite Qur'anic commentaries
draw heavily upon them. Even sciences of nature such as
natural history or alchemy were developed with reference to
them. And finally, these sayings have surfaced as sources for
meditation of the most sublime metaphysical themes over the
centuries, and some of the most elaborate metaphysical and
philesophical schools of Islam have issued 1o a large extent
rom them. Later, Islamic philosophy as associated with the
name of Sadr al-Din al-Shirdziv would in fael be inconeeivable
without recourse to the Shi'ite Hadith collection.! One of Sadr
al-Dn’s  greatest  metaphysical works is  his  unfinished
commentary upon a portion of the most important of the four
basic Shi“ite callections of Hadith, the a/-Ka/i of al-Kulayniy.?

Within the colleetion of 8hi'ite Hadiths are certain works which
need to be mentioned separately. There is [irst of all the
celebrated Nahy al-Balaghah (The Path of Eloquence]) of Imam
Al ibn  Abi-Talib assembled  and  systematized by the
fourth/tenth century Shi'ite scholar Savvid al-Sharil al-Radiy.
Considering the enormous importance of this work in Shiile
Islam as well as for all lovers of the Arabic language, il is
remarkable how little attention has been paid to it in Buropean
languages.” After all, many of the leading writers of Arabic such

" On thiz corpus as a source for the doctrines of Sadr al-Din al-
Shiramy, see 5. H. Wasr; Sadr al-Din Shirgziy auwd His Transcendeut
Mheoyophy, London-Boulder, 1978, chapter 4.

> This monumental work was translated into French kv H. Carlin,
who taught it for many vears in Paris, but 11 has never been
published. See Corbin, En fslam franien, Paris, 1871

" This work has been translated several times in part or wholly in the
Indo-Pakistani sub-continent and in Iran, bul none of these
translations is completely adequate. A new translation has been
prepared by 8. H, Jalrt which 18 supposed to be published soon and
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as Taha [Tusayn and Kurd "All elaim in their autobiographies to
have perfected their style of writing Arabic through the study of
the Nahy af-Balaghah, while generation afler generation of
Shi‘ite thinkers have meditated and commented upon its
meaning., Moreover, the shorter prayers and proverbs of work
have spread very widely among the populace and have entered
bath the classical and folk literature of not only Arabic but also
Fersian and through the inflluence of Persian, several other
languages of the Islamic peoples, sueh as Urdu.

The Naly al-Baldghah contains, besides spiritual advice, moral
maxims and political directives, several remarkable discourses
on metaphysics, especially concerning the question of Unity (al-
Fawhid). It possesses both its own method of exposition and a
very distinet technical vocabulary, which distinguish it from the
various Islamic schools which have dealt with metaphysics,

Western scholars refused for a long time to accept the
authenticity of the authorship of work and attributed it to
Sayyid al-Sharif al-Radiy, although the sivle of al-Radiy's own
works is very different from that ol the Nahj al-Baldghah. In
any  case as far as the (tradilional Shitite perspective is
concerned, the posilion of the Nahj al-Baldghah and its
aulhorship can best be explained by repeating a conversation
which took place some eighteen or nineteen vears ago between
“Allamah ‘Tabataba’i, the celebrated contemporary Shiite
scholar who is responsible for the selection of the present
anthologyv, and Henry Corbin, the foremost Western student of
Shi‘ism. Corbin, who himself was as far removed from
“historicism” as possible, once said to "Allimah Tabataba'i
during the regular discussions they had together in Tehran (in
which the present writer usually acted as translator), "Western
scholars claim that "All is not the author of the Nahj al-
Baldghah, What is your view and whom do you consider to be
the author of this work?” "Allimah Tabataba'i raised his head

which, we hope, will fulfill the very difficult condition of doing
justice to both the meaning and the literary beauly of the text




Introduction 405

and answered in his usual gentle and calm manner, “For us,
whoever wrote the Nahj al-Balaghah is "All, even if he lived a
century ago.”

The second notable work in the Shi'ite collection of Hadith is
the al-Sahifah al-Sajjadiyyah (The Scroll of al-Sajjad) ol the
fourth Imam Zayn al-" Abidin, also called al-Sajjad. A witness to
the tragedy of Karbald' — which must have left an indelible
impression upon his soul — the fourth Imam poured forth his
inner life in a symphony of beautiful prayers which have caused
lhe Sahifah to be called “the Psalms of the Family of the Holy
Prophet.” These pravers forim a part of the daily religious life of
not only Shiites but also Sunnis who find them in many of the
prayer manuals most popular in the Sunni world.

Also notable in the Shi“ite collection of IIadith are the sayings
ol the fifth, sixth, and seventh Imams from whom the largest
number of traditions have been recorded. These Tmams lived at
the end of the Umayyad and the beginning of the "Abbasid
dynasties when, as a result of the changes in the caliphate,
central authority had weakened and the Imams were able Lo
speak more openly and also train more students. The number of
students, both Shi’ite and Sunni, trained by the sixth Imam
Ja"far al-S3adiq has been estimated at four thousand. He left
behind a vast body of sayings, which range from the field ol law
to the esoteric scicnces.

The sayings of the Holy Prophet and the Imams have been of
course a constant source of meditation and discussion by
5hi'ite men of learning throughout the ages. Bul it is especially
in the later period of Shi'ite history beginning with Sayyid
Havdar Amuli, leading to the great masters of the Safavid
period such as Mir Damad and Mulld Sadra and continuing to
the present day that these sayings have served as a distinet
source for metaphysies and philosophy as well as the juridical
and Qur'inic sciences. The commentaries of Mulld Sadrd, Qadi

' Some of these prayers have been translated by €. Padiwick in her
Muslim Devotions, London, 1961.
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Sa1d al-(ummi and many others on these collections of Shi ite
Hadith are among the great masterpieces of Islamic thought.'
Later Islamic philosophy and theosophy in fact could not be
understood without them.?

The present volume represents the second in a series of three,
which was planned many years ago with the help and support of
Prolessor Kenneth Morgan, then of Colgate University, with the
ain of presenting Shivism to the Western world [rom the point
of view of S5hi’ism itself. The first volume in the scries appeared
in English as Shitite fslam by "Allmmah Sayvid Mubammad
Husayvn Tabatabid't, edited and translated by the anthor of these
lines? The second volume, called The Qur'dan (n Islam (Qur'dn
der ixlam), was also written by “Allamah Tabataba’ and its
Persian version printed in Tehran. Most of it was also
translated by us into English, bul the lranslalion was not
completed, The evenls of the lasl year in Iran have made the
manuseripl of what we have already translated inaccessible to
us s that there is no possibility at the present momenl Lo
produce the English translation as planned.

"See I1. Corhin, Eq Islam iranien.

" Not anly Mulla Sadrd, but also his students were deeply influenced
by this collection. One of Mulla Sadra’s most famous students, Mulla
Muhsin Favd Kashani. who was at once theologian, gnostic and
philesopher, was also an outstanding authority on Shi'ite Hadith. His
al-Wafi 15 one of the most often studied works on the Hadiths of the
Shi‘ite himaims and their lines of transmission.

“In out introduction that work, we have dealt with the conditions
under which these works were conceived as well as a biography of
‘Allamah Tabatabd’i. Shi‘ie Islem was published by both Allen &
Unwin 1in London and the State University of New York Press in
Albany. The work has also just appeared in paperback in America, It
is of interest to note thal the original Persian version of this work,
written specilically for the project and with a Persian intreduction by
5 H, MWasr, has become one ol the most widely read works on
Shi‘tsmoin lran self and bas been reprinted many times,
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The present volume is the third and final one in the series. After
a long period of study and deliberation, "Allamah Tabataba’
made the present selection from the vast collection of Iladith, a
lask which would have been bewildering for anvone nol
possessing his knowledge of this inspired literature. Onee Lhis
selection was made, Dr. William Chittick, who was then residing
in Tehran and working with us on various scholarly projeets,
undertook the arduous task of translating the very compact and
difficult Arabic texls into English. Becausc of the lack of
precedence for rendering these writings inte  BEuropean
languages and the nature of the texts themselves. Dr. Chiltick
was faced with a formidable task. Tt was only his intimale
knowledge of Arabie, Fersian and the subject matter combined
with great patience and meticulous scholarship that made it
possible for him to suecceed in such a laborious and exacting
undertaking. He should be congratulated in every wav for
having successfully concluded this colossal task.

It remained for the Mubammadi Trust to bring the projeet to
fruition and to make its publicalion possible. The credit [or this
volume and its effeet in making Shi’ism better known must he
given Lo a large extent to the Trust. As one who was responsible
for this volume from its inception, I want to thank the Trust
especially Wg, Cdr, {ret'd.) Q. Husayn, its very able secretary
who with great love and devotion to the true cause of Islam,
enabled us 1o complete 1lus project, Dr. Chittick, also, has
carned the gratitude of all students of Islam for his fine
scholarship and devotion to the eompletion of a very difficult
project.

This volume is particularly pertinent at the presenl moment,
when voleanie eruptions and powerful waves of a politieal
nature associated with the name of Islam in general and
Shi‘ism in particular have made an authentic knowledge of
lhings Islamic imperative, lest ignorance destroy the very
[vundations of human society and the relations which make
discourse between various nalions and religious communities
possible.
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At the dawn of this fiftcenth century of the terresirial existence
of Islam, may this voelume be an aid in bringing about an
understanding of one of the fundamental sources of inspiration
and knowledge for not only Shi’ism, but Islam as such,

Seyed Hossein Nasr
Cambridge, Maszachusetts
Muharram 1400
November 1979



TRANSLATOR'S INTRODUCTION

In works on Islam the word “Hadith” usually refers to the
sayings or “traditions” which have been transmitted from the
Prophet. Muslims hold these to be the most important source of
Islamic teachings after the Qur'an. Numerous works have been
written in Western languages on the role of the Hadith
literature in Islam'and a number of important translations have
been made.? But almost all Western studies have been limited to
the point of view of Sunni Islam and based on Sunni sources
and collections. Praclically no one has paid any serious
attention to the different nature of the [Tadith literature in
Shi‘ism and the diflferent sources {rom which the Hadith are
derived,

The fundamental distinction to be made between Shiite and
Sunni Hadiths is that in Shi'ism the traditions are not limited
to those of the Prophet, but include those of the Imams as well.
As important and basic as this point is, it has nol been
understood even in such standard refercnce works as the new
Encyelopedia of Istam. There the author of the article “ITadith”

' On the subject of prophetic Hadith in general see the article

“Hadith” in the Encyclopedia of Islam (New Edition), where a good
bibliography 15 also provided. (vol, III, pp. 23-8],

* Perhaps the most important Hadith collection vet to be completely
translated into worthy English is the Mishkai al-Muasdbil, translated
by J. Robson, Lahore, 4 vols. 1963-5. See also the translation of
Bukhariy mentioned in note | of this introduction, and Sakih Muslin,
translated by A. K. Siddiqi, Lahore, 1972 onward,
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ls aware that there is some difference between Shi“ism and
Sunnism on the question of which adiths arve included, but he
thinks thal it lies in the fact that the Shi"ite collections accept
"only traditions lraced through “AlT's family.” But this is
incorrect, since numerous traditions are also  transmilted
through other sources. What the author fails to mention is that
the Hadith literature as understood by 8hi'ites is not limited 1o
the sayvings of the Prophel, bul ineludes those of the Tmams as
well.!

In short, collections of Hadiths in Sunni Islam, such as thase of
al-Bukhariy and Musliim, contain only sayings ransmitted from
and aboul the Prophel. Bul the Shi ite colleclions, such as that
ol al-Kulayniy, also conlain savings transmitted from and about
[he twelve Imams. Naturally, the Shi'ites make a distinetion
among the Hadith, so that those transmitted from the Prophet
are of greater authority, but nevertheless all tradilions are
listed together according to subjecl malier, nol according to
aunthor.

The: moest [amous and authoritative collections of Shi'ite
Hadiths are four works which, in terms of their importance [or
Shi“ism, correspond to the Six Correet Collections in Sunni
[slam. These are a/-Kdafi fi ilm al-din {The Sufficient in the
Knowledge of Religion) by Thigat al-Islam Muhammad ibn
Ya'qab al-Kulavniy (d. z29/0q0), Man-la-palduruhe’l-fagih
(For him not in the Presence of a jurisprudent) of Shavkh al-
Sadig Mubhammad ibn Babawayh al-OQummi (d. 381/901),
Tahdhib al-Ahkam (Rectification of the Statutes) by Shayih al
T 'ifah Muhammad al-Tisiy (d. 460/1068) and al-fstibsar fi
mat wkhiulifa fihi min al-akhbar (Reflection upon the Disputed
Traditions) also by al-Tusiy.

' The Encvolopedia af Tslam, val, 111, p.24,
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The Present Collection

The sermons, savings, pravers and writings translated here
presenl a cross section of Shivite religious thought with an
emphasis upon that which is most basic for the religion itself
and mosl universal and hence understandable in the eyes of
non-Muslims, As  CAllimah  Tabajaba’t poinls out in his
{foreword, in making thesc selections his aim was to emphasize
the three basic dimensions of the Shi*ite tradition:

i. The profession of Unity (a/-Fawhid), or the metaphysical and
theological principles of the [aith.

2; The political, social and moral teachings.
4. The inward, spiritual and devotional life of the community.

Hence, the selections stress the principles and [undamentals
(wgiil) of Islam, while they tend to ignore the branches and
secondary aspects (furii’). In other words, little is said about
the concrete ramifications ol the principles in terms of the
details of the applicalion of the Divine Law {af-Shavi afl) to
everyday life. Nevertheless, the secondary aspeets are clearly
reflected in “All's “Instructions to Milik al-Ashtar” and to a
lesser degree in the prayers.

Although it is well known that the first “pillar of Islam” is the
profession of faith, which begins with a statement of the Divine
Unity, Western scholars have tended to explain the Islamic
belief in God's Omneness as a relatively simple-minded
atfirmation of the existence of only one God. Perhaps one
reason the Nalj al-Baldghah and the Shi“ite Hadith literature
in general have been neglected or simply branded as spurious is
that their very existence flatly contradicts the commonly
accepted idea of a simple bedouin faith with few philosaphical
or metaphysical overtones. In these writings, we sec that
already in the first centuries of Islam the Divine Unity was
aflfirmed in lerms reminiscent of the subllety ol later
“theosophical” Sufisin, but still compleltil> steeped in the
peculiar spiritual aroma of the revelation itself.
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The Sources

In making the seclections "Allimah Tabdtabd'l utilized four
works: the Nahj al-balaghah, al-Sahifah al-Sajiddiyvah, Bilir
ai-Anwdr and Mafatih al-Jinan. The first two works are
discussed in Dr. Nasr's introduction. Bilidr al-Anwar (Oceans
of Lights) is a monumental encyclopedia of Hadiths which
altempts to collect all Shi'ite traditions in a single work and
which classilies them by subject matter. [t was compiled in the
Safavid period by the famous theologian Mubammad Bagir al-
Majlisty (d. 1110/1608-9 or 1111/1609-1700). The importance
the work has possessed since its compilation as the standard
reference work for all Shi'ite studies c¢an hardly be
overemphasized. One indication of its popularity is that, despile
ils enormous size, it was published twice in lithographed form
in the nineteenth century. The modern edition of the work fills
110 volumes of approximately 4o0 pages each,

bMajlisiv collecled his traditions [rom numerous earlisr sources.
As examples, we can mention a few of the works from which he
derived the Hadiths in the present collection, works which have
been independently published in modem times. Shaykh al-
Sadiig, the author of one of the four basic works on Shi'ite
[Tadiths referred to above, compiled dozens of authoritalive
[ladith collections, each of which usually follows a particular
theme, His af-Tawlhid collects traditions which illustrate the
profession of God's Unity. His Uynn Akhbar al-Ridd gathers
together evervthing that has been related about Tmam "Ali al-
Rida, the eighth Imam, whose tomb in Mashhad is the holiest
site of pilgrimage in Iran. The work contains such things as
descriptions of the Imam’s mother, explanations of the reason
his name was chosen, all the sayings which have been recorded
from him, and traditions concerning his death and the miracles
which have occurred at his tomb. Shaykh al-Sadiiq's a/-Khisal
demonstrates the importance of numbers in the traditions, In
twelve long chapters he records all the Hadiths which mention
the numbers one to twelve. The author of al-ihtijaj, Abi-
Mansir Alunad ibn "Ali al-Tabarsi (d. 500/1202-3), rejects the
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views of certain of his contemporaries who had claimed that the
Prophel and the Imams never engaged in argumentation. He
colleets together traditions in which their discussions with
opponents have been recorded.

The fourth work from which “Allimah Tabataba'i made his
selections is Mafatih al-Jinan (Keys to the Gardens of
Paradise), a standard collection of Shi‘ile pravers compiled
from Bihdr al-anwar and other sources by "Abbis Qummi (d.
1359/1940-1). It includes prayers to be recited daily, prayers for
special oeccasions such as religions holidays and days of
mourning, litanies and invocations for different moments in
one's lile, instructions for making a pilgrimage to the tomb of
the Prophet or any one of the Imams, and prayers lor every
other conceivable oecasion as well.

The Translations

A note needs to be added about the method of translation. Because
of the sacred nature of the texts and their fundamental importance
as sources for the Shi'ite branch of Islam, I have attempted to
translate them in a strietly literal manner so that the least amouni
of personal interpretation will have been made, There are definite
disadvantages to this method, but the necessity for an aceurate
translation would seem to outweigh them all. Afler all, the Qur'an
has been translated dozens of limes. Others who may feel that the
present translation does not do justice to the literary qualities of
the text may try their own hand at réndering it into English.

T'he necessity for a literal translation is all the greater because a
good deal of the material translated here - in particular those
parts which derive from the Nahj al-balaghak - has also been
translated elsewhere and on the whole las been
misrepresented. Before such interprelive translations are made
and held to reflect the thought of the lmams, literal translations
arc of paramount importance. In order to maintain a faithful
lranslalion, T have added notes wherever 1 deviate from a
strictly literal translation or wherever there are questionable
readings in the original.
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Because no standard Iranslations exist for many technical
terms, T have felt it necessary to add the Arabic original in
brackets for the benefit of scholars and Arabic speakers, This is
especially true in the most diffienlt and metaphysical section of
the book, Parl 1 "On the Unity of God.” Although the Arabie
terms will prove a distraclion Lo most readers, they represent
the only practical way of tying the present lexls inlo the
reader's knowledge of the Arabic language.

Finally 1 would like to express my sincere gratitude lo Seyed
Hossein Nasr, who asked me to undertake this work many years
ago and has guided me in every slage of it, although of course 1
remain completely responsible for any inaccuracies which may
remain in the translations and notes. Peter Lamborn Wilson
and William Shpall also read the manuseripl and made valuable
sngoestions and without the kindness and encouragement of
Wg., Cdr. (rtd.) Husayn and the Muhammadi Trust, the work
may never have been completed and published.



Il one studies the literature of Islam ecarefully, one will,
immedialely encounter a vast and varied field of material. First
there is the network of laws and regulations which makes up
Islamic jurisprudence (figh) and which takes into consideration
and regulates man’s every individual and social “movement and
rest”, activity and situation, at every moment of time, in every
place and under all conditions, as well as every particular and
general occurrenee related to human life. Second, Lhere is a vast
range of moral and ethical expositions which weighs every sort
of moral activity, whether praiseworthy or blamable. and
presents as a model for human society that which hefilts the
perfection of man. Finally on the level of Islam’s averall view of
Reality there is the general “philosophy” of Islam, that is, iis
sciences relating to cosmology, spiritual anthropology and
finally the knowledge of God, presented in the clearest possible
expression and most direel manner.

On a more profound level of study and penetration it will
become abvious that the various elements of Lhis tradition, with
all their astonishing complexity and variety, are governed by a
particular kind of interrelationship; that all of these elements
are reducible in the final analysis to one truth, the “Profession
of God's Unity™ (Tawhid), which is the ultimate principle of all
the Tslamic sciences. "A good word is as a good tree - its rools
are i heaven, il gives its produce every season by the leave of
ils Lord” (Qur'an XIV, 24).
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The noble savings and writings presented in the present work
were sclected and translated from the traditions left by the
foremost exponents of Islam. They include expositions
elucidating the principle of Tawhid and making elear the
fundamental basis of all Islamic sciences and pursuils. At the
same lime they contain excellenl and subtle allusions to the
manner in which the important remaining sciences are ordered
and organized around tawhid, how the moral virtues are based
upon il, and how finally the practical aspects of Islam are
founded upon and derived from these virtues. Finally, “All's
“Instructions to Malik al-Ashtar” clarify the general situation of
Islamic society in relation to the practical application of Islamic
government.

All the traditions translated in the present work are
summarized in the following two sentences: “Islam is the
religion of seeing things as they are” and "Islam means to
submit to the Truth (a/-haggq) and to follow it in one’s beliefs
and actions.”

*Allamah Sayyid Muhammad Husayn Tabitaba'l



ON THE UNITY OF GOD

A follower of the Islamic religion must first accept the
testimony of faith: “There is no god but Allah" ({a ilaha ilia-
Hah). This profession of God's Unity is Islam's first pillar
(rakn). All else depends upon it and derives from il.

But what does it mean to say that there is no god but God ? For
Islam, the manner in which the believer answers this question
displavs the depth to which he understands his religion. And,
paraphrasing a [fadith of the Prophet often quoted in Sufi texts,
one might say that there are as many ways of understanding the
meaning of this profession as there are believers.,'

Islamic intellectual history can be understood as a gradual
unfolding of the manner in which suceessive generations of men
have understood the meaning and implications of professing
God's Unity, Theology, jurisprudence, philosophy, Sufism, even
lo some degree the natural sciences., all seek to explain at some
level the principle of Tawhid, “To profess that Ged iz One.”
Some of the most productive of the intellectual schools which
have attempted to explain the meaning of Tawhid have
flourished among Shi’ites.

Many historians have looked outside of Islam lo [lind (he
inspiration for Islam’s philosophical and metaphysical
expositions of the nature of God’s Unity. Such scholars tend to
relegate anvthing more than whal could derive - that is, in their

' The Prophet said, “The number of paths to God is cqual to the
number of human souls,”
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view from a “simple bedouin faith” to outside influence.
Invariably they ignore the rich treasuries of wisdom contained
in the vasl corpus of Shi'ite Hadith litevature pertaining to
Islam's first centuries, i.e., the savings of the Imams who were
e seknowledged authorities in the religious sciences not only
lw tTe Shi“ites but also by the Sunnis, Even certain sayvings of
the Prophet which provide inspiration for the Tmams have been
ignored. Inm parlienlar, the great watershed of Islamic
metaphyvsical teachings, Al ibn Abi-Tdlib, the Prophet’s cousin
and son-in-law and the Shi'ites” first imam, has been largely
overiooked.

In the Tollowing selections from Bikdr af-anwar, filteen out of
hundreds that can be found in Shiite sources, the reader win see
Ihe seeds for much of later Islamic metaphysical speculation. Tt
will be noticed that the stvle of the Hadithy varies little from
e Prophel himsell to (he eighth Doam, the lasl [rom whom
large numbers of such savings have been handed down. The
mosl importanl sources [or sueh [fodiths, i.e.. the Praphet, the
first, fifth, sixth, seventh and eighth Imams, are all represented.

The basic themes of the selections remain largely constant, The
Prophet and the Imams all emphasize God's transcendence, or
His “ineomparability”® {ranzih) with the creatures. We may
speak of God -although only on the authority of His own words,
i.e., the Qur'in - but the expressions we employ are nol Lo be
understood as they are when we use the same words 1o describe
the erealures. Al the same time, the very fact thal words can
properly be employed Lo refer to God show that in some respeel
He 1z mmdeed “comparable” or “similar” (tashbili) to His
crealion, if only in the sense that Iis creation is somehow
“similar” to Him because created by Him, Otherwise, the words
emploved to speak aboul Him would all be meaningless, or each
one would be equivalenl to every other. But this second
dimension of God's Reality - one more emphasized in Sufism -
15 relatively ignored in favor of His incomparability, Another
tlieme of the selections is man’s inabality to grasp God through
such things as the powers of his reason and his senses. The
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constant emphasis wpon  this  point underlines God's
incomparability and illustrates the particular errors to which
the polylheistic and anthropomorphie thinking and imagination
of the “Age of Ignorance” (al-jahiliyyah) before Islam was
prone,

In order to elarify the meaning of the selections, I have tried to
supply a sufficient number of annotations. To comment upon
the sayings in detail has been the task of much of Shi'ite
speculation throughout the centuries. Every word and every
senlence  have provided numerous scholars with  wmple
apporiunity to display their erudition. But for a Weslern
audience, one can only hope to point-oul the most important
references to the Qur'an and the prophetic Hadith literature -
references which are largely obvieus for the Arabic speaking
Muslim. Then I have tried to illustrate the manner in which
later commentators have elaborated upon the [Hadiths by
quoling a number of cxplanatory passages, in Parl 1 mostly
from Majlisiv, the compiler of the Bildr al-anwir. Some of
these commentaries are necessary to understand the bearing of
the texl. bul others mayv seem to ohscure an apparently abvious
senlence. In the latter case, this is largely because the
commentators usually try to explain the text by referring to
theological and philosophical conceptls familiar to their readers,
but not 2o to the average Westerner. However, that may be,
such notes illustrate the manner in which later speculalion lias
expanded and developed an aphoristic mode of expression into
4 complex metaphysical system.
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A. The Prophet

i. Profession of Faith

Abti-" Abdullal (the sixth Imam) has related from his fathers
that the Prophet of God—God bless him and his household—!
said in one of his sermons, “Praise belongs o God, who in His
firstness (awwaliyah) was solitary and in His beginninglessness
{azaliyah) was tremendously exalted through divinity and
supremely great through His magnificence and power! He
origitiated that which e produced and, brought into being that
which Ile created without a model (mithal) preceding anvthing
that He ereated. Our Lord, the eternal (af-gadim), unstilched
(the heavens and the earth)® through the subtlety (futf) of His
lordship and the knowledge within I1is omniscience, created all
that He created through the laws of His power (gudrak), and
split (the sky) through the light of dawn.' S0 none changes His
creation, none alters His handiwork, ‘none repels Iis law’
(XIII, 45)° none rejects His command. There is no place of rest

" 2 Throughout these texts, as in all traditional Muslim writings,

whenever the name of the Prophet or a pronoun referring o him is
mentioned, phrases like “Upon whom be blessings and peace” are
added. In the same way for the Imams “Upen whaom be peace” is
added, For the most part these phrases have bheen dropped in
translation.

According o Majlisiv, the meaning is that God’s exaltation,
magnificence and divinity are not dependent upon creation, but
existed before it (p, 288), Le., although these terms logically imply
duality (exalted in relation to the debased, divine in relation to
creatures, ete,), they express qualities which God possessed in His
eternal nature “before” any creature existed. The same can be said
aboul His solilariness,

' Cf. Qur'an XXI, 30: “The heavens and the carth were a mass all
SCW LI-FI-_. and then we unstitched them.”

* Reference 1o Qur'an V1, 97: “He splits the sky into dawn”.

" Chapter and verse of Qur'anic quotations will be indicated in the

text in this manner. I have relied largely on the Arberry and Pickthall
iranslations.
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away from [lis call (da 'wal),’ no cessation to His deminion and
no mterruption of Iis term. He is the truly existent (al-kayniin)
from the first and the truly enduring (a/-daymim) forever. He is
veiled from His creatures by His light in the high horizon, in the
towering might, and in the lofty dominion. He is above all
things and below all things. So He manifested Himself (tajalit)
to His creation without being seen, and He (ranscends being
gazed upon. He wanted to be distinguished by the profession of
Unity (Tawhid) when He withdrew behind the veil of His light,
rose high in Tis exaltation and concealed Himself from IHis
ereation.?

“He sent to them messengers so they might be [Tis conelusive
argument against His creatures® and so His messengers to them
might be witnesses against them.* He sent among them prophets
bearing good tidings and warning, ‘that whosoever perished
might perish by a clear sign, and by a clear sign he might Eve who
lived' (VIIL., 42) and that the servants might wnderstand of their
Lord that of which they had been ignorant, recognize Him in His
Lordship after they had denied (it) and profess His Unity in His
divinity afler they had stubbornly resisted.”

Cf. for example Qur'an X1V, 44: “And warn mankind of the day

when the chastisement comes on them, and those who did evil shall
say, ‘Our Lord, defer us to a near term, and we will answer Thy call,
and follow the Messengers'.”
® Majlisiv offers several explanations for this passage, and he
comments as follows on the interpretation followed here: “He wished
that creatures profess His Unity alone, without associating any others
with Him. For if He were apparent lo minds and the senses, [e
would be associated with possible beings in unreal unity {al-wildah
ai-i ‘tibirivak), Thén the unity which pertained to Him would not
belong to Him alone”™ (p. 289),
" Cf Qur'an IV, 165 “Messengers bearing good tdings, and
warning, so that mankind might have no argument against God, alter
the Messengers,” and VI, 150: “To God belongs the argument
conclusive.”

Y CL for example, Qur'dn XXI1, 78: “That the Messenger might be a
wilness against you "
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2, God's Attributes

Ibn -~ Abbas related that a Jew, called Na“thal. stood up before
the Prophel of God—upon whom be blessings and peace—and
said, "0 Muhammad, verily T will ask thee about certain things
which have been repeating themselves in my breast for some
timne, 1 thou answerest them for me 1 will embrace Islan at thy
hand.”

The Prophet said, "Ask, O Aba "Imarah”
Then he said, "O Muhammad, deseribe for me thy Lord.”

He answered, “Surely the Creator cannol be deseribed except by
tlial with which He has described Himself - and how should one
deseribe that Creator whom (he senses cannot perceive,
imaginations cannot attain, thoughts (Ahatarat) cannotl delimit
and sight cannot encompass? Greater is Ile than what the
depicters describe 1 1le is distant in His nearness and near in
s distance, He fashions (kavaf) “howness’ (kaypfiyal), so it is
nol said of Him, ‘How? (kayf);, He determines (ayan) the
‘where' (avn), 50 it is nol said of ITim, "Where?' (ayn). He
sunders ‘howness' (keyfifiyah) and ‘whereness’ (ayniniyah), so
He is “Omne... the Everlasting Refuge” (CXII, 1-2), as He has
described Himsell, But depicters do not attain to  His
description. 'Ile has not begollen, and has not been begotten,
and equal to Him is not any one' (CXII, 3-4).

Na“thal said, “Thou hast spoken the truth, O Muhammad, tell
me about thy saying, ‘Surely He is One, there is none like
(shabif) Him.' 1s not God one and man one? And thus His
oneness (wahdaniyalh) resembles the oneness ol man.”

He answered, “God is one, bul single in meaning (ahadiy
almea ‘nd@), while man is one but dual in meaning (thdnawiy al-
ma 'nd) corporeal substanee (jism) and accidents ( ‘arad), body
(hadany and spirit (ridh). Similarity (rashbih)' pertains only to

“Similarity™ or “comparison’ (tashbil) becomes an umportant
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lile meanings.”

Ma “thal said, “Thou hast spoken the truth, o Muhammad.”

B. Al the Fivst Fmam

i. The Transcendent Lord

It was related by Al ibn Masa al-Rida (the eighth Imam) from
the earlier Imams in succession (hat al-FHlusayn ibn "All (the
third Imam) spoke as follows: The Commander of the Faithlul—
upon whom be peace—addressed the people in the mosque al
Kufa and said:

*Praise belongs 1o God, who did nol originate from anything,
nor did IMe bring what exists into being from anything.' His
beginninglessness is attested to by the temporality (hudaih) of
things, His power by the impotence with which He has branded
them, and His everlastingness (dowdm) by Lhe annihilation
(fana '} which He has forced upon them, No place 18 empty of
Him that He might be perceived through localization (ayniyal),

techuical term in lslamic theology and Sulism. [ indicates the belief
that God’s atttibutes can be hikened to those of man and the
creatures. Hence, scholars have often translated the term as
“anthropomaorphism™. 1t is contrasted with “incomparability”
{fanzif). the beliefl that God's ativibutes gre 1 no way similar to
those of the creatures, As powmted out 1o the introduction, the Linoms
emphasize the latter position throughout these texis, without failing
to male use of the former to explain therr pomts. In later theology
and Sufism. attempts are often made to strike a balance between the
two positions by maintaining that God is neither completely similar
lo His creatures nor totally incomparable, or thal He 15 both similar
and incomparable at the same time. For example, [bn al-"Arals
attempts to sirike this balance n the third chapter of his celebrated
Fusy al-hikmall, See W, Chittick, “Ibn "Arabi’s own Summary of
the Fusiis: “The Imprint of the Bezels of Wisdom',” Saphia Perennis,
val. 1, no. 2, Autumn 1975, ppo 108-110

' As pointed oul by Majlisi (pp. 223-4), this 1% “a rejeclion ol the
views of those who say that everv temporal being (Madith] must
come from a (preexisting) matter (maddah).”
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no object (shabal) is like Him that He might be deseribed by
qualily (kayfipak), nor is He absent from anylhing that He
might be known through situation (hapthivah)

“Te is distinet (mwhd’in) in attributes from all that e has
originaled, inaccessible to perception because of the changing
essences He lhas created (in things)! and ouiside of all
domination (tayarruf) by changing states (hafat) because of
grandeur and tremendousness. Forbidden is His delimitalion
(talidid) to the penetrating acumen of sagaeities, [is

' The wards awn fvvah, kavilyvah and haveliyvah could be translated
more literally as “whereness’, “howness” and “whercasness” (ef.
above, p 26, and below, p. 49). Majlisty explains the meaning as
Fallows: “In other words, I1e is not localized in any one place that He
should be in that place without being in another, as is the case with
things gualified by locabization (mutemakfingt). 5o Ile cannol be
perceived like something possessing location and place. The relation
ol a disengaged reality (mujarrad) Lo all places 1s equal. No place is
empty of Him in respect of the fact He encompasses them in
knowledge, in terms of causality, and because He preserves and
sustains them...

“There 15 no object like Him existing either externally (fi 'I-kharif) or
mentally (/i f-adh hian), that e might be described as possessing
any of the various qualities relating to corporeality and possibility. It
i5 also possible that by ‘quality” 1% meant ‘copnitive form” (al-sdral
pl- i mryval),

“And He is not absent from anything, that is,... in respect of
knowledge, that one might thus conclude that He possesses aspecl
(haveh) and place (makdn). As far things qualified by place, it is in
their nature to be absent from (other) things and not to encompass
them in knowledge. This sentence 1s as if to emphasize the former
statement. It is also possible that ‘aspect’ here refers to time. .." (p.
224,

“The changing essences of things make Him inaccessible to
minds... either because, if the mind could perceive Him, He would be
- like possible beings - a locus for changing attributes, and thus Ile
would be in need of a maker; or because reasen tells us that the
Maker must be different in attribute from the made, so He cannot be
perceived as are created things...” (Majlisiy, p. 225).
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description (takyif) to the piercing profundities of thought and
His representation (faswir) to the searching probes of insight.

“Because of Tis tremendousness places encompass Him nol,
because of His majesty measures guage Him nol, and because of
His grandeur standards judge ITim not. Impossible is il [or
imaginations {(gwhdm} to fathom Him, understandings (affidm)
le comprehend Him or minds (adh 'rdn) to imagine ITim.
Powers of reason (‘wgil) with lofty aspiralion despair of
cotlriving to comprehend Him, oceans of knowledge run dry
without alluding to Tim in depth,! and (he subtleties of
disputants fall frem loftiness to pettiness in describing His

POwWer.

“He is One (wihid), not in terms of number [ adad);
Fverlasting (da’'im), withoul duration (amad); Standing
lgd Fm], without supports (wmud). He is not of a Kind {(jras)
that (other) kinds should be an a par with Him. nor an object
that objects should be similar to Him, nor like things that
attributes should apply to Him. Powers of reason go astray in
the waves of the current of perceiving [Tim, imaginations arc
bewildered at  encompassing  the  mention  of  His
beginninglessness, understandings are held back [rom
becoming conscious of the description of His power, and minds
arc drowned in the deptihs of the heavens of His kingdom
(malakir).?

“MIe i MMasler over {giving) bounties, Inaccessibie (hrough
Grandeur, and Sovereign over all things. Time (af-dahr) makes
IMim not old, nor does deseriplion encompass Him. Humbled

"'CF Qurtdan XVIIL LL0: “Say, ‘If the sea were ink for the Words of
my Lord, the sea would be spent before the Words of my Lord are
spent, though We brought replemshment the hike of 10,7

* It will not have passed unnoticed that the transcendence of the
divine Essence is emphasized here by the fact that man s
dumbfounded even by the lower reaches of God's theophanics. The
powers of man's reason arc stopped by the waves, they do oot reach
the current itsell, The mere mention of God's eternity bewilders die
lnagination, elc.
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before Him are the firmest of obduracies in the limits of their
constaney, and submitted to Him are the most unshakeable of
the cords in the extremity of their towering regions.'

“Wilness to His Lordship (rubfibiyalk) is the totality of kinds
(al-ajnds, 1. kinds of creatures), to lHis Power their
incapacily, to His eternity (gidmah) their createdness (fufiir),
and to His permanence (hagd’) their passing into extinetion
{zawdl). 8o they possess no place of refuge [rom His grasp
(/drak) of them, no exit from His encompassing (ihdfah) them,
no way of veiling themselves from His enumeration (ihsd ) of
them and no way of avoiding His power over them, Sufficient is
the perfection of His making them® as a sign (dyah), His
compounding of their (natural) constitutions as a proef, the
temporal origin (hudich) of their natures as {a reason [or His)
eternity, and the crealion’s iaws governing them as a lesson.?
No limit is attributed to Him, no simililude struck for Him and
nolhing veiled from Iim. [igh indeed is He exalted above the
striking of similitudes and above created attributles!

“And I testify that there is no zod but He, having faith in His
lordship and opposing whoso denies Him; and I testify that
Muhammad is Ilis servant and messenger, residing in the best
lodging-place, having passed from the noblest of lomns and
imimaculale wombs, extracted in lincage from the noblest of

' According to Majlisiy, the reference is to the “cords” (asbab) or
degrees of “Pharach said, ‘Hamin, build for me a tower, that haply
so 1 may reach the cords, the cords of the heavens. and look upon
Moses® God® “ (X1, 36-7).

The same words, iftgan al-sun’, are used together once in the

Qur'an: “God's handiwork, who has made everything perfectly”
(XNXVILL 287,
" The fact that the creation displays the signs and portents of God is
ol course emphasized throughout the Qur'an and a1l of lslam and i3
the buasts of all Islamic cosmology. For the Muslim, moreover, it is
the very vrider und regularity of the universe and nature’s laws which
prove God. Sce S, H. Nasr, Science and Civilization in Islam,
Cambridge {Aims. ), 1968,
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mines and in origin from the most excellent of plantations, and
(derived) from the mos! inaccessible of summits and the most
glorious roots, from (he tree from which God fashioned Iis
prophets and chose His trusted ones:' (a tree) of exeellent
wood, harmonious stature, lofty branches, [lourishing limbs,
ripened fruit, (and) noble interior, implanted in generosity and
eultivated in a sacred precinct. There it put forth branches and
fruit, became strong and unassailable, and then made him (the
prophet Mubammad) tall and eminent, until God, the Mighty
and Majestic, honored him with the Faithful Spirit," the
Muminating Light,” and the Manilest Book.' He subjected to
him Buriq® and the angels greeted him.* By means of him, He
terrified the devils, overthrew the idols and the gods (who were)
worshipped apart from Hiwm. [Tis prophet's Wont (sunnal) is
integrity (rushd), his conduet (sirad) is justice and his decision
is truth. He proclaimed that which was commanded by his
Lord, and he delivered that with which he was charged® until he
made plain his mission through the profession of Unity and
made manifes! among the creatures that there is no god bul
God alone and that Ile has no associale; until Ilis Oneness

' According to Majlisiv, by “tree’ is meant first the Abrabamic line
af prophecy, then the tribe and family of the Prophet the Quraysh
and Banu-Hashim {(p. 227). The descriptions following all refer to
the wee of prophecy and the prophets who grew from i

" le., Gabriel. the angel of revelation, CIL Qurtan XXV, 192-3:
“Truly it is the revelation of the Lord of all beings, brought down by
the Faithiful Spirt..”

"T.e.. revelation.

Y Ihe Quran.

" The “steed”™ which carried the Prophet to Heaven on his aight
journey (e g

“l.e., during the I'rophet's mi d;

TCF Qurtan XV, 94 “So proclaim that which thou art commanded,
and withdraw from the idolaters.™

" Of Qurtdn ¥, 67 0 Messenger, deliver that which has been gen
down to thee from thy Lord., "™
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became pure and His lordship unmixed. God made manifest his
argument through the profession of His Unitv and He raised his
degree with submission (al-Isfam). And God, the Mighty and
Majeslic, chose for His prophet what was with Him ol repose,

degree and means - upon him and upon his pure househald he
God’s peace.”

2. Via negativa

“AIT said. "Praise Dbelongs o God, whoese laudation is ool
rendered by speakers.' whose bounties are not counted by
reckoners,® and whose rightfully due (hagg) is not discharged
by those who strive. Grand aspirations perceive Iim not and
deep-diving perspicacities reach ITim not. ITis attributes (sifal)
possess no determined limits (fadd mahdid), no existing
deseription (#a ¢ mawyid), no fixed time (wagi ma did) and no
extended term (ajal mamdiad). He originales \he erealures by
His power,! looses the winds by His merey,! and fastens the
shaking of His earth with boulders.”

*“I'he first step in religion is knowledge (ma rifak) of Him, The
perfection of knowledge of Him is to confirm Him (fasdig). The
perfection of confirming Him is to proless His unity (rawhid).
The perfection of professing His Unity is sincerity (ikhids)
towards Him.* And the perfection of sincerity towards Him is Lo

' Accerding to a Hadith of the Prophet, “T cannot enumerate an of
Thy praises: Thou art as Thou hast praised Thysell™

'Cf Qur'dn X1V, 34 and XVI, 18.

" O Qur'an XVIIL, 510 “Then they will say, ‘Who will bring us
back?" Say: ‘He who originated you the first time”.”

YOf Our'an XXX) 46: “And of His signs is that He looses the winds,
hearing good tidings and that He may let you taste of His mercy”,
and other stmilar verses,

TOf Qurtan XYL 15 “And He cast on the earth firm mountains, lest
it shake with vou™; also XXI, 32 and XXXI, 10,

"The editor comments as follows in a footnote: “The perfection of

professing His Unity 18 to maintain that He is not forced to act as He
does and is devoid of all faults, to declare Him to be above the
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negate attributes (nafy af-sifat) from Him, because of the
testimony of every atlribute that it is nol that which possesses
the attribute (af-mawsif) and the testimony of everything thal
possesses attributes that it is not the attribute.

"So whoso describes God -glory be to Hum- has given Him a
comrade (i.e. the deseription), Whoso gives Him a comrade has
declared Mim to be two (fathnivah). Whoso declares Him to be
two has divided Him. Whoso divides Him is ignorant of Him.
(Whoso is ignorant of Him points to Him)." Whoso points lo
Him has delimited Ilim. Whoso delimits Him has numbered
[Mim. Whoso says, ‘In what is He?' has enclosed Him. Whoso
savs, "On what s He? has exeluded Him (from certain things).

"He is a being (&4 in) not as the result of temporal erigin
(hadath), an existent (mawjid) not (having come) from
nonexistence ( ‘adam). He iz wilh everything, not through
association (mugdranaf); and He is other than everything, not
through separation (muzayalak). He is active (fa if), not in the
sense of possessing movement and instruments. He was secing
when there was none of His creatures to be obseryed by Him.
He was ‘alone’ (muatawalihid) when there was none with whom
to be intimate and al whose loss to feel lonely.

“He originated creation and gave to it its beginning withoul
employing deliberation, profiting from experience, occasioning
movement (harakal, ie. in Himself], or being disrupted by the
cares of the soul (hammamath nafs). He delays things to their

blemishes of incapacity and imperfection, and to profess thal He is
pure of whal pertains to and impinges upon possible beings, such as
corporeality. composition. and other negative (salbiy) attributes”
Sincerity is to profess the Unily of God in a perfect manner, so that
evenlually at the end of the path ol spirilual reahization and
perfection (al-frarigah), all stains of contingency are removed both
from the knowledge and the being of the believer,

' This sentence does not oceur in the Bildr al-gnwdr, but it does
ctcur im the same passage n the Nafy al-balaghall and seems
necessdary Irom the context,
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limes.! mends their discrepancies, unplants (in them) their
natural dispositions, and makes these (dispositions) adhere lo
their objects. He has knowledge of them before (heir beginning,
encompasses (heir Hmits (fndid) and their end (initha’) and
knows their relationships (gard 'in) and aspects (ahna).”

3. Firm Rooting in Knowledge

It was related from Abii-*Abdullah that when The Commander
of the Faithful was speaking from the pulpit at Kufa, a man
stood up and said, "0 Commander of the Faithful! Deseribe for
us thy Lord -blessed and transcendent is He- that our love
(hubb) for Him and knowledge (ma rifah) of Him may
increase.”

The Commander of the Faithful became angry and eried out,
“Assemble for prayer!” The people gathered together until the
mosque was choked with them. Then he stood, his color
changing, and he said, “Praise belongs te God, who does not
gain in plenty, by withholding nor beeome poor through giving,
while every other giver than He diminishes. (Ie is) full of the
henefits of blessings and Lhe advantages of superabundance.
Through His generosity, He ensures the provision of creatures.
So He smoothes the path of aspiration (falab) for those who
make Him their Quest. Nor is e more generous with what is
asked of Him than with what is not asked. Time in its march
varies not for ITim that (11is) state should change accordingly. If
He should give to some of His servants (all of) the silver metal,
ingols of pure gold and sacks of pearls that the mounlains
mines breathe? and the seas’ shells smile, His generosity would
in nowise be affected, nor would the expanse of that which is
with Him dwindle. With Him are treasuries of bounteous

'Le., to their “appointed terms” to use Qur’'anic language (111, 145,
ele.). The text of the Nahj al-balighah reads “ahal” for “gifal”,
which would change the translation to the following: “He translorms
things at their (proper) times.”

* “The relation {of this image) o the saying thal minerals are
cenerated from the vapors of the earth is obvious” (Majlisiy, p. 278}
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bestowal which are notl exhausted by objects of request and
which come nol to His atlention in spite of their abundance, for
ITe is the Generous who is not diminished by gifts jpor made
niggardly by the umportunity of the importune. And ‘His
command. when Ile desires a thing, is to say to it "Be”, and 1t 15’
[XXXVT, 8 1),

“The angels, despite their proximity to the throne of His
liberality, the great extent of their burning love (walak) for
Him, (their) glorification of the majesty of His might, and their
proximity Lo the unseen of His kingdom (ghayh malakitih), are
capable of knowing only what He has taught them of Ilis atfair,
although they are of the Sacred Kingdom in terms of rank. It is
because they possess knowledge of IlIim only as He ercated
them that they say, ‘Glory be to Thee! We know not save what
Thou hast taught us® (11, 323"

"So what is thv opinion, O guestioner. of Him, who is thus?
Glory be to Him, and praise belongs to Him I He has not come
into being tha! change or removal should be possible in Him.
ITe 15 not affecled in His Essence by recurrence ol stales, and
acons of nights and davs differ not for Him. (11 is He) 'who
originated creation with no maodel (mithal) to copy or measure
(migdar) to imitate from a deity (ma 'bid) who should have
existed before Him, Attributes encompass [Him not, lest He he
defined by limits (fedid) (resulting) from their having attained
Him. He -‘like Him there iz naught' (XLII, 11) - never ceases to
transcend the attributes of creatures,

“Eyes are prevented from reaching Him, lest He be deseribed
through being plainly seen (b#/-1vdn) and lest He be known
among His ereatures in the Esscnce that none knows but He.
Through His exaltation  w/www) over things He eludes thal

"'On the Islamie teaching that the angels, though of luminons

substance, are “peripheral” beings since they know only some of
God's Mames, while man is “central” since he knows all of His
MNames, see F, Schuon, The Transcendent Unity of Beligions, London,
1953, PP, 70-T2
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upon which falls the canjectures of imaginers (mutawahhimin),
The inmost center (funfi) of His tremendousness transcends the
embrace of the impotent deliberation of those who meditate. He
has no similitude that whal is created should resemble Him. For
those wha have knowledge of IHim He is forever above
likenesses and opposites.

“Those who ascribe rivals to God (af-"adilan billah) cry lies
when they make Him similar to the like of their categories,
adorn Him in their imaginalions with the adornment of
ereatures, divide Him with a measure resulting from the
notions of their concerns, and measure Him by the talents of
their reazon's powers' in lerms of the creatures with their

' “Reason's powers” is a translation of ‘wgal, plural ot ‘agl. A more
awkward bul perhaps more exact translabon would be “reasons’,
Many scholars transtate the word “agl as “intellect” or “intelligence™,
Certminly zll of these ranslations are possible, since the various
meanings are all contained in the one Arabic word - 1f indeed the
reader will concede that there is more than one basic meaning, lor in
modem thought the distinction between the reason (ratio) and the
intellect (intelfecing) has largely been ignored.

However that may be, the Arabic word “agl may be said to possess at
least two significations according o various contexts. It may signify
the Universal Intelleet, which is equivalent to the Greatest Spuit and
thie Mubammadan Light, Tt is God's first creation and possesses true
and detailed knowledge of all things, including God Himsell, It may
also signify the “reason”, which is the reflection of the Universal
Intellect upon the human plane. Bul in ordinary men the reason 1s cul
off from the latellect. Only the prophets and saints may be said to
have aetualized their “intellects” to varnious degrees. In other words,
they have realized an inward wdentity with the Universal Intellect

But in these texts, the Tmams usnally speak of 'agl as cut off from its
tumunous and spiritual sowrce. It limils and constricts the infinite
Truth in kegping with its root meaming {'aqala; to lie. to bind)
Hence, 1 translate the word as “reason” or “power of reason”. When
the Imams speak of the actualization of the intellect within man, they
refer to the “heart’ (galh), The reason cannot understand God, but, as
we shall see bélow. the heart may see Him, Most Sulis follow this
lermimology, such as the members of lbn al-"Arabi’s school (see my
forthcoming study of Sadr al-Din al-Qunawil, But all are aware of
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multiple faculties. For how should the deliberations of
imaginations assess Him whose measurc cannot be determined,
when surely the notions of understanding have erred in
conceiving of His inmos! center? For He is greater than that the
minds of men should delimit Him through theught (rafkir) or
angels should encompass Him through eslimation, despite their
proximily to the kingdom of His might.

‘High be He exalted above having an equal (kufw) with which to
be compared, for He is the Subtle: when imaginations desire to
encroach upon Mm. in the depths of the unseen regions of His
dominion, (when) thoughts (fikar) [ree from insinuating

the “agl’s dual nature. Thus Romi: “The particular intellect ('agl-i
jurwi - reason) has disgraced the Intelleet” (Mathnawi, V. 4631

Nevertheless, the Imams do not ignore the positive role that "agl -
and here perhaps “intelligence” would be the best translation - can
and does play in rteligion. 1 keeping with Islam's fundamental
cinphasis upon knowledge {see . Rosenthal, Knowledge Trivmplant,
Leiden, 19700, The first book of the section on wedl! from al-
Kulayniy's a/-Kaff is entitied the “Book of "Agl" It contains such
Hudiths as the following: “The intelhgence is that through which
man worships the All-Mereiful and gains Paradise” (Imam Ja Tar)
“The sincere friend of every man is his intelligence, while his enemy
is his ignorance” (Imam ‘Al al-Rida). “He who possesses
intelligence possesses religion, and lie who possesses religion enters
the Garden”™ (lmam Ja'far), “Tn the reckoming on the Day of
Besurrection God will anly serutimize His servants (o the extent He
has piven them intelligence n the world” (Imam Musi™. The lirst
selection from Imam al-Ridd below (pp. 44-48) relers m several
places to the positive function of the "agl,

The two roles of the "agl to which the Imams allude, posttive and
negative, derive from the principle enunciated by the P'rophet in the
Hadith: "Meditate upon God's bounties. but not upon 1lis Essence.”
The ‘ogl! must be able to see that the world by ils very nalure
manilests a Reality beyond it. A healthy intelligence, one which on
the human plane reflects the First Intellect directly, will natrally see
the signs of God in all things. But as soon as the ‘agl tries 1o
understand the very Essence of God, it oversieps its houndaries and
goes astray.
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inlrusions seek to grusp knowledge of His Fssence, (when)
hearts are thrown into mad confusion over Him in tryving to
embrace im through conforming to His attributes, (when) the
wavs of approach of reason's powers become obseured since no
attributes attain to Him by which they might s=ain the
knowledge of His divinity, (then) they (imaginations, thoughts,
hizarts and ways of approach) are checked in disgrace while
lraversing the chasms of the dark reaches of the unseen worlds,
rid {of all things) for Him - glary be to Him 1 They relurn
having been thrown hack, admitting that the inmeost center of
Ilis knowledge is not reached through the deviation ol straving
(from the path)' and that no notion of the measure of His
might's majesty occurs to the mind of mediators, by reason of
His distance from being (encompassed) within the faculties of
limited beings, For He is counler Lo (A0 His creation, and
there is nothing like Him among ereatures. Now a thing is only
compared with its like (adil). As for what has no like, how
should it be compared with what is other than its like (mithal)?
And He is the Beginning (al-badi) belore whom was naught,
andd [he Last (af<affiir) alter whom will be naught,

“Eves reach Him not in the splendor of His Power (jabarir).
When He obscures them with veils, eves do not penelrate the
density of the veils' thickness, nor do they pierce the firmness
pertaining to His coverings to {reach) the Possessor of the
Throne'* in whaose wall affairs originate and before the majesty
of whose tremendousness the grandeur of the arrogant eringes.
Necks are bowed before Him and faces humbled in fear of Him.
In the marvels (haddq i) which He creates appear the traces
tathar) of Tis wisdom (dfkmah), and all that is created becomes
an argument (Jugjah) for Him and attributed to Ifim, Were it a
silent ereation His argument would be speaking through it in

| e i i = a 3 . e 4 N
Majlisiy interprets the “deviation of straying” to mean the “reason,
whase nature s deviation and straving” (p. 281).

* This divine Name occurs several times in the Qur'an, such as XL,

| =
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His directing (of its affairs, tadbir)!

*He determines what He ercates and makes [irm  His
determining (tagdir), places everything in its place through the
subtlety of His directing, and turns il in a direction.? Then
nothing of it reaches the environs of His station.® [t falls not
short before carrying out His will and refrains not when
orderad to execute Ilig desgire. He sullers not from weariness
that might touch Him," nor is He deceived by one who would
transgress His command.®

“So His ercation is complete and it vields to Him in obedicnee,
Il complies with the (appointed) time at which e brings it
forth, a response resisted by neither the dawdler’s hesitation
nor the lingerer's tardiness. He straightened the crookedness of
things, delinealed the wav-marks of their limits, reconciled
their contradictions through His power, joined the means of
their conjunctions (asbiah gard 'tniha), caused heir various
sorts to be disparate in size, and divided them into different
kinds, natural dispositions, and appearances - narvels ol
crealion, whose fashioning He made firm. ITe made them

As the Qurian often affirms, both explicitly and implicity, “Ie
directs the affair™ ( X111, 2, etc.).
"Cf. Qurian 11:148: “Every man has his direction to which he turns.”
Majlisiv cites the Hadith, “All are cased to whal has been created lor
them™, which In turn recalls Que'an LXXXE, 19-21: e created him
{man), and determined him, then the way eased for him.,.”
" Both the editor in a footnote, pointing o the printed edition of al-
Tawlid and Majlisiv in his commenlary, basing himself on a similay
passage in the Naly al-baldghal, suggest thul the correct reading is
hudid for mahdad. The translation has been made accordimgly,
Y Cf, Qur’an, L, 38: “We created the heavens and the earth, and what
between them iz, in six davs, and no weariness touched us,”

" The commentator points oul thal mukdbadalr occours in place of
mkdvedal 1 some manusenipts, which would change the franslation
of the last clause 1o the following: “or from hardship [rom one who
would transeress [Tis command™ (p. 2800,
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according to His desire and' brought them into existence. His
knowledge put in order the kinds of their creation and Ilis
dirceting achieved their fairest determination.

"0 questioner! I Know thal whoso compares our majestic Lord
to the mutual dissimilarity of the parts of His creation and to
the interconneetion of their joints, hidden by the directing of
His wisdom, surely he has not fixed his inmost consciousness
(ghayh damirih) upon knowledge of im, and his heart has not
witnessed (mushahadah) the certainty that He has no compeer.
It is as if he had not heard of the followers disclaiming the
followed, saying, ‘By God, we were certainly in manifest error
when we made vou equal to the Lord of all heings' (XXVI, o7-
8).F

“Whoso sels our Lord equal to something has aseribed rivals to
Him, and he who ascribes rivals to Him is a disbeliever in what
His clear verses® have revealed and in what the witnesses of His
clear signs' arguments have spoken. For He is God, who does
not become defined within the powers of reason that He should
be qualified within the range of their thought or be limited and
turned about within the eraws of the reflection of aspiring
souls.! He is the Producer of the kinds of things without having

" According to a footnole to the text another manuscripl reads “when
[1¢" for “and’.

* These are the words of the people who were led astray by the
tollowers of Tbhlis disputing with them in hell, The verse continues.
"It was pmaught but the sinners that led us astray, so we have no
miercessors, no loyal [riend, O that we might return again, and be
among the believers!”

" Passages of the Qur'an known as “clear” (muhkam) are those ahout
whose meaning there can be no question. They are contrasted with
other pagsages known as “ambiguous” {(murashabilt), which are open
to various interpretations, cven in the outward and literal meaning of
the text.

! The commentator remarks: “The subtlety of the comparison of
reflection, or the mind, where reflection takes place, 10 a bird’s craw
will not be lost on the reader?’ (p. 284),
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Leen in need of reflection, or of acting according lo an innate
disposition, or of cxperience gained through the passing of
Time's events, or of an associate to help IIim in bringing into
existence the wonders of affairs. When those who ascribe rivals
to Iim compare Him to ereation, whose atiribules are divided
and limited and whose levels possess various zones and regions

and He, the Mighty and Majestic, is the existent through
Himself, not through His instruments (adah) - they can naol
have measured Him with Iis true measure. Thus, He said,
declaring Himsell incomparable with the association of
compeers and rising above the estimate of those of His
disbelieving servanls who measure Ilim within limits, 'They
measure not God with His true measure. The earth altogether
shall be MHis handful on the Tray of Resurrection, and the
heavens shall be rolled up in His right hand. Glory be 1o Him!
High he He exalted above thal they associate’ (XXXI1X, 67)

“So as [or that to which the Qur'an directs thee concerning His
attributes, follow i1, so that a link may be estalblished between
thee and knowledge (ma rifak) of IMim. Take it as an example,
and seek illumination by the light of its guidanece; surely it 15 a
blessing and a wisdom given to thee, so take what has been
given thee and be among the thankful.' But as for that to which
Satan directs thee, that which is not made incumbent upon thee
in the Qur'dn and no trace (arhar) concerning which exists in
the Wont of the Prophet and the Imams of guidance, leave its
knowledge to God, the Mighty and Majestic. Surely, that is the
limit of God’s elaim (hogg) against [hee.

“Know that those firmly rood in knowledge® are they whom Geod
has freed [rom the need to assault the elosed doors beyond

"'Cf. Qurian 11, 231: “And remember God's blessing upon you, and
the Book and the Wisdem He has sent down on you...”; and 11, 269:
“Whaoso is given the Wisdom, has been given much good?’

* A term appearing twice in the Qur'an (111, 7 and IV, 162). In
Sufism and Shi‘ism, it 15 usuwally taken to refer to those who, dug to
their elevated spiritual station, are qualified to speak of the divine
mysteries,
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which are the unseen things (al-ghupyah), so they cling to the
acknowledgement (igrar) of all of the veiled unseen of which
they know not the interpretation, and they say, “We have faith
in ity all is from our Lord.” (111, 7). S0 God praised (heir avowal
of incapacity to grasp what they comprehend not in knowledge,
and He called their abandonment of the desire o penelrale into
lthat whose examination is not required of them ‘firm-
ricotedness’. So limit thysell to that (same attitude) and
measure nol the Mightiness of God - Glory be o Him -
according to the measurce of thy reason’s power, thus becoming
of those who perish.”

4, The Fairest of Creators

It has been related that "All - upon whom be peace - delivered
the (ollowing sermon at Kula. He was standing on a stone that
had been set up for him by Ja'dah ibn Hubayrah al-Makhzom?'
[le wore an ouler garment of wool, 11is sword belt and his shoes
were made of fiber, His forchead was like the knee of a eamel
He said, “Praisc belonzs to God, unto whom are the
homecomings of creation and the issues of the affair.® We praise
Him for His mighty goodness, His radiant proof (burhan) and
the profusion of His bounty and gracious giving; a praise which
miight render Him His rightfully due, accomplish His thanks.
bring (us) near to His reward and cause the fairest of [lis
inerease.® We pray 1o Him for succor,” the prayer of one hoping

" The son of “Ali’s sister. Umm-Hani bint Abi-Talib. Vor the scant
bibliographical references, see Bihar gl-anwar, vol. 4, P. 3 13 and
the Lughat-ndmak of Dihkhuda (Tehran, 1325/1946 onward).

* A reference 1o much prostration in prayer. Cf Qur'an XLVIIL 29
“Therr mark is an their face, the trace of prostration.”

"The Qur'an emphasizes “To God is the homecoming™ (XXXV, 18
efl ulse 11, 285: 111, 28, ete). Likewise, “Unio God belongs the 1ssue
of all affairs” 13 a Qur'anic expression (XXII, 41; XXXI, 22),

" CL Qurian XLIL 26: *And He answers those who behieve and do
righteous deeds, and gives them increase of His bounty.”

g 2 i PP ; o
Eelerenee o Qurtan 11, 4: “To Thee alone we pray for succor
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tor His bounly, anticipating His benefit, having conlidence in
Him to avert (evil), acknowledging His blessings and submitting
le Him in deed and word, We helieve in Him with the taith
{(iman) of one who hopes for Iim with certainty, turns to Him
as a Dbeliever, humbles himself before Him in submission,
sincerely professes His Unity (akhlas muwahhidan), magnifies
Him in glorification and secks refuge in Him, desiring and
striving (rdaghiban mujtahidan).

“He has not been begotten’ (CXI1, 3) - zlory be to Him that He
should share in Might, and ‘He has not begotten' (CXIL, 3) tha
He should bequeath and perish. Time (wagi) precedes Him not,
nor duration, and inerease and deerease seize Him nol by turns.

"Nay, He appears 1o the powers of reason by the marks He has
shown us of (His) perfect directing and certain decree. 5o of the
witnesses of His creation is the ereation of the heavens without
pillars,' standing without supports. e called them and they
answered, obeying, submissive, without hesitation ar delay’
Had it not been for their acknowledging (igrar) 1im in lordship
and their willing submission (to Him), He would not have
appointed them the locus of His Throne, nor the dwelling place
for His angels, nor the place of ascent of good words and Lhe
righteous deed of His creation.® He appointed Lheir stars
waymarks by which the bewildered traveler 15 guided in the
divergent paths of the lands. The thickness of the dark night's
curtain prevents nol the shining of their light, and the garments
of the black night’s blackness cannot push back the brilliance of
the light of the moon thal spreads in he hieavens.

'“God 15 He whao raised. up the heavens withoul pillars you can see.,
(Qur'an X111, 2; el XXX, 10),

= A reference 1o their creation: “The only words We say to a thing,
when We desire it 1s that We sav to it "Be’.and ot W' (Qur'an XV
i)

" A reference to Cur'an XAXRY. 10" To Him good words go up, and
the righteous deed - He uphiis it"



440 A ShT ke Anthology

*S8o glory be to Him., from whom 15 nol hidden the blackness of
a gloomy dusk or still night in the hollows of lands low, nor in
the peaks of neighboring mountains;' (nor) that with which the
Ihunder reverberates in the horizon of heaven; (nor) that from
whicl the lightoing of the clouds vanishes;® (nor) the leaf which
falls, removed from its place of falling by the gales caused by
the stars (af-anwa’)® and the pouring down of (he rain. Ile
knows the place where the raindrop falls and where it takes its
resl, the route by which the liny ant draws and drags (on the
sround}, what iz sufficient food for a gnat® and what the female
bears within her womb.?

“Praise belongs to God, the Existent (al-ka 'in) before there was
a Pedestal (kurst), or Throne (‘arsh), or heaven, or carth, or
jinn, or man. He is not percelved by imagination (walm] or
mensured by understanding (fafm). Petitioners busy Him not"
and giving diminishes Him not. He is not observed by eyes, nor
delimited by location ("where”, avn), nor deseribed by pairs.

' Literally, “the neighboring dark-reds”, 1e., as explained by
Muhammad ‘Abduh in his commentary on the Naly al-balaghah
(Vol, 11, B. 126), & reference to lhe mountains in terms of their color
from afur

* Maylisiy remarks, “If you say, ‘He - glory be to Him - knows what
the lightning illumines and what it does not illumine, so why should
the Imam specily what the lightning vanishes from?" I would answer.
‘Because His knowledge of what 15 not illummed is stranger and
more wonderful sinee, as for what 1s illumined by the lightning, 1t 1s
possible that anyene of correct vision would alse know it” (P 316)

" A reference to ancient Arabian beliefs concerning the influence of
the moon in its various mansions en the weather. See the article
“Anwa' in the Encvelopedia of Islam (new edition), vol. T, pp. 5323-4.
Y¢f Quran 11, 26: “God is not ashamed (o sirike a similitude gven
of a anat”
"“God knows what every female bears” (Qur'an XIII, g).

Since He already knows therr needs, or since He s the
“All-Hearing” in His Essence,
' Majlisiy comments: He is not described by pairs. “l.e, by likes, or
by opposites; or by the attributes of pairs; or there 1s no compasition
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He ercates not through application' is perceived not by the
senses and is compared not with man.

“He it is who spoke to Moses directly’ and showed him one of
His mighty signs® without members (jawdarif), instruments
{adawar), speech or throat® Nay, if thou speakest truly, o thou
who affectest to deseribe thy Lord, then describe Gabriel,
Michael and the hosts of the angels brought nigl, bowing in the
sacred chambers (hujarar ai-quds), their intellects in adoring
perplexity to delimit the ‘Fairest of Creators’.? Surely only those
are perceived through attributes who possess forms and
instruments and who end in annihilation when they reach the
limit of their term. There is no god but Ie. [le illumines with
His Light every darkness and He darkens with His Darkncss
every light.”

8. Oneness

It has been related that on the day of the Battle of the Camel® a
Bedouwin came before the Commander of the Faithful and said,
“o Comimander of the Faithful! Saycst thou that God is one?”

The people allacked him and said, "0 Bedouin! Doest thou not
see how the Commander of the Faithful’s heart is divided (with
cares) P

in Him as the result of the marriage of any two things. . " (P. 316).
"“1laj If He did. it would suggest thar there is something upon which
He works or to which He applies Himself. Rather, “Ile but says to il
‘Be', and it W' (Quran 11, L17, 111, 47, etc. ),

*See Qurian IV, 164,

YCf, Qurian XX, 23.

* Literally, “uvulae”, lahawat,

* A divine Name occurring in Qur'an XX, 14 and XXXVIL 125

“ The famous Bartle of the Camel occurred in the vear J0/050
between the followers of "All and those of Talhah and Zubayr. See
the Encyclopedia of lslam (new edition), “Djamal”. vol. 11, PP
414-16.
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The Commander of the TFaithful said, “Leave him, for sorely
whal the bedouin wishes (i.e., knowledge of God) is what we
wish for the people.” Then he said, “O bedouin! To say that God
is one (wahid) has four (possible) meanings, two of which are
nol permissible concerning God, the Mighty and Majestic, and
two of which are established concerning Him.

“As for the two which are not permissible concerning Him, (the
first is) the saving of him who says ‘one’ and has in mind the
category of numbers. Now this is nol permissible, for that which
has no second does not enter into the category of numbers.
Hasl thou not seen thal he who says that He is ‘the third of
three' is of the unbelievers? And (the second is like) the saying
of him who says (concerning a man), 'He is one of mankind’,
meaning thal he is one kind within the species.” This is not
permissible because it is a comparison, and our Lord is greater
Lhan that and high above it.

“As for the two meanings which are established concerning
Him, (the first is) the saying of him who says, 'He is ane, there
i no likeness (shabak) unto Him among things.! Such is our
Lord, And (the second is) the saving of him who says, ‘Surely,
He, the Mighty and Majestic, is single in meaning (ahadi al-
ma nd), intending by that that He is not divided by existence,

' This is a reference to the Qur'dnic verse, “They are unhelievers
who say, 'God is the Third of Three- (V, 73). Concerning the
providential Qui'anic “misunderstanding” of the Christian Trinity,
see . Schtion, The Transcendent Unity of Religions, pp. 40,

" The first kind of “umty” that is rejected is numerical unity, or the
idea thut when we say “He is one God ' we mean something similar
to what we mean when we say, ‘This is one walnul, 1.e., that there
may alse be twoe Gods, three Gods, ete. The second “unity” refers to
similarity in kind or species, as when we say, “This is one cat”,
meaning that there are also other kinds of cats. In the words of
Majlisiy, “When i1 15 said in this sense of a Byzantine that he is one
of mankind, it is meant that his kind is one of the kinds of men or 1s
a kind among other kinds” (p. 207) This s raxhbih because we are
comparing God to whatever we say He is one of. Since He is one of
that kind, He has to be similar to others of that kind
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the power of reason, or imagination.! Such is our Lord, the
Mighty and Majestic.™

6. Discernment

In another sermon 'All -upon whom be peace- said, “What
points Lo Him (dalilul) is His signs (gGyat):? to percetve Him
(wujiiduk) is to alfirm Him (ithbatuh);® to know Him is to
profess Ilis unity; and professing His Unity is 1o distinguish
Him (tamyiz) [rom His creation. The standard (hekm) [or
distinguishing is separalion (bayndnah) in attribute, nol
separation in terms of distance { ‘wztah). Surely He is a erealing
Lord (rabb khilig), neither possessing a Lord nor created.
Whatever can be conceived of is different from Him.”

Then after that he said, “Whoso is known in himself (bi-nafsihi)
is not a god: this is the guide to thal which points to Him (al-
dalil “alayh) and this it is which leads 1o knowledge of Him.”

' As Majlisiy points out, the first of the acceptable meanings of
divine Unily is that He is one in the sense that He has no second,
associate or partner, Only He truly is, And the second is that lle has
no parts in any sense whatsoever (p. 207).

The discrepancics between Lhe present translation ol this passage
and that found in Shi‘ize fslam, p. 127, are due lo the fact that in
Shitite Islam the passage has been translated from “Allamah
Tabatabi'i's Persian translation, which includes his commentary.

God's signs are displayed through the whele of crealion, as

indicated in many passages of the Qur'an, as for example, in Lhe
verse *lu the alternation of night and day. and what God has created
in the heavens and the earth - surely there are signs for a god-learing
people” (X, 6.
' The translation ol this sentence follows the first interpretalion
offered by the commentator. According to the second. which seems
less likely in the context, waufad would mean “existence’ as it usually
does in current usage, and the meanming would be: *This existence
(being manifestly evident) necessitates affirming Him (e, attesting
to Him)".
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7. The Vision of the Heari

Abti-"Abdullah related as follows: the Commander of the
Faithful was speaking from the pulpit at Kufa wheno a man
called Dhi'lib stood up before him. He was sharp-tongued,
eloquent and courageous. He said, “o Commander of the
Faithful! Hast thou seen thy Lord?”

He said, "Woe unto thee, O Dhi’lib! I would not be worshipping
a lord whom T have not seen.”

He said, "0 Commander of the Faithful! ow didst thou zee
[Mim?"

[le answered, "0 Dhi'libl Eves see Him not through sight's
observalion, bul hearls see Him through the verities of faith
Lhaga'ig al-iman). Woe (o thee, (3 Dhi"lib! Verily, my Lord is
subtle in subtlety {fatif al-latajah), bul He is nol described by
subtleness (fu{f); tremendous in tremendousness (‘azim al-
azamait), but not deseribed by tremendousness ( izam); grand
in grandeur (kahir al-kibriya'), but not described by grandness
(kibr)y and majestic in majesty (jelll af-jaldlal), but not
described by greatness (ghiloz). Before all things He was; it is
not said that anything was before Him. Aflter all things He will
be; it is not said that e possesses an ‘after’.) He willed (all)
things, not through resolution (fummah). He is all-pereciving
{darrak), not through any artifice (khadi’al). He is in all
things, but not mixed (mutamdzif) with them, nor separate
(b ’in) from them. e is Qutward (zahir), not according o the
explanation of being immediate (to the senses; mubasharah);
Manifest (murafaliing, not through the appearance of a vision
{of Him: jstihfal rupah); Separate, nol through distance
{masafak); Near (garib), not through approach (mudanak);
Subtle, not through corporealization (tajessum); Existent
{mawjad), not after nonexistence (adam), Active (fd'il), not
through coercion (ijiirdr); Delermining  (mugaddir), not
through movement (harakah); Desiring (murid), not through

' The editor notes that in the printed edition of al-Tawhid the text
reads, “So f is not said that anything is after Him.”
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resolution (fhamameah); Hearing (sami’), nol through means
{alah); and Secing {basir), not through organs (adah).!

"Spaces  (amakin) cncompass Him not, times (awgdt)
accompany Him not, attributes (si@) delimit Him not and
slumbers (sindt) seize Him not.?

“HBy His giving sense (fash'ir) to sense organs (masha'ir) it is
known that He has no sense organs.' By His giving substance

" As in many similar sayvings of the Imams, the purpose of this
passage is to affinm both Ged's “similanity” to creatures and His
“incomparability” with them by stating that His attributes must not
be understood in the usual sense of the words, Normally if we say
“outward”, we mean that which 15 immediately perceptible to the
senses, but God's “outwardness” i1s of a different kind, Majlisiv
comments in detairl upon this passage. Here we can quote his remarks
on some of the less obvious clauses: “Inward, i.e. not in terms of
spatial distance, in the sense that He wouold move from one place o
anolher in order to become hidden, or that He would enter into
creatures’ inner parts in order to know them. Bather, i His inmost
center He is idden from the powers of man’s reazon, and [He konows
his mner parts and his secrets... His nearness i nol the spatial
nearness  acquired by approaching  things, but  denves  from
knowledge. His causal relationship to the creatures, His originating
growth and development wathin them. and IHis mercy (which
encompasses them). He is Subtle not by bemng a body witha delicate
constitolion, small volume, strange and wondrous structure, or in
that He is colorless, but by creating subtle things and knowing them:
or by His incorporeality and ‘disengagement’ (fajarrud). *Nol
through coercion’, that is, He is free and not forced in Ilis activity ..
‘Mot threugh the activity of thought': in other words, when He
delermines things He does not need the flow or activity of thought”
(pp. 236-T).

' Reference to Qur'an; I, 255,

: Majlisiy comments: “When He creates sense organs and bestows
them vpon the creatures, it 18 known that He has no sense organs.
This is either because of what has already been said aboul the facl
that He does not possess the attributes of creatures; or because, when
we see that He has beslowed sense organs, we become aware that we
need them in order to perceive. Then we conclude that He transcends
them, singe it is impossible for Him to be in need of anyihing. 1t may
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(tajhir) Lo substances (jawdhir) it is known that He has no
substance.! By His causing opposition (muddddall) among
things it is known thal He has no opposite (didd)*® By His
causing affilintion (mugdranah) among affairs it is known that
He has no affiliate (garin). He opposed darkness to light,
abscurity to clarity, moisture to solidity,? and heat to cold. He
jnins together those things which are hostile lo one another,
and separates those which are near. They prove (the existence
of) their Separalor (mufarriq) by their separation and their
Joiner (meu ‘allif} by their junction, This is (the meaning of) His
words - He is the Mighly and Majestic ‘And of everything
created We two kinds: haply you will remember” (L. 49). “So

also be because the reason judges that He differs from ITis creatures
i atiribures” (pp. 237-8) Majlisiy also quotes (pp. 238-9) a long
philasophical and metaphysical discusston ol this sentence by Ibn
Maytham, one of the commentators of the Nahf al-balaghah.

' “In other words, since their realitics have become actualized and
their quiddities have been brought into existence, 1t is known that
they are possible beings, Now every possible being needs an origin.
The Origin of origins will not be one of these realities {which have
become externally actualized)” (Majlisiy, p. 239).

© “When we see that He created opposites and that they need a
particular situation or pesition lo manifest themselves, we realize
that He is not opposite to anything, for to need something contradicts
the Necessity (wufih) of Being. Or the meaning 1s thal when we see
that each one of two opposite things prevents, repels and negates the
¢xistence of the other, we realize that He iranscends that Or we see
that opposition occurs through delimitation by certain himits which
are unable to embrace other limits, as for example (in the case of)
different colors or qualities, while He transcends all limits. In the
same way, how should the Creator oppose His creatures, o He who
causes to issue lorth (al-f7'id) oppose thal which is issued forth (a/-
mafid)? Or if we understand opposite to mean that which is equal in
strength, this would necessitate another Necessary Being, the
impossibility of which has already been proven” (Majlisiy, p. 239).
*In a [ootnote, the editor mentions that some copies of "Lyin
Akhbar al-Rida, one of the sources of this passage, read al-ja/f
tdryness) for al-jasi (soludity),
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through them ITe separated ‘before’ and ‘after’ that it might be
known that He has no before and after. They testifv with their
lemperaments (ghard iz) that He who gave them lemperaments
has no temperament. They announce (hrough their subjection
to time (fawgit) thal He who has subjected them to time is not
subject to it ITimself.

“He veiled some of them from others so that it might be known
that there is no veil between Him and His ereation other than
His creation. He was a Lord when there was none over whom
He was Lord (marbib); a God when there was none for whom o
be a God (ma 'lih); a Knower ('a@lim) when there was nothing to
be known (s lidm), and a Hearer when there was nothing (o be
heard (masmi).”

Then "All composed the following verses extemporancously:

"My Lord is ever known by praise, my Lord is ever described by
generosity,

“He was, when there was no light by which to seek illumination,
and ne darkness bent over the horizons.

“So our Lord is counter to ereatures. all of them, and to all that
is described in imaginations.

“Whoso desires Ilim portrayed through comparison returns
beleaguered, shackled by his incapacity,

“And in the Ascending Stairways the wave of His power casls a
wave which blinds the eye of the spirit.!

“So abandon the quarreler in religion lost in the depths, for in
him doubt has corrupted his view.

“And become the companion of that reliable one who is the

"The Ascending Stairways (wl-ma drif) are mentioned in the CQur’an,
LXX. 3. The meaning would seem ta be that al death. if the spirit of
one who has compared things o his Lord tries to ascend towards
Him, it 13 blinded by His power. Compare Eimi: “Make 1t thy habit
o behold the Light without the glass, in order that when the glass is
shattered there may not be blindness (in thee)” (Mathnaw, V,991),
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beloved of his Master and surrounded by the favors of his
Protector:

“Smiling, he became in the earth the waymark of guidance (dafil
al-fiuda) and in Heaven the adorned and acknowledged.”

Alter this Dhi'lib fell to the ground in a faint. When he
recoverad he said, 1 have never heard such words, T will not
return to any of that (which I believed before).”

C. al-Bagir, the Fifth Inam
The Incomparable Lord
Abii-Basir has related that a man came to Abii-Ja’far (the fifth

Imam) and said to hun, “o Abi-Ja far! Tell me about thy Lord!
When was He?”

He said, “Woe unto thee 1 Surely it is said of a thing that was
not, and then was, ‘When was it ?' But my Lord - blessed is He
and high exalted - was ever-living without ‘how' and had no
‘was', Its Being (kown) had no "how', nor had it any 'where’. He
was not in anything, nor was e on anything. He did not bring
inlo existence a place [(makan) for His Being (kan). He
increased not in strength after bringing things into being, nor
was Ile weak before bringing things into being. And He was not
lonely (mustawhish) before creating things. He resembles
nothing brought into being. He was not devoid of power over
the dominion before ils production that He should be deveoid of
the dominion' after its passing. He remains Living without
(ereated) life, a powerful King before He produces anything
(over which to rule) and an all-compelling King (malik-jfabbar)

"'"The text reads “it” for “dominion”, but in order to avold ambiguity
the noun has been repeated. In Arabic the masculine pronoun cannot
refer to the feminine “power”, although if onc were to follow the
similar sentence in the Hadith related from the Seventh Tmam below,
“power” would be the logical choice as antecedent. The meaning is
that before the production ol the world God had power over it, and
after its end Ie will stll possess it, Whether or not it exists in
external form is wrrelevant.
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after He produces the universe (al-kawn). His Being has no
‘how’, nor has it any ‘where', nor has it any limil. Ilc 15 nol
known through anything resembling Him. He ages not through
the duration of His subsistence. He is thunderstruck by
nothing. Nothing causes Him to fear. And all things are
thunderstruck by fear of Him.!

“He is Living without temporal life, without a being (kawn)
described by attributes, without a state which can be defined
(kayf mahdid), without a trace which can be followed, and
without a place adjacent to anything. Nay, He iz a Living Oue
who knows, a King who ever is. His are lhe power and the
dominion. He produces what He wills through His will
{mashi ‘al), He is neither limited nor divided into parts, and e
perishes nol, He was the First, wilhout ‘how’, and He will be the
Last, without ‘where’. And ‘All things perish, except His Face'
(XXVIIL, 88). ‘His are the ercation and the command. Blessed
he God, the Lord of all being.” (VII, 54).

“Woe upon thee, O questioner! As for my Lord, truly
imaginations envelop Him not, uneerlainties touch Him not, He
is oppressed by none, none is adjacent to Him, phenomena
tonch Him not, Ie is questivned not as to anything He does,’
ITe comes not upon anything,? ‘Slumber seizes Him not, neither
sleep' (11, 255). “To Him belongs all that is in the heavens and
the earth and all that is between them, and all that is
underneath the soil' (XX, 6).7

"Cf, Qurtan 111, 45; “Then leave them, till they encounter their day
wherein they shall be thunderstruck...”

Y Of Qur'an XXI, 23 *We shall not be questioned as to what He
does, but they shall be questioned.”

Y La vagaald shay’, The meaning is not completely clear, The editar
points out in a footnote (P. 300) that in the Usd! min al-Kajfi the texat
of this Hadith reads vandem for vagal, 1.e., "He becomes remaorseful
at nothing.”
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D. Ja'far al-Sadig, ihe Sixth Imam

Seeing God

Ab-Basir has related that he said to Abu-"Abdullah -upon
whom be peace- “Tell me about God, the Mighty and Majestic,
Will believers see Him on the Day of Resurrection?”

He answered, “Yes, and they have already seen Him before the
Davy of Resurrection.”

Abli-Basir asked, "When?"

The Imam answered, “When He said to them, 'Am [ not wour
Lord?' They said: 'Yea, verily’ (VII, 172)' Then he was quiet for a
time. Then he said, “Truly the believers see him in this world
hefore the Day of Resurrection. Doeest thon not see Him now?”

Abti-Basir then said to him, “That T might be made thy sacrifice
1 Shall I relate this (to others) from thee?”

He anawered, “No, for if thou relatest it, a denier ignorant of
the meaning of what thou savest will deny it. Then he will
suppose that it is comparison and unbeliel (kufr). Bul seeing
wilh the heart (al-eu'yvah b-il-galk) is nol like seeing with the
eves (al-ru yah b-il-"ayn), High be God exalled above what the
comparers (mushabbiliin) and herelics (mulliidin) deseribe!”

2. The name that can be named...

It has been related that Aba-"Abduliah, “The name of God is
other than God, and evervihing that can be called by the name
ol a ‘thing' (shay)? 1s created, except God. Therctore, all that

""This verse is in reference to the covenant made between God and
man before the creation of the world, See 5 11 Nasy, [deals and
fealivies of falam, Londen, 1966, pp. 25-7,

" God 15 often relerred to as a “thing” (shav') in the Hadith literature,
as well as in theology and philosophy, since the meaning of the word
“thing” in Arabic is not limited to external, concrele existénts.
Rather, it signifies reality, entity or quiddity. at whatever level of
existence, from the most sublime to the most concrete.
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tongues express or is worked by hands' is ereated. God is the
goal of him who sets Him as his goal, but the determined goal
(almughayi, i.e., in the mind of man) is other than the (real)
goal! The goal possesses alttributes (mawsif), and all thal
possesses attributes has been fashioned (masni’). But the
Fashioner (sami’) of things does not possess the altributes of
any stated limit (hadd musamma), He has not come into being
that His Being (kayninah) should be known through fashioning
(sun’) (earried out) by other than He,? He does not terminate at
a limit unless it be other than He. Whoso understands this
principle Chukm) will never fall inte error. It is the
unadulterated profession of Unity (al/-Tawhid al-khdlis), so
believe in it, confirm it, and understand il well, with God's
permission - the Mighty and Majestic.

“Whoso maintains that he knows God by means of a veil (hijab)
ar a form (sd@rah) or a likeness (mithdl) is an associalor
{(mushrik), for the veil, the likeness and the form are other than
He, He is utterly and only One. So how should he who
maintains that he knows Him by means of other than Him be

' Majlisiy interprets this to mean the “script written by hands™ (p
1623, T.e., neither the spoken nor the wrilten name 15 the hamed

* The meaning of this senience 15 obscure in the Arabic and Majlisiy
offers at least eight possible readings (pp, 162-3). Some of which are
very close to one another, and the most likely of which has been
[ollowed here. The present interpretation 1s also that offered by the
cditor ol af-Tawhid, p. 3 8.

' Majlisiy comments that this sentence has been interpreted to mean
that “God has not come into being. If He had, He would have been
originated by another, and His Being as well as the attributes of Iis
origination would be known by means of the fashioning of His
maker, just as effects are known by their causes.” Bul, he adds, “In
my view perhaps the meaning 15 that e has not been fashioned and
that therefore He cannol be knewn by comparing Hun to something
else which has heen fashioned” (p. 1683). According to this
interpretation, the sentence should be translated as [ollows: “He has
not come into being that His Being should be konown through
something else which has been fashioned.”
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professing Unity? Surely He alone knows God who knows Him
by means of God (billah). Therefore, whoso knows Him not by
means of Him lmows Him noet. On the contrary, he only knows
other than Him. There is nothing between the Creator and the
created.! God is the Creator of things, but not from something.
He 1s named by His names, so Ile is other than His names, and
His names are other than He? The described (al-mawsif) is
olther than the describer.)

' Majlisiy comments: “Between the Creator and His creatures there is
no common matter (mdddah) or reality (hagigal) which might allow
them to attain to knowledge of Him: rather, He produced them from
nothing that was™ (p. 165). This passage may also be interpreted to
mean, in accordance with the beginning of the paragraph, “There is
nothing to acl as a veil between the Creator and His creatures.”

This passage 15 related up to this point in the Usial min al-Kafi, The
Tehran edition of 1388/1968-9, published with a Persian translation
and notes by one of the well-known contemporary  “alamd ',
Avatalldh  Muhammad Baqir Kaemard'l contamms  the following
commentary (vel. 1, pp. 207-8); “The Names of God are His
theophianics (fifwah-hady which c¢zst a ray of light upon man's reason
(Efdirad), Because they become connected to human reason, limit,
end and definition (ghaval, aihfvak, hodd) apply o them, The limi
ol cach being lies where it is connected to another being. The
theophanics of God's act (i) and fashioming (san ‘al), which are
His creation, become lunited 1o the framework of possible beings
taueniicindr). There the rav of light which brings about creation comes
to its limit. Thus 1t is said, ‘the existence of a man’, or “of a tree’,
‘of an angel’, *of the earth’, ‘of heaven’, 2tc.

“The thzophanies of God's attributes (sifar), which are the principle
{mahadi’) of the theophanies of (His) act, are given himits by the
functioning of the reason, and thus it 15 said, God's “knowledpge’,
‘power’, and “lhife’. In this way the Names become distinet from the
divine Essence, and even the all-inclusive (jami’) Name of God,
which is "Allah’, i3 separated from the Essence. The reality of God is
other than all of these.”
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“Then whoso maintains that he has faith in that which he does
not know has gone astray from knowledge (ma rifaf).' A created
thing (makhiig) perceives nothing unless by means ol God: the
knowledge of God is perceived only by means of God. But God is
emply of His creatures and His creatures are empty of Him,’

" rifah within the essentially gnostic perspective of Islam is the
goal of rehigious endeavor. See F. Schuon, Understanding fsfam,
London, 1962, chapter I. As explained in the following footnole, the
meaning of this sentence 15 that man has faith not in something
which he himsell does not know, but in that upon which all of his
knowledge is based and which is in fact the object of all knowledge,
To the extent he has knowledge, he has knowledge of God, alhetl
mperfectly, since there s no other knowladge,

“ In an unpublished work entitled Risalar al-waldval (Treatise om
sanctity), "Allimah Tabdtabid'l comments on the seclion of lhis
passage beginning with the words “Whoso maintains that he koows
God by means of a veil: “Allusion 15 miade here to the fact that it s
logically impossible for the knowledge of something other than God
to make necessary the knowledge of God Himself Because of God's
transcendence, 11 cannol be said that knowledge (of Him) 15 the very
same as the thing ltnown, as has already been explained (earlier in
the trealise),

“ILis impossible that knowledge of one thing should be knowledge
of another thing different from 1t otherwise the two difTerent things
would be the same, which contradicts the premise, 5o the fact that
knowledge of one thing renders the knowledge of another thing
necessary requires some sort of unification (ifrihdd) between the two
things. But since they have been postulated as two things, there must
be in addition lo an aspect of wunification. an aspect of dispariny,
Thus, each of them is compounded of two aspects. Whereas God -
glory be to Him - is one and simple in essence: He s oot
compounded of anvthing 1n a manner which would allew Him to be
known by other than Him. This point is indicated by the Imam’s
saying, ‘There is nothing between the Crealor and the created,” ete.,
as well as by his words, 'Then he who maintains that he has faith in
that which he does not know has gone astray from knowledge', ete.,
which is derived from his previous saying, i.e., 'Surely he alone
knows God who knows Him by means of God,' ete, His words, “A
cregled thing perceives nothing wnless it be by means of God', serve
as its proof, [or evervihing 1s known by means of God, who is ‘the
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When He desires a thing, it is as He desires, by His command
(amr) and without speech (nutg). His servants have no refuge
trom that which He decrees (ma gadd), and they have no
argument against that which is His pleasare. They have no
power to act or to deal with that which is brought about in their
hodies, created (by God), except by means of their Lord, So
whoso maintains that he is able to perform an act which Ged,
the Mighty and Majestic, does not desire, has maintained that
his will ({rddak) prevails over the Will of God. "Blessed be God’
the Lord of all beings!™ (VII, 54)

Light of the heavens and the earth (Qurlan XXIV, 35) so how
shiould things be known by means of other than Him? For He
supperts every individual being (dfidr), and He 15 without supports m
His very, Essence (dlidr}, At the same time, knowledge ol that which
in its very essence is dependent ensues from knowledge of the
[ndependent Being that supports it, for the fact that knowledge takes
form necessarily reguires independence in the case of that which is
known. Thus knowledge of what is dependent 15 a consequence of
{lnowledge of) the Independent which accompanies it. Such 1s the
realiy.

“And since it might be imagined that lhis doctrine is incarnation
(faefiidy or unification (itihdd) - high be God exalted above these -
the Imam follows his words by saying, 'God is empty of His
creatures and His creatures are empty of Him', etc, Saying that the
created betng's perception of something is by means of God does not
negate the beginning of the passage (‘Wheso asserls...”), which
denies that the knowledge of God should require knowledge of other
than Him, for the };nuwledge which is spoken of at the beginning s
acauired {.urnm".: i,e., rational), and that at the end is pn_aentlal
(husuli, e, direet and divinely dispensed knowledge or 2Hasis )
Folig 2{-.: u:ubvmbemxms:. (Photocopies of this work are in the
possession of a number of 'Allimah Tabdtabd'i’s disciples and
students, and it 1s hoped that some day 1t will be published),
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E. Musa, the Seventh Imam

God's Might and Majesty

It has been related that the righteous servant, Misa ibn Ja far.
said, “Surely God - there is no god but He - was the Living
without ‘how' (kayf) or ‘where' (ayn). He was nol in anything,
nor was e on anything. He did not create a place (makan) for
His grandeur (makan).' e increased not in might alter bringing
things into being. Nothing brought into being resembles Him,
He was not deveid of power over the dominion before ils
production, nor will He be devoid of power (over 11) after ils
passing.?

*He - the Mighty and Majestic - is a Living God without
temporal life, King before e produces anvthing, Master after
its production (insha'). God has no limits (hadd). He is not
known through something resembling Him. He ages not
through subsistence (bagd’), He is struck not by fear of
anything, and by fright before Him all things are
thunderstruck.” So God is Living without temporal life, without
a being described by attributes, wilhout a state which can be
defined, without a designated loecation or fized place, Nay, He is
Living in Himself, a Master whose power does not remove. He
produced what He wills when He wills through His will and His
power. He was First, without ‘how', and will be Last, withoul

[n al-Tawhid, the editor explains that here the second makan 15
equivalent Lo rakdnah or igédmaeh. e comments, “He did not create
a place for His station and grandeur because places encompass [Him
not™ (p, 141). Majlisiy prefers the reading kan for makdn as found in
some manuscripts and also in the Hadigh from the [ifth Tmam
transluted above, The meaning would then be as translated there, 1.e.,
“Ie did not bring into existence a place for His Bema ™
! “Master of the dominion” (melik al-mudk) 14 4 divine name,
occurring i Qurtan 111, 26, Cf Que’an 111, 18q; “To God belongs
the dominion of the heavens and the earth: and God 15 powerful over
everything” and many similar verses,

Y of. Quran, 111, 45,
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'where'. And “All things perish, cxcept His face’ (KXVIII, 88).
‘Iis are the creation and the command, Blessed be God, the
Lard of all beings P (VII, 54)."

F. Al al-Ridd, the Eighth Imam

I, Profession of Unity

It has been related that when al-Ma'min' desired to install al-
Rida (as his successor), he collected together Banti-Hashim® and
said o them., “Verily 1 desire to install al-Rida in thig affair
after me.”

Bann-Tashim envied al-Ridd and said, "Thou appointest an
ignorant man who possesses not the insight to direct the
caliphate. Therefore send for him. Te will come to us and thou
will see how his ignorance decides thee against him.” 5o he sent
for him and he came. Bant-Hashim said (o him, "0 Abu'l[Tasan!
Ascend the pulpit and display for us a sigh whereby we may
worship God,”

S0, he ascended the pulpit and sat for a long time, his head
howed in silence, Then he (rembled a great trembling and stood
up straight, praised and lauded God, and asked His blessing for
His prophet and his household. Then he said, "The first element
in the worship of God is knowledge of Him, the root (asf) ol
knowledge of Him is to profess His Unity (rawhid), and lhe
correcl way (nizam) to profess the Unity of God is to negate
aliributes from IHim. For the powers of reason testify that every
altribute and everything possessing an attribute (mawsdf) is

' The famous ‘Abbasid caliph, son of Harun al-Rashid. On his

decision to appoint Tmam al-Ridd as his successor, see Shi 'ite Ixlam.

* In general, Banu-Hashim (“The sons of Hiashim™) have been
undersiond 1o be the descendents of Hashim ibn "Abd Manaf, the
sreat grandfather of the Prophet and also the ancestor of "Ali and al-
‘Abbas. hall-brother of the Prophet's father, from whom 1s taken the
name of the Abbasid caliphate. During the Abbasid period the term
refers to the family of the Prophet, but more specifically, as here, to
the Abbasid family itself. See B. Lewis, “Hashimiyah", The
Encyelopedio of Telam (new edition}, vol. 111, p, 265
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created. Everything possessing an atiribute testifies that it has
a Creator which is neither attribute nor possesses an attribule,
Every attribute and evervihing possessing an atlribute testily Lo
connection (igrirdn) between the attribute and that 1o which il
is altributed). Connection testifies to temporality (hadath), And
temporality testifies that il aceepts not the Beginningless, which
accepls not the temporal.

“Bo il is not God whose Essence is known through comparison.
It is not His Unity that is professed by someone who atlempts
to fathom Him. It is not i reality (hagigah) that is attained
by someone who strikes a similitude for Him. It is not He who
is confirmed (rusdig) by himm who professes an end for Him. It is
not He to whom repairs he who points to Him. It is not He who
15 meant by him who compares Him (1o something). It is not to
Iim that he who divides Him into parts humbles himself. And il
is not He who is desired by him who conceives of Him in his
imagination.

“Everything that can be known in itsell (hi-nafsiki) is fashioned
(masmi ). All that stands apart from Him is an effect (ma 1il),
God is inferred from what He fashions (sun’), the knowledge of
Him is made fast by the powers of reason, and the argument
(huffak) for Him is established by (man's) primordial naturc
(al-fitrah).

“God's erealing of the creatures is a veil between Him and them.
His separation (mubayanal) from them is that He is disengaged
from their localization (ayniyak).? Thal He is their origin
(ibtidd ") iz proof [or them that He has no origin, for none that
has an origin can originate others, That Ile has created them

' Majlisiy offers four possible explanztions for this sentence, the
simplest of which is as follows: “Everything whose existence can b
known immediately through the senses withoul inference [rom its

9

effects is fashioned (since it is a part of the created world)” (p. 233},
* Men are not separated [rom God because they are in one place and
He in another, bul because He is free of place and localization,
whereas they are entrapped within it (Majlisiy, p. 233).
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possessing ineans (of accomplishing things) is proof that He has
no means (addh), for means are witness to the poverty of those
who use them,

“So His names are an expression (fa 'bir), Iis acts (af"al) are (a
way) Lo make (Him) understood (tafhim), and His Essence is
Reality (hagigah).” His inmost center (kunh) separates (tafiig)
Him from creation, and His otherness (ghuydr) limits (tafdid)
what is other than He, Therefore ignorant of God is he who asks
for Him to be deseribed! Transgressing against Him is he who
seeks to encompass [Him! Mistaken is he who imagines to have
fathomed Him!

"Whoso savs ‘how?' has compared Him {to something). Whoso
says ‘why?' has proflessed for Him a cause (fa 1if). Whoso says
‘when?’ has determined Him in time (fawgit), Whoso says ‘in
what? has enclosed Him (tadmin). Whoso says 'lo what?' has
professed Tor Him a limit (fanhivah)., Whoso says ‘until what?'
has given Iim an end (zaghivah). Whoso gives ITim an cnd has
associated an end with ITim, Whoso associates an end with Him
has divided Iim. Whoso divides Him has described Him,
Whoso describes Him has deviated from the straight path
{i/hdd) concerning Him,*

" Majlisiy comments: “His names are an expression, or they are not
His very Essence and Attmbutes, rather they are means of expressing
and speaking of them. “And His acts are to maks uvnderstood’, so that
men will come to know Him through them and they will infer His
existence, knowledge, power, wisdom and mercy. ‘And His Essence
i5s Reality', or a hidden, transcendent reality not reached by the
powers of the creatures’ reasons.

- Majlisiy offers several interpretations for this passage According
to the one which 15 largely followed here, “To associate an end with
Him ... means to come to the conclusion that He undergoes
annihilation along with the creatures, so that it would be correct to
sy, “His end is before, or after, the end of so and so,' This is the
same as o say that He participates wholly in the nature of creatures
and therelore has parts. Whoso savs this has described Him as
passessing possibility. incupacity and the other defects of possible
beings. And whase judees such has deviated concerning the divine
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“God does not change with the changes undergone by creation,
just as He does nol become limited by delimiting {fa/rdidl) that
which is limited (al-mahdad). He is One (ahad), not according
to the explanation offered by number (ta Wil “adad); Outward,
nol according to the explanation of being immediate (to the
senses):' Manifest, not through the appearance of a vision (of
Mim); Inward (batin), nol through separation (muzdyalal);
Apart (muwhd'in), nolt through distance; Near, not through
approach; Subtle, not through corporealization; Existent, not
after nonexistence: Active, not through coercion; Delermining,
not through the activity of though! (jaw! fikrah); Directing
(mudabbiry, not through movement; Desiring, not through
resolution: Willing (shd'), nol through directing attention
(himmah),? Grasping (mudrik), not through tonch (majassahl;

Lgsence”

' From this sentence begins a long section which corresponds almost
exacily with the Hadith quoted from Imam "Ali above. For this
reason, the original Arabic terms have not been repeated. Tt might be
tempting to take this correspondence as proof that the wtinibution of
these words to 'Ali al-Ridd or to "Ali is incorrecl. But one must
remember that il is quite common for the Imams 1o quote ther
fathers and grandfathers, all the way back to the Prophet. We have
seen examples of this already n the chain of authority of a number
of Hadiths translated above. Moreover. in the middle of a discourse
there is no particular reasen for the Imam to stop and point oul
exactly whom he is quoting, just as 15 the case with quolations from
the Qur'an, especially since most of his followers would know
perfectly well The traditional explanation for the repetition 1s
summed up by Shaykh al-Sadog (af-Tawhid, p. 309: see alse
Majlisiy, p. 3o6): “In the Hadith of "All, there arc certain words
which Imam Rida mentioned in his sermon. This ts a confirmation of
what we have always said concerning the lmams, upon whom be
peace: the knowledge of each of them 1s derived from his lather right
back to the Prophet?’

* This and the previous phrase are essentially the same in meaning.
MNormally, when man wills or desires to do something, he has a
particular idea or goal and then exerts himself to achieve it
emploving resolution and diligence. Bul as for God, “His command,
when He desires a thing, 1s to say to it ‘Be’, and it is.” (Qur'an
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Hearing, not through means; and Seeing, not through organs.

“Times accompany Him not, places enclose Him not, slumber
seizes Him not, attributes delimil Him not, and instruments
(adawdt} are of no use to Him. His being (kawn) precedes times
(al-awgdr), His existence (wujid) nonexistence and His
beginninglessness (azal) beginning {al-ibiidi ).

"By His giving sense to the sense organs it is known that He has
no sense organs. By His giving substance to substances it is
known that Ile has no substance. By His causing opposition
among things it is known that He has no opposite. By His
causing affiliation among affairs it is known that ITe has no
affiliate. He opposed darkness to fight, obscurity to clarity,
moisture lo solidity, and heat to cold. He joins together those
things which are hostile lo one another and separates lhose
which are near. They prove (the existence of) their Separator by
their separation and their Joiner by their junction. That is (the
meaning of) His words - He is the Mighty and Majestic - ‘And of
everyLthing created We two kinds; haply vou will remember’ (11,
49).

“So through them He separaled ‘belore’ and ‘after’ that it might
be known that He has no before and after. They testify with
their temperaments that He who gave them temperaments has
no temperament. They prove by their disparity (tafawut) that
He who made them disparate has no disparity. They announce
through their subjection to time that He who subjected them to
tiine is not subject to it Himself,

“He veiled some of them from others so that it might be known
that there is no veil between Him and them other than them.
iz is the meaning of lordship (al-rubibivah) when there was
none over whom Ie was Lord, the reality of godhood (al-
tidhiyah) when there was nothing for whom He was God, the
meaning of Knower when there was nothing to be known, the
meaning of Creator (khalig) when there was nothing created

XXV, 82),
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(makhlig) and the import of hearing when there was nothing to
be heard. It is not because ITe created that He deserves the
meaning (of the term} 'Creator’ and not because He brought the
creatures inlo being that the meaning of "making’ is derived.

“How (should il not be =0)? For mudl (ever since’) conceals
Him not, gad (already)' brings Him not near, /o alla (perhaps”)
veils Him not, metd (‘"when?') limits Him notl in time, bin (at the
time of) contains [Tim not, and ma e (with) brings Him not into
association.? Instruments (adawd?) limil only themselves and
means (@laf) allude only unto their own like.? Their activities
are found only in things." Mudh withholds things from being
eternal {gidmal), gad shields them from beginninglessness, and
tawld (il only) wards off perfection (al-tafmilai)® Things

Cad often cannot be translated by a separate word in English. It

mdicates the termination of action al the momen! ol speaking and
therefore as Majlisiy notes, quoting the classical grammaurians, serves
“to approximale the past to the present.”
: Majliziv explains that none of these words can refer to God since
cach of them implies temporal or other limitation, while God
transcends time and knows all things in eternity. Thus, “ever since”
indicates a point of beginning in tme, and if it applied o God it
would indicate that what was before that point was concealed [rom
IHim. He can have no doubts concerning the future, so “perhaps”
cannot apply to Him, ete. {PP. 241-2),

g Majlisiy remarks that “instruments and means ... or phvsical organs
and corpereal faculties.. allude to the existence al corporeality like
themselves,,, And it is not fmprobable thal by ‘“imstrumenis’ are
meanl the words which are negaled from [Tin 1o the previous section
and that this passage 15 meanl lo be an explanation of that,

ik o . - -
The activities and the resulls of these instruments dlafl means are
found in creatures, not i God” (Majhsiy, p. 242).

" The fact that the words mudh, gad, and lawid are altribuled to
instruments indicate that the latter are neither beginningless, nor
eternal, nor perfect. Therelore, instruments could not delimit or
allude to Ilim because. by reason of therr termporality and
imperfection, they are far [rom being commensurate with (God), the
Perfect, Absolute and Eternal in His Dssence... (This 15} because
much refers to beginning in time... ged approximates the past to the



4632 A Shi’ite Anthology

become separale and prove (the exisience of) their Separator.
They become distinguished and prove their Distinguisher
{muhd 'in). Through them their Maker manifests Himself to the
powers of reason. Through (these powers)' He becomes veiled to
sight, to them imaginations appeal for a decision,” in them is
substantiated (only) other than Him, from them is suspended
the proof and through them He makes known to them the
acknowledgement (al-igrar).’

“Confirmation (rasdig) of God is made fast by the powers of
reason, and faith (iman) in Ilim reaches perfection through
acknowledgment, There is no rveligiosily (divanah) excepl after
knowledge (ma rifak), no knowledge except through sincerity
(ikiias) and no sincerity along with comparison.' There is no

present... and alwl@ is employed to speak of what would have been
cood.,, (for example), ‘How good it would have been tf only 1t had
heen such and such'... and thus it peints to imperfection in the
situation and deters [rom absolute perfection” (Majlisi, p. 243}
Majlisi also paints out two allernative readings lor this passage
which need not concern us here.

' The text reads “through them"”, and in a long passage (pp. 242-3)
I'v]ajlisw demonstrates that the propeun should refer to “powers of
reason” rather than to “instruments’, although n a similar passage
the Nafyf al-baldghal it vefers to the lalter,

*“He becomes veiled to sight throngh the powers of reason because
it is the powers of reason which judge that the vision of Him is
impossible, and it is (o the powers of reason thal imaginations appeal
when they differ among themselyves™ (Majlisiv. p. 244)

“From the powers of reason the proof of things is denved, and
through these powers God makes known to the reason. ot fo 1is
possessor, the acknowledgment of Him™ (Majlisiy. p. 244)

*“Sincerity' is to make the knowledge of Him pure from all that 1s
not appropriate to His sacred Essence, i.e., materiality, accidentality.
extrancous atlributes (af-sifat al-za'idah) and temporal phenomena
To say that he means ‘sincerity in devotion’ would be artificial and
forced (takalluf)” (Majlisiy, p. 244). In the Qur’an the chapter called
“Sincerity™ (al-ikhldy) is also called *The Profession of Unity™ (al-
Tawhid), and the meaning of sincerity in Islam is tied to the correct
profession of divine Unity in terms of the negation of all
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negation Cnafy) of comparison if there is affirmation (ithhar) of
attributes.'

“So nothing in creation is found in its Creator. All that is
possible in it is impossible in its Maker. Movemen! (farakah)
and stillness (swkin) do nol affect Him. How should that which
He effects (in others) have effecl upen Him, or that which e
has originated recur for Him? Then His Essence would be
disparate, Hisg inmost center divided, His signification (ma end)
prevented from eternity. How would the Creator have a
meaning different from the created ?

“If something from behind limited Him, then something in fronl
would limit Him. If perfection (ramdm) were seeking Him,
imperfection would be upon Him. How should that which does
not transeend (im#ind’) temporality be worthy of (the Name)
‘Beginningless'? How should that which does not transecend
being produced (inshd ) produce the things (of the world)?
There then would have arisen in Him a sign of having been
made (a/-masni’) and He would become a proof (dalil) after
having been the proven (madlil "alayh).?

“There iz no argument in absurd opinions (such as the above).
no answer when il (absurdity) is asked about, no glorification of
Him in its meaning.” Nor is there any ill in distinguishing Him

“Associationism” (vhirk). The meaning ol sincerily 1s discussed most
profoundly perhaps in Sufi writings, where it means complete
negatien ol sell. See F. Schuon, Undersranding Islam, pp. 140, 155-
f.

"“le., whose alfirms that He possesses cxtrancous altributes does
not negate an understanding of Him n terms of comparson”
(Muwglisiy, p. 2445,

" That is, if these temporal events and changes referred to Him they
would mdicate that He had been created, and e would then be proof
of another Creator, just as possible heings are proof of the Necassary
Being (bMajhsiy, B, 246),

" There is no substance to the absurd arguments that would prove
Him temporal and possessed of extraneous atiributes, and no answer
to such arguments precisely because of their self-evident absurdity.
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lrom creation, uwnless it be that the Eternal accepts not to be
made two, nor the Beginningless to have a beginning.'

“There is no god but God, the All-high, tha Tremendous. They
have eried lies who ascribe equals to God! They have gone
aslray into far error and suffered a manifest loss!? And God
bless Muliammad and his howsehold, the pure.”

2. The Veil

It was related from Mubammad ibn " Abdulldh al-Khurisani,
lhe servant of al-Rida - upon whom be peace - that a man from
among Lhe unbelievers (zanddigah)® entered the presence of the

By saving such things one does not glorify Him, rather one attnbutes
Lo Him imperfection (Majlisiv, p. 246)

' According to Majlisiy this means that there is nothing wrong with
distinguishing Him from creation, unless we consider a perfection -
His lying above duality and beginning - to be a {aull. He cites the
followimg line of poelry as an example of this type of expression:
“They have no fault except that thewr swords/ Are dented from
slashing the enemy lorces™. Le., their only “fault” is a perfection (p.
246),

Another possible interpretation of this passage, which however is
made doubtful by the context and structure of this and other savings
of the Imams, 15 to say that there is always something provisional
abou! distinguishimg God from ereation, for this implies some sort of
lundamental duality, which precisely - as asserted by the Shahadah.
la ilaha illallih - God transcends. The world cannot exist
“independently” of God, atherwise 1t would be another deity. [f God
15 one, then ultimately the world cannot be other than He. Certainly
He 1s other than the world, however, as this and all the other Hadiths
cited from the Bilidr al-anwdr emphasize so strongly. See F. Schuon,
Understanding Tsfam, pp. 17-18 and 123-6.

* Cf. such Qur'anic passages as the following: “Whoso associates
with God anyvthing, has gone astray into far error... Whoso takes
Satan to him for a [riend, instcad of God, has surely suffered a
mantlest loss.” {1V, 116-9),

' The zanddigah (sing.. zindiq) are identified specifically in Islamic
history with the Manichaeans, but the word is also used more
generally, as here, lo mean unbeliever and heretic,
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Imam, with whom was a group of people. Abu'l-Hasan [lhe
Imam) =aid to him,

“Dost thou see that if the eorreet view is your view - and il is
not your view - then are we not equal? All thal we have praved,
fasted, given of the alms and declared of our convictions will
not harm us.”

The unbeliever remained silent. Then Abu'l-Hasan said, *1T the
correct view is our view - and it is our view - then have not yvou
perished and we gained salvation?”

He =aid, “God’s mercy be upon thee, Then let me know, how is
He and where is He?”

Abu'l-Hasan answered, “Woe be upon thee, surely the opinion
thou hast adopted is mistaken. He determined the “where', and
He was, when there was no where; and He fashioned the ‘how’,
and He was, when there was no ‘how. So He 15 not known
through ‘howness' or 'whereness’ or through any form of senze
perceplion, nor can He be gauged by anvthing.”

The man said, “So then surcly He is nothing (Id shay’) it He
cannot be pereeived by any of the senses.”

Abu'l-Hasan said, "Woe upon thee! When thy senses fail to
perceive Him, thon deniest His lordship, But when our senses
fail to perceive Him, we know for certain that He is our Lord

and that He is something dilferent from other things (shay' bi
khilal al-ashya ).

The man said, "Then tell me, when was He?"”

Abu'l-Hasan said, *Tell when He was not, and then 1 will tell
vou when He was. ™

Concerning the use of the term “thing”™ to refer to God, see ahove,
note, 92,

* Majlisiy comments on the unbeliever's question and the Imam’s
answer as follows {(p. 38): "The apparent meaning 1s that he s asking
about the beginning of God®s being and existence. But it 15 also
possible that the question concerns the principle of time for His
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The man said, “Then what is the proof of Him?"

Abu'l-Hasan said, “Surely when I contemplate my body and it is
inpossible for me (o inerease or decrease ils breadih and
height, or to keep unpleasant things away from it or draw
benefits to it, then I know that this structure has a maker and [
ackunowledge (igrdr) Him - even though that which I had seen of
the rolalion of the celestial sphere through His power; the
producing of clouds;' the turning about of the winds:? the
procession of the sun, the tnoon and the stars; and others of His
wondrous and perfeclly created signs (ayat), had (already)
made nie know that (all) this has a Determiner (mugaddir) and
Prodocer (munshi®).”™

The man said, “Then why has He veiled Himselfl {from men)?”
Abn'l-llasan replied, "Surely the veil is upon creatures because
of the abundance of their sins. As for Him, no secret is hidden
from Him during the day or the night.™

The man said, “Then why does the sense of sight perceive Him
not?”

Abu'l-Hasun answered, “Because of Lthe difference between Him
and His creatures, who are perceived by the vision of the eyes,

existence. According to the first (possibility), the gist of his answer
i5 that beginning m Gme peértains to thal which is temporal, to that
which had been nonexistent and then became existenl. But as for
God, nonexistence is impossible {so Ile cannot have a beginning m
fime,

“According to the second (possibility). the meaning is thal the
existent in time would be so through transformation in essence and
attributes, for time is the relationship of the changing (el-
mutaghavvir) to the changing. So in one moment of time 1l has a
state which il does not have in another. But God transcends change
i essence and atteibutes,”

"CF Quetan X110, 12,

CCL Qur'an 11, 164

" Le., He is not veiled, for He sees all things. It is men who have
velled themselves from Him,
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whether their own or others. Then He is greater than that sight
should perceive Him, imagination encompass Him, or the power
of reason delineate Him."”

The man said, “Then define His limits (hadid) for me.”

He answered, “He has no limits."”

The man asked, “Why?"

He answered, “Beecause every limited thing (maddad) ends at a
limit, If limitation C(taldid) is possible, then increase is
possible. If increase is possible, then decrease is possible. So He
is unlimited. He neither increases nor decreases. Nor is He
rapable of being divided or imagined.”

The man said, “Then tell me about your saving that Ilc is
Subtle, Hearing, Seeing, Knowing and Wise,! Can Ile be the
Hearing without cars, the Seeing without ewes, the Subtle
wilhoul working with die hands and the Wise without
workmanship (yan ‘ah)?™

Abu'l-Hasan said, "Surely a person among us is subtle in
accordance with (his) skill in workmanship. Hast thou nol seen
the man who undertakes a task and is subtle in his handling of
it, so that it is said, "How subtle is 8o and so V Then how should

' These are all divine names which occur in the Qur'an. It should be
noted, however. that the name (a7if (Subtle) is particularly difficult
to render nto Enghsh inoa manner which would de justice to its
various shades of meaning, as will be apparent from the passape
Meverlheless, it seemed belter to maintain the one word in English
than to iry to change it according Lo conlexl and lose the point which
the Imam wishes to make. In another Hadidh, lmam Rida explamns the
meaning of the divine name aligh as follows: God is Jafif, not
because of being scanty, slender or small, but because of penetrating
into things and being impossible of comprehension... God is too
subtle to be grasped within a definition or limited by a deseniplion,
whereas, ‘subtlety” for us 15 1n smallness of size and quanty” (al-
Tawhid, p. 189).

S Wisdom™ (al-hikmah) is defined as “knowledge which puls
everything in its place”, and therefore implies application and
“workmanship”.
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it not be said of the Majestic Creator that He is Subtle, when He
creates a sublle and majestic' creation, places in its living
crealures their souls, ereales every kind different in form from
its own kind, and none resembles another? Each posscsses in
the composition of its form a subtlety frem the Subtle and
Aware Creator.

“Then we looked upon the trees and their bearing of delicate
things, whether edible or inedible, and we said al that, ‘Surely
pur Creator is Subtle, (bul) not like the subtlety of Iis creatures
in their workmanship.” And we 2aid, ‘Surely He is Hearing, for
not hidden from ITim are the sounds of His crealures between
the Throne and the carth, from a mote to what is Larger than it,
and in the land and the sea. And their words are not confused
by Him." At that we said, 'Surely He is Hearing, but not through
ears.’ “Then we said, ‘Surely He is Seeing, but not through eyes,
for e sees the trace of a black speck on a dark night on a black
stone.? Ie sees the tracks of an ant on a pitch-black night. He
sees what 13 harmful for it and what beneficial, and the result of
its cohabitation, and its voung and descendents.” And at that we
saitd, ‘Surely He is Seeing, but not like the sight of His
creatures,”

The man did net leave until he had embraced Islam. The Imam
suid ather things as well,

" Here subtle and majestic. lafif and jalil, are meant to be two
conlrasting attributes, referring lo the very small and the very large,
ele,

" CF Quetan V1, 590 “With Him are lhe keys of the Unseen; none
knows them but He. He knows whal 15 in land and sea, not a leaf
falls, but He knows 1L Net a grain in the earth’s shadows, not a
thing, fresh or withered, but it 15 in a Book Manifest.”



THE RULER AND SOCIETY

Professing God's Unity and accepling Mubhammad as His
prophet bring in their wake innumerable consequences. If the
Qur'in is God's Word and Mubammad His chosen MEssEnger
who “speaks oul not of caprice” (LIII, 4), their instructions
conecerning all things must be obeyed. Faced with these facts of
their faith, the Muslims soon developed a complicated science
of the Shari’ak or Divine Law, a science which embraces every
dimension of human conduct, including the political.

One of the earliest and best expositions of Tslam’s explicit and
implicit instruections concerning government and its role in
society is "All's instructions to Malik ibn al-Harith al-Nakha iy,
surnamed al-Ashtar (“the man with inverted evelashes")
because of a wound he received in battle. He was one of the
foremost Muslim warriors in the first few vears of Islam’s
spread and one of *All's staunchest supporters. He advised “Alf
against making a truce with Mu'awiyah at the batlle of Siffin
and was poisoned on his way to assume his, post as governor of
Egypt in the year 37/658 or 38, /659, shortly after *Ali became
caliph following the assassination of * Uthman,'

Since these instructions [orm part of "Ali's Nalj al-baldghah,
they have been discussed by all the more than 100
cominentators on the text. T have made extensive use of two of
the most famous of the commentaries. The first is by 1hn Abi’l-
Hadid (d. 655/1257), a historian who was attached to the

' See the article “al-Ashtar” in the new Encvelopedia of Ixlam.
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Abbasid eourt in Baghdad. His commentary is one of the
garliesl, and because of ils thoroughness and exactitude forms
the basis for many of the later commentaries. The second is by
I Mavtham al-Bahrini, a well-known Shi'ite schelar and
theologian who died in 679/1282-3. In addition, I have profited
from the glosses of the nineteenth century reformer Muhammad
“Abduh (d. 1905) and one or two other modern commentaries
which are mentlioned in the notes.

"Ali’s Instructions to Malik al-Ashtar

“all wrole these instructions Lo al-Ashtar al-Nakha iy when he
appoinled him governor of Egypt and its provinces at the time
the rule of Mulammad ibn Abi-Bakr was in lurmeil, It is the
longest set of instruetions (in the Nahj al-balaghah). Among all
his letters it embraces the largest number of good gualities.

Part One: Introduction
In the Name of God, the Mereiful, the Compassionate'

This is that with which *Alf, the servant of God and Commander
of the Faithful, charged Malik ibn al-Harith al-Ashtar in his
instructions to him when he appointed him governor of Egypt:
to collect ils land tax,? to war against ils enemies, lo improve
the condition of the people and to engender prosperity in its
regions. He charged him to fear God, to prefer obedience to
Him (over all else) and to follow what He has directed in Ilis
Book - both the acts He has made obligatory and those He
recommends? - for none attains felicity bul e wha follows His

''The division inte parts and the headings of parts two, three and fous
are taleen from the commentary of Thn Maytham.

'The land tax (khards) collected on the basis of the land’s produce.
See the Encyvelopedia of Istam (new edition), Vol 3. pp. 30-36.

" Fard'id wa sunan. The first very often refer to those acts which are
commanded by God - such as the five daily prayers, fasting during
the month of Ramadan, ete. - in which case they are contrasted with
the sunan, meaning the commands of the Prophet, which are divided
into the commands he gave orally (gaw/), the acts he perlnrmu,d (1i'1)
and the acts he allowed others to perform without crilicizing or
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directions, and none is overcome by wretchedness but he who
denies them and lets them slip by. (He charged him) to help
God - glory be to Him - with his heart, his hand and his tongue,’
for Ile - majestic is His Namc - has promised to help him whoe
exalts Him.? And he charged him to break the passions of his
soul and restrain it in its recaleitrance, for the soul ineites to
evil, except inasmuch as God has merey.?

Part Twe: Commands and Instructions Concerning
Righteous Action in the Affairs of the State

Enow—{ Malik—that I am sending you to a land where
governmenls, just and unjust, have existed before you. Peaple
will look upon yvour affairs in the same way thal you were wonl
to look upon the affairs of the rulers before you. Theyv will speak
about you as you were wont to speak aboul those rulers. And
the righteous are only known by that which God causes to pass
coneerning them on the tongues of Ilis servants. So let the
dearest of your treasuries be the treasury of righteous action,
Control your desire and restrain your soul from what is not
lawful to vou, for restraint of the soul is lor il Lo be equitous in
what it likes and dislikes. Infuse your heart with mercy, love
and kindness for your subjects. Be not in face of them a
voracious animal, counting them as casy prey, for they are of
two kinds: either they are your brothers in religion or vour
equals in erealion, Error catches them unaware, deficiencies
overcome them, (evil deeds) arc  cominitted by them

protesting (igrdr). Here, however, since both kinds of acts are sard 1o
be mentionad in the Que'dn, the meaning 15 as translated,

"“With his heart’, or through firm belief: *with his hand’. or through
holy war and exertion in His path; and ‘with his tongue’, or through
speaking the truth, commanding the good and forbidding the evil”
{Ibn Abi'l-Hadid, val. L7, p. 317

Y Cf, Quran XLVIIL, 7 “O believers, if vou help God, He will help
vou and confirm your feet”, and other similar verses, such as XXII
40,

" Nearly a direct quotation from Qur'an XII, 53 "Surely the soul
incites to evil, except inasmuch as my Lord has mercy.”
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intentionally and by mistake. So grant them your pardon and
your forgiveness to the same extenl thal you hope God will
grant you His pardon and His forgivencss. For you are above
them. and he who appointed vou is above you, and God is above
lim who appointed you. God hag sought from vou the
fulfillment of their requirements and He is trying you with
them.

Set yourself not up to war against God,' for you have no power
against Iis vengeance, nor are you able to dispense with His
pardon and His merey. Never be regretful of pardon or rejoice
al punishment, and never hasten (to act) upon an impulse if you
can find a better course. Never say, T am invested with
authority, | give orders and [ am obeyed,” for surely thal is
caorruption in the hearl, enfeeblement of the religion and an
approach to changes (in fortunc). If the authority you possess
engender in you pride or arrogance, then reflect upon the
tremendousness of the dominion of God above vou and Ilis
power over you in Lhat in which you yoursell have no control,
This will subdue your recalcitrance, restrain your violence and
restore in you what has left you of the power of your reason.
Beware of vying with God in His tremendousness and likening
vourself to Him in His exclusive power, [or God abases every
tyrant and humiliates all who are proud.

See that justice is done towards God® and justice is done
towards the people by yourself, your own family and those
whom yon favor among vour subjects. For if you do not do so,
you have worked wrong. And as for him who wrongs the
servants of God, God is his adversary, not to speak of Iis
Servants. God renders null and void the argument of whosoever
contends with Him. Such a one will be God's enemy until he
desists or repents. Nothing is more conducive to the removal of

le. appose Him not through acts of disebedience” (Ibn Abi'l-
Hadid, vol. 17 pp. 331

*“Le., Perform for Him the worship which He bas made imcumbent
upon you and the reguirements of imtelligence and traditon” (Ibn
Abitl-Hadid, vol. 172 p, 350
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God's blessing and the hastening of His vengeance than to
continue in wrongdoing, [or God harkens to the call of the
oppressed and He is ever on the walch against the wrongdoers.'

Let the dearest of your affairs be those which are middlemost in
rightfulness,” most inclusive in justice and most comprehensive
in (establishing) the content of the subjects. For the discontent
of the common people invalidates the content of favorites, and
the discontent of favorites is pardoned al (the achievement of}
the eontenl of the masses. Moreover, none of the subjects is
more burdensome upon Lhe ruler in ease and less of a help to
him in trial than his favorites. (None are) more disgusted by
equity, more importunate in demands, less grateful upon
bestowal, slower to pardon (the ruler upon his) withhiolding
(favor} and more deficient in palience at the misfortunes of
time than the [avorites. Whereas Lhe support of religion, the
solidarity of Muslims and preparedness in the face of the cnemy
lie only with the common people of the communily, so let your
inclination and affection be toward them.

Let the farthest of your subjects from you and the most hateful
to you be he who most seeks out the [aults of men. For men
possess faults, which the ruler more than anyone else shonld
conceal, So do not uncover those of them which are hidden
from you, for it is only incumbent upon you to remedy what
appears before vou. God will judge what is hidden from you. 50
veil imperfection to the extent you are able; God will veil that of
vourself which vou would like to have veiled from your subjects.
Loose from men the knot of every resentment, sever from
voursell the cause of every animosity, and ignore all that which
does not become your station. Never hasten to believe the
slanderer, for the slanderer is a deceiver, even if he seems to be
a sineere advisor.

CF. Qurian LIX. 14: “Surely the Lord is ever on the wateh.”

* Awsapuha fi*l-hagy, reference to the “golden mean™. Here some of
the commentators mention Aristotle and refer to such Hadiths of the
Prophet as “The best of afTairs is their middlemost.” See for example
T. al-Fakiki, al-Ra'i war-ra 'ivpah, Vol. 2, Najaf, 1940, pp. 108-111.
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Bring not inlo your consultation a miser, who might turn you
away from liberality and promise you poverty;' nor a coward,
who might enfeeble you in vour affairs; nor a greedy man, who
might in his lust deck oul oppression to you as something fair.
Miserliness, cowardliness and greed are diverse temperaments,
which have in common distrust in God.?

Truly, the worst of your viziers are those who were the viziers of
the evil (rulers) before you and shared with them in their sins.
Let them not be among vour retinue, for they are aides of the
sinners and brothers of the wrongdoers. You will find the best
of substitutes for them from among those who possess the like
of their ideas and effectiveness but are nol encumbranced hy
the like of their sins and erimes: who have not aided a
wrongdeer in his wrongs nor a sinner in his sins. These will be a
lighter burden upon you, a better aid, more inclined toward you
in sympathy and less intimate with people other than vou. So
choose these men as your special companions in privacy and at
assemblies. Then lel the most influential among them he he wha
speaks most to you with the bitterness of the truth and supports
you Jeast in activities, which God dislikes in Ilis friends,

' According to Ibn Abi'l-Hadid, this sentence is based upon the
following Qur'anic verse: “The devil promises you poverty and hids
you unto indecency, but God promises you Ilis pardon and His
bounty™ (II, 268}, He explains that the commentators of the Qur’in
say that here indecency” (al-fudshd’) means “miserliness” (al-bukh!),
and that the meaning of “promises you poverty” is that he makes vou
believe you will become poor if yvou are generous with your wealth
(vol. 173 p. 107,

*Ibn Abi'l-Hadid comments that if man trusts Ged with certainty and
sincerity, he will know that his life-span, his daily provision, his
wealth and his poverty are foreordained and that nothing occurs but
by God's decree (vol. 17. p. 41). Ibn Maytham points out that
“distrust in God begins with lack of knowledge (ma rifah) of Him."
A person ignorant of His generosity and bounty will not know that
He rewards what is expended in His path; hence, he will be miserly
in order to avoid poverty, He makes similar remarks concerning the
gualities ol cowardliness and preed.
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however this strikes your pleasure. Cling to men of piety and
veracity. Then accustom them not to lavish praise upon vou nor
to (try to) gladden you by (attributing to you) a vanity you did
not de,' for the lavishing of abundant praise causes arrogance
and draws (one) close to pride.

Never lel the good-doer and the evildoer possess an equal
sitation before you, for that would cause the good-doer to
abstain from his good-doing and habituate the evildoer to his
evildoing, Impose upon each of them whal he has imposed upon
himself,?

Know thal there is nothing more conducive to the ruler’s
trusting his subjects than that he be kind towards them, lighten
their burdens and abandon coercing them in that in which they
possess not the ability. So in this respect you should attain a
situalion in which vou can confidently trust your subjects, for
trusting (them) will sever from you lasting strain.? And surely

According to Thn Maytham this sentence is part of the description
of those Tavorites who should be most influential, It means that the
ruler “should train and discipline them by forbidding them from
praising him lavishly or trying to make him happy by a False
statement in which thev attribule to him an act which he did not do
and by this attribution cause him to be blameworthy.” He then quotes
the following verse of the Qur'an: “Reckon not that these who
rejoice in what they have brought, and love to be praised for Wha#
they have not done - do not reckon them secure from chastisement”
CITH, 1 8E),

*“The evildoer has imposed upon himsell worthiness for punishment
and the good-doer worthiness for reward” (Muhammad “Abduh, vol.
3 po 38).

* Thn Abi'l-Hadid comments on this passage as follows: “Whoever
does good toward you will trust you and whoever docs evil will shy
away [Tom you. This is because when you do good to someone and
repeat it, you will come Lo believe that he likes vou, and this beliel
will in turn lead to your liking him, for man by his very nature likes
anyone who likes him, Then when you like him, you will feel secure
with him and trust him, The reverse is true when you do evil toward
someone...” (vol 173 p. 47),
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he who most deserves your trust is he who has dene well when
you have tested him, and he who most deserves vour mistrust is
lie who has done badly when you have tested him.

Abolish no proper custom (sunnah) which has been acted upon
by the leaders of this community, through which harmony has
been strengthened and beeause of which the subjects have
prospered. Creale no new custom which might in any way
prejudice the eustoms of the past, lest their reward belong to
him who originated them, and the burden be upon vou to the
extent that vou have abolished them.

Study much with men of knowledge ( wlamd’) and converse
much with sages (fkamd’} concerning the consolidation of
that which causes the state of your land to prosper and (he

establishment of that by which the people before you remained
sirong.’

Mart Three: Concerning the Classes of Men

Enow thal subjects are of various classes, none of which can be
sel aright without the others and none of which is independent
f[rom the others, Among them are (1) the soldiers of God, (2)
secretaries for the commeon people and the people of
distinetion,” executors of justice® and administrators of equity
and kindness.' (3) payers of jizpah' and land tax, namely the

“He commands him to multiply his stdy with the men of
knowledge, i.e., he should increase his study of the injunctions of the
Shari'ah and the laws of religion: and he should increase his
discussions with sages, or those whose knowledge is from God
Himself {al- ‘arifiin billdh) and who know the secrets of His servants
and His land™ (Thn Maytham)

* The secretaries (kurral) are “those who are in charge of the ruler’s
own alfairs and whe write letters for him to his administrators and
commanders. They take care of making arrangements and running
the povernment administration (dawan)” (Ibn Abi'l-Hadid, val. 173
P76,

" Qudar al-"adl, i.c. Juiges,

Y Administrators ( ‘wmmal) are governmental officials concerned with
the alfairs of “the peneral public, alms, religious endowments, the
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peaple of protective covenants® and the Muslims, (4) merchants
and craftsmen and (5) the lowest class, the needy and wretched.
For cach of them God has designated a portion, and
commensurate with each portion He hias established obligatory
acts (faridah) in His Book and the Sunnah of His Prophet - may
God bless him and his household and give them peace - as a
covenant from Him maintained by US.?

Now saoldiers, by the leave of God, are the fortresses of the
subjects, the adornment of rulers, the might of religion and the
means to security, The subjects have no support but them, and
the soldiers in their turn have no support but the land tax which
God has extracted for them, (a tax) by which they are given the
power Lo war against their enemy and upon which they depend
for that which puts their siluation in order and meets their
needs, Then these two classes (soldiers and taxpavers) have no
support but the third class, the judges, administrators and
seeretaries, for they draw up contracts,! gather vields, and are

con-anon interest ete.” (Thn Abi'l-Hadid, vol. 17, p. 9). For the
meaning of the term “dmil (singular of “wmmdl) throughout Islamic
history sce the Encyvelopedia of Islam (new editton), vol, [) p. 435

' Jizyalt is the head tax upon “People of the Book” - followers of
revealed religions other than Tslam - wha live under Muslim rule.

* AR al-dhimmah. In other words the “People of the Book™ who live
in Muslim lands and are accorded hospitality and protection by Islam
on condition of acknowledging Islamic political domination and
paying the jizyah

"The covenant between man and God (ahd) is frequently mentioned
in the Qur'an and plays a central role in Islamic thought. Some
representative Clur’anic verses are the following: “Only men
possessed of minds remember, who fulfill God's covenant.,.”™ {XI1I,
2000 “And fulfill the covenant; surely the covenant shall be
questioned of " {XVIL 34); “Made [ not a covenant with you Children
of Adam, that you should notserve Satan... and that you should serve
Me?" (XXXVI, 59-60).

* One commentator remarks as follows: “Land tax is only pald in
accordance with an agreement between the owners ol lhe land and
the ruler, so it is necessary that the documents be drawn up
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entrusted with private and publie affairs. And all of these have
no support but the merchants and craftsmen, through the goods
which they bring together and the markets which thev set up.
They provide {or the needs (of the first three classes) by
acquiring with their own hands those (goods) to which the
resources of others do net attain. Then there is the lowes! class,
the needy and wretched, those who have the right to aid and
assistance. With God there is plenty for each (of the classes).
Fach has a claim upon the ruler to the extent that will set it
aright, Bul the ruler will not truly accomplish what God has
enjoined upon him in this respect except by resolulely striving,.
by recourse to God’s help, by reconciling himsell to what the
truth requires and by being patient in the face of it in what is
easy for him or burdensome.

(1.) Appoint as commander from among vour troops that person
who is in your sight the mos! sincere in the way of God and Ilis
Prophet and of your Imam,' who is purest of heart and most
outstanding in intelligence, who is slow lo anger, relieved to
pardon, gentle to the weak and harsh with the strong and who is
nol stirred to action by severity nor held back by incapacity.
Then hold fast to men of noble descent and those of righteous
families and good precedents, then to men of bravery, courage,
generosily and magnanimity, for they are encompassed by
nobility and Then inspect the affairs of the soldiers.” as Parenls

Furthermore, officials have to collect the land tax from the land
owners according to the terms of the contract. Here it 15 possible that
disputes arise belween the government officials and the landowners,
so it will be necessary lo refer to judges to solve these disputes.”
Mirza Habibullah al-Hashimiy, Minhdj al-bard‘ah fi sharh nalj al-
haliaghah, Tehran, 1389/1969-70, vol. 203 p. 200.

'L e, Imam “Ali himself.

Y U0f the soldiers” is a transfation of the pronoun “their”, and some
guestion remains as to whether the pronoun does not in fact refer Lo
the commanders, “I vou sav, ‘But the soldiers of the army are nol
mentioned in the preceding section, only the commanders,” T will
answer, ‘On the contrary, they were mentioned where he says “The
weak and the strong™" {Ibn Abi'l-Hadid, vel. 17, p- 33
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inspect their own child. Never let anything through which vou
have strengthened them distress wou, and disdain neot a
kindness you have undertaken for them, even il it be small, for
it will invite them to counsel you sincerely and trust you. Do
nol leave aside the examination of their minor affairs while
depending upon (the examination of) the great, for there is a
place where they will profit from a trifling kindness, and an
occasion in which they cannot do without the great,

Among the chiefs of your army favor most him who assists the
soldiers with his aid and bestows upon them what is at his
disposal to the extent that suffices both them and the members
of their families left behind.' Then their concern in battle with
e enemy will be a single concern, for your kind inclination
toward them will incline their hearts to you Verily the
foremost delight of the eve for rulers 1s the establishment of
justice in the land and the appearance of love for them among
the subjeets.? But surely the subjects' love will not appear
without the wellbeing of their breasts, and their sinecerity
(toward rulers) will not become free from blemishes unless they
wateh over their rulers, find their governments of litile burden
and cease to hope that their period (of rule) will soon come lo
an end. Therefore let their hopes be expanded, and persist in
praising them warmly and taking in to account the (good)
accomplishments  of everyone among them who has
accomplished, for frequent mention of their good deeds will
encourage the bold and ronse the indolent, God willing,

: fldal (plural of Lha!f) are the women, children and weale lefi
behind when the men go on a journey.

* Kind inclination toward the army means choosing for them the best
of commanders, which will in lurn cause them Lo love the ruler (Ibn
Maytham).

" According to lbn Abi'l-Iladid, the context indicates that the word
“subjects” refers in particular lo the army. Al-Hishimiy disagrees
and states that "All does in lact mean all the subjects, He mentions
them in the secltion on soldiers because the soldiers have to keep
order in the land among the subjects (vol. Zo, p. 220-2).
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Then recognize in cvery man thal which he has acecomplished,
attribute nol one man's accomplishment to anather and fall not
short (of attributing) to him the full extent of his
accomplishment. Let not a man's eminence invile you ko
consider as great an accomplishment which was small, nor a
man’s lowliness to consider as small an accomplishment which
was great.

Refer to God and His Messenger any concerns which distress
vou and any matters which are obscure for you, for God - high
be He exalted - has said Lo a people whom He desired to guide,
“v believers, obey God, and obey the Messenger and those in
authority among you. If vou should quarrel on anything, refer it
to God and the Messenger” (IV, 50). To refer to God is to adhere
Lo the clear toxt of His Boolk, while to refer to the Prophet is to
adhere to his uniting (a/-j@mi eh) Sunnah nol the dividing (al-
mufareig).

(2a.) Then choose to judge (af/-huwkm) among men him who in
vour sight is the most excellent of subjects, i.e., one who is not
beleagiered by (complex) affairs, who is not rendered
ill-tempered by the litigants,? who does not persist in error, who
is niot distressed by returning to the truth when he recognizes il,
whose soul does not descend to any kind of greed, who is not
satisfied with an inferior understanding (of a thing) short of the
more thorough, who hesitates most in (acting in the face of)
ohscurities, who adheres most Lo arguments, who is the least to
become annoyed at the petition of the litigants, who 1s the most
patient (in waiting} for the facts to become clear and who is the

' The commentators explain this as meaning that people should

follow that part of the Sunnah of the Prophet upon which all are
agreed, not that concerning which there is a difference ol opimien.

Y LYambakuhe I-khusiim, According te Thn Abi'l-Hadid, the verb here
means to “make cantankerous or obstinate” (vol. 171 p. 52} Ibn
Mawtham, howewver. mterprets the passage to mean that the judge
should be somesne “who is oot overcome o his allempt to ascerldin
the truth by the obstinacy of the litigants. Tt has been said that this is
an allusion to the person with whom the hiigants are satisfied.”
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firmest when the verdict has become manifest; a man who docs
not become conceited when praise is lavished upon him and
who is not attracted by temptation. But such {(men) are rare.

Thereupon investigale frequently his execution of the law
{gadd’) and grant generously to him that which will eliminate
his lacks and through which his need for men will decrease.
Bestow upon him thal station near to you to which none of vour
other favorites may aspire, that by it he may be secure from
(character) assassination before vou by men of importance.' (1n
sum} study that (iie., the seleetion of judges) with thorongh
consideration, for this religion was prisoner in the hands of the
wicked, who acted with it out of caprice and used il 1o seek (the
pleasures of) the present world.?

(zh.) Then look into the affairs of your administrators. Employ
them (only after) having lested (them) and appoint them nol
with favoritism or arbitrariness, for these two (attributes)
embrace dilferent kinds of oppression and treacherv.® Among

Muhammad “Abduh explains that when the judge s given an

elevated position, the ruler's lavorites as well as the common people
will be in awe of him and no one will dare slander hum. out of fear of
the ruler and respect for the person held in such high esteem by him
{vol. 3, p. 103)
" Ibn Abi'-ITadid: “His words refer to the judges and rulers
appointed by “Uthman, for during s reign they did not judee
rightfully hut in accordance with caprice and in crder 1o seek this
world Some people say that this happensd because 'Uthman was
weak and his relatives were able to gain mastery over him. Thew
disrupted the affairs of sltate without his knowledge. so the sin is
upon them and "Uthman s gutltless of what they were domng" (vol.
17. p. 6o). Sea Shiite Islam, pp. 46-48.

' Ibn Abi'l-Hadid reads hum for huma ie: “For they (the
administrators) are 2mbraced by different kinds of oppression and
treachery and he interprets the sentence (o refer to the administrators
who served under the three caliphs before "Ali. Al-Ilashimiy offers a
number ol arguments in support of this interprelation, Minhi; wi-
fard'ah, Vol. 20, pp. 246-9,
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themn look for people of experience and modesty' from righteous
families foremost in Islam,? for they are nobler in moral
qualitics, more genuine in dignity and less concerned with
ambitious designs, and they perceive more penetratingly the
consequences of affairs. Then bestow provisions upon them
liberally, for that will empower them to set themselves aright
and to dispense with consuming what is under their authority;
and it is an argument agains! them if they should disobey your
command or sully your trust,

Then investigate their actions. Dispateh truthful and loyal
observers (1o waleh) over them, for your investigation of their
affairs in seeret will incite them lte carry out their trust
faithfully and to aect kindly toward the subjects. Be heedful of
aides. If one of them should extend his hand in a treacherous
act, concerning which the intelligence received against him
from wvour ohservers concurs, and if you are satisfied with that
a5 a witness, subject him to corporcal punishment and seize
him for what befell from his action. Then install him in a
position of degradation, brand him with treachery and gird him
with the shame of accusation.

(3.) Investigate the situation of the land tax in a manner that
will rectify the state of those who pay it, for in the correctness
of the land tax and the welfare of the laxpayers is the welfare of
others. The welfare of others will not be achieved except
through them, for the people, all of them, are dependent upon
the land tax and those who pay il. Let your care [or the
prosperity of the earth be deeper than your care for the

“Experience (tajribah) alone is not sufficient if the administrator is

not endowed with modesty (fava), for modesty is the basis of
manliness (muri 'al). _As the Prophet said, ‘Modesty brings only
sood’, and ‘Whoso has nol modesty has not religion and will not
enter Paradise’..." (al-Fakiki, al-Ra@’7 war-ra 'ivyval, Vol. 2, p. 38).
* le, those families who were [first to enter Islam. “This 1s
because.,,, righteousness of family delermines the way men are
raised, and being foremost in [slam indicates nebility of character...”
(Ihed., p. 39
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collecting of land tax, [or il will not be gathered except in
prosperity. Whoever exacts land tax withoul prosperity has
desolated the land and destroyed the servants (of God). His
affairs will remain in order but bricfly.

So if your subjects complain of burden,' of blight, of the cutting
off of irrigation water, of lack of rain, or of the transformation
of the earth through its being inundated by a flood or ruined by
drought, lighten (their burden,) to the extent you wish their
affairs to be reetified. And let not anything by which you have
lightened their burden weigh heavily apainst you, for it is a
store which they will return to you by bringing about prosperity
in your land and embellishing vour rule. You will gain their
fairest praise and pride yourself at the spreading forth of justice
among them. You will be able to depend upon the increase in
their strength (resulting) from what you stored away with them
when you gave them ease; and upon their trust, since vou
accustomed them to yvour justice toward them through vour
kindness to them. Then perhaps matlers will arise which
alterwards they win undertake gladly if in these vou depend
upon them, for prosperity will carry that with which vou burden
it. Truly the destruction of the earth only results from the
deslitution of its inhabitants, and its izhabitants become
destitute only when rulers concern themselves with amassing
{wealth), when they have misgivings about the endurance (of
their own rule)® and when they profit little from warning
examples.

' Whether as the resull of the land tax itself or the oppression of the
tak-collectors {Ibn Abi'l-Hadid, vol. 17, p. 72).

* Ibn Abi'l-Iladid offers two possible explanations of this clause.
According to the flvst, the words "5’ zannikim bi'lbagd” “would
have to be translated “they think wrongly about endurance,” which
means that they think their own ¢xistence will endure and they forget
death and dissolution. In the translation, however, | have (ollowed
the second interpretation, which he explains as meaning “They
immagine they will be deposed and replaced. so they seize upon
opportunities, appropriate wealth and show no concern for the
prosperity of the land.” (vol. 1173 p. 73).
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(2c.) Then examine the state of your secretariez and, put the
best of them in charge of your affairs.! Assign those of your
letters in which vou inserl vour stratagems and secrets to him
among thom most generously endowed with the aspects of
righteous moral gualities, a person whom high estate does not
make reckless; that because of it he might be so bold as to
opposc you in the presence of an assembly. (He should be
spmeone) whom negligence will nol hinder from delivering Lo
vou the letters of vour administrators, nor from issuing their
answers properly for vou in that which he takes for you and
bestows in vour stead: a person who will not weaken a contract
which he binds for vou. nor will he be incapable of dissolving
what has been contracted Lo vour loss; a man who is nol
ignorant of the extent of his own value in affairs, for he whao is
ignorant of his own value is even more ignorant of the value of
olhers.

Let not vour choosing of them be in accordance with your own
discernment, conlidence and good opinion, for men make
IThemselves known 1o the discernment of rulers by dissimulating
and serving them well, even though beyond this there may be
nothing of sincere counsel and lovalty. Rather examine them in
that with which they were entrusted by the righteous before
vou. Depend upon him who has left the fairest impression upon
the common people and whose counlenance is best known for
trustworthiness. This will be proof of your sincerity toward God

! “Know that the secretary alluded to by the Commander of the

Faith[ul is he who nowadavs is commonly called the “vizier’, for he
15 entrusted with the management of the affairs of the ruler’s person
and in all of them 1s his deputy, The letters of the administrators
come o him and their answers are issued by him, He puts the (affairs
of the) administrators in order and is supervisor over them. In fact he
is the ‘secretarv of the secretaries’ and for this reason 1s known as
the vizier in the absolute sense. It is said that the secretary has three
preropatives hefore the king: to remove the veil from him (Le. he
has access to his personal affairs. even in the harem), to accuse
traitors before him and to make secrets known to him...” (Tbn Abi’l-
Hadid, vol. 173 p, 79}
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and toward him whose affair has been entrusted to you.

Appoint 1o the head of each of your coneerns a chiel [rom
among these men, (a person) who is neither overpowered when
these concerns are great nor disturbed when they are many.
Whatever fault of your secretaries you overlook will come 1o be
attached 10 vou.

(4.) Then make merchants and ecraftsmen - those who are
permanently lixed, those who move about with their wares and
those who profit [rom (the labor of) their own body' - your own
concern, and urge others to do so.! for they are the bases of
benefits and the means of altaining conveniences. They bring
(benefits and conveniences) from remote and inaceessible
places in the land, sea, plains and mountains, and from places
where men neither gather together nor dare ta go. (The
merchants and craftsmen) are a gentleness from which there is
no fear of calamity and a pacifity from which there is no worry
of disruption.* Examine their affairs in vour presence and in
every corner of your land. But know, nevertheless, that in many
of them is shametful miserliness, detestable avarice, hoarding of

' Thn Abi’l-Hadid explains that the first two of these groups are
merchants - those who have shops and those who travel with their
wares - and the third group are the craftsmen (val. 17, [ B4

" The translation of this sentence is rather free and follows Tbn Abi’l-
Hadid's first interpretation. He adds that it is also permissible to read
the senience as follows: “Accept counsel (from me) for the gond of
merchants and craftsmen and counsel (others) concerning them” (vol.
17, pp. 83-4).

? This is a literal translation of a passage which lbn Abi’l-Hadid
explains as follows: “Then the Imam says, ‘surely they are a
gentleness’, that is to sav, merchants and craftsmen are so. He seeks
Malik al-Ashtar’s sympathy and favoer for them and lie says they are
not like tax-collectors and commanders of the army, for they have fo
be sustained, protected and taken care of, the more so since there is
no fear of calamity from them, neither in property where they might
be disloyal (as in the case of the tax-collectors) nor in the
government where they might work corruption {as in the case of the
commanders of the army)” (vol, 17, p. 84),
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benefits and arbitrariness in sales. This is a source of loss to all
and a stain upon rulers. So prohibit hoarding (ihtikar), for the
Messenger of God - may God bless him and his household and
give them peace - prohibited il." Let selling be an openhanded
selling, with justly balanced scales and prices which do not
prejudice either party, buyer or seller. As for him who lets
himself be tempted to hoard after you have forbidden him (to
do so), make an example of him and punish him, but not
excessively,

(5.) Then (fear) God, (fear} God regarding the lowest class, the
wretehed, needy, suffering and disabled who have no means at
their disposal, for in this class there is he who begs and he who
is needy (but does not beg). Be heedful for God’s sake of those
rights of lheirs which He has entrusted to you, Set aside for
them a share of your treasury (hayt al-mal) and in every town a
share of the produce of the lands of Islam taken as booty
(sawd/fi al-isfam)? for 1o the farthest away ol them belongs the
equivalent of what belongs to the nearest.! You are bound to

| “According to the Sixth Imam, Ja'far al-5adiq {founder of the
Ja'fari. i.e. Twelve-Tmam Shiite school of law). "It is reprchensible
{(makrih) to hoard and to leave men with nothing, And it is said that
it is forbidden (hardur), and this latter vigw 1s more correcl. As was
said by the Prophet of God, “Mercy 15 upon hitn who imports. and
curses upon him who hoards”, Surely, hoarding is forbidden under
two conditions: First, that food - i.e, wheat, barley, dates, raisins,
clarified butter, or salt - be held back secking an mcrease n price.
Second, if there is no other distributor to be found... Quoted in al-
Fakiki, al-Ra T war-ra ivyah, vol. 2, p. 163,

*Cf. Qur'an LI, 1-2; “Woe to the stinters who, when they measure
against the people. take full measure, bul, when they measure for
them ar weigh for them, they skimp.”

* Reference to the principle alluded to in the following verse of the
Qur'an (VIII, 4) “Know that, whatever booty you take, the fifth of it
is God's and the Messenger's and the near kinsman's and the
orphan’s and for the needy and the travieler”.

Yqn other words, all poor Muslims are equal in thelr shares, there Is
no ‘farthest awayv™ ar ‘nearest’. Prefer not haim who is near to you or



The Ruler and Society 487

observe the right of each of them, so be not distracted from
them by arrogance, for you will not be excused i, to attend to
the very important affair, you neglect the trifling, So avert not
your solicitude from them and lurn not your face away from
them in contempl,

Investigate the affairs of those (of the lowest class) who are
unable to gain access to you, those upon whom eves disdain Lo
gaze and whom men regard wilh scorn. Appoint to attend
exclusively to them a person whom vou trust from among the
god-fearing and humnble, and let him submit to you their affairs.
Then act toward them in a manner thal will absolve you before
God on the day that you meet Him,' For amang the subjects
these are more in need of equity than others. In the case of each
of them prepare your excuse with God by accomplishing for him
his rightfully due (al-hagq). Take upon yourself the upkeep of
the orphans and aged from among those who have no means at
their disposal and do nol exert themselves in begging. (All of)
thiz is 4 heavy burden upon rulers, The truth (al-hagg), all of it,
is a heavy burden. But God may lighten it for pecople who seek
the final end. whe admonish their souls to he patient and trust
in the truth of God’s promise to them.

Part Four: Commands and Prohibitions (n Malik al-Ashtar’s
Best Interest

Sel aside for those who have requests (hdjat) from VOu i
portion (of your time) in which you yvourself are free to (attend)
to them. Hold an open audience for them and therein be

o one of your favorites over him who is far from veu and without
any connection o you or reason for you lo turn toward him. It is also
possible that he means that the produce of the land taken as booty 1n
a certain area should not be distributed only to the needy of that
area, for the right to the produce of the land is the same whether a
person is far from that land or resides in it.,” (Thn Abi'l-Hadid , vol.
17, pp. 86-7),

' The "meeting with God” is mentioned in a number of Qurinic
verses, such as the following: “They indeed are losers who deny their
meeting with God,™ (VI, 31),
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humble before God who created vou. Keep the soldiers and
aides who are vour bodvguards and police away from them so
that their spokesman may address you without stammering (in
fear), for 1 heard the Messenger of God - may God bless him
and his household and give them peace - say nol (only) on one
oceasion, “No community shall be sanclified within which the
rightfully due of the weak may not be taken [rom the strong
without stammering (by the weak)”. Furthermore, suffer them
to be conrse and faltering of speech and become nol annoyed
and angry with them, For that God will outspread the wings of
His mercy over you and make binding for you the reward of
Liaving obeved Him. Bestow m hat you bestow in a pleasant
manner and refrain (from granting requests when vou must)
gracefully and while asking pardon.

Then there are certain of your affairs which you must take in
hand personally, Among them is giving an ear o your
administrators when vour secretaries have been unable 1o find
(e correct solution, and among them is attending lo the
requests of men when presented to you because the breasts of
your aides have been straitened by them.'

Each day perform the work of that day, for to each belongs what
is proper lo it. Set aside for yourself in what is hetween you and
God Lhe most exeellent of these hours and the fullest of these
portions, even though all of them belong to God if in them your
intention is correet and because of them the subjects remain
secure. In making vour religion sincerely God's perform
especially His obligations (furd 'id),? which pertain only Lo Him.
S0 give to God of your body in your night and your day, and
complete in a perfeet manner, neither defectively nor
deficiently, what brings you near to God, no matter what may

| svhe breasts of aides are straitened’ by expediting the removal ol
erievances. They love to posipone attending to them, either m mrler
to seek personal gain or to demonstrate tlheir own authority”
{(Muhammad ‘Abduh, vol. 3, p. 114).

“i.e the obligatory acts such as the five daily prayers.
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befall vour body (as a result).!

When you stand to lead men in the canonical prayers, neither
drive (them) away (by praying too lengthily) nor mar (the
prayver by performing it too guickly or faultily), for among men
there are some who are ill and others who are needy. [ asked the
Messenger of God - may God bless him and his household and
give them peace - when he sent me to the Yemen, “How shall [
lead (hem in praver?” He said, “Lead them in praver as lhe
weakest of them prays, and be merciful to the believers.”

Furthermaore, prolong not vour seclusion (1'¢ka) from vour
subjeets, for rulers’ seclusion from subjects iy a kind of
constraint and (results in) a lack of knowledge of aflairs.
Seclusion from them cuts rulers off from the knowledge of that
from which they have been secluded. Then the great appears to
them as small and the small as greal. The beautiful appears as
ugly and the ugly as beautiful. And the truth becomes stained
with falschood. The ruler is only a man. He does not know the
affairs which men hide from him. There are no marks upon the
truth by which the various kinds of wveracity might be
distingnished from falsehood.

Again, you are onc of only two men: either vou give generously
in the way of the truth - then why seclude voursell from
carrving out a valid abligation or performing a noble deed 2 Or
else yvou are afflicted by niggardliness - then how quickly will
men refrain from petitioning vou when they despair of your
generosity I Moreover, most requests men presenl to you arc
those which impose no burden upon you, such as a complaint
against a wrang or the seeking of equity in a transaction.

Then surely the ruler has favorites and intimates, among whom
there is a certain arrogation, transgression and lack of equity in
transaclions. Remove the sobstance of these (gualities) by

' The references to the body are due especially lo the particularly
physical nature of the daily canonical pravers. Ibn Abi7l-Hadid
cxplains the last clause as meaning, “Bven if that wearies vou and
impairs your body and your strength” (Vol. 173 p. 20}
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cutting off the means of obtaining these situalions. Bestow no
fiels upon any of your entourage or relatives, nor let them covet
from you the acquisition of a landed estate' which would bring
loss to the people bordering upon it in (terms of) a water supply
or a common undertaking, the burden of which would be
imposed upon them.® Its benefit would be for those (who
acquired the fiefs) and not for you, and its fault would be upan
vou in this world and the next.

[Impose the right (al-hagg) upon whomsoever il is incumbent,
whether he be related to you or not.? Be patient in this and look
to vour {ultimate) account (muwhtasib),! however this may effect
vour relatives and [avoriles. Desire the ultimate end in that of it
(imposing the right) which weighs heavily against you, for its
outcome will be praiseworthy,

If any of your subjects should suspect you of an injustice,
explain to themn your justification, By your explanation, turn
their suspicions away [rom yourself. Thereby voun train vour
soul {#afs), act Kindly to your subjects and justify (yvourself) in
a manner to attain your need, ie., setling them in the way of
the truth,

Never reject a peace lo which your enemy calls vou and in which

' The words “acquisition of a landed estate” (i 'tigad “gdal) might be
translated literally as the “binding of a contract”. The commentators,
such as Ibn Abi'l-Hadid (vel, 173 p. 9703 Ibn Maytham and
Muliammad “Abdub {(vol. 31 p. 11}, explamn it as transfated (igandg’
¢y uh or tamiil dayah).

* “His words... explain the methods of cutting ofl the causes referred
tor the bestowal of a fief upon one of the entourage or a relative, and
his desire to acquire a landed estate which will harnn those people
bordering upon it in terms of the water supply or a commaon
undertaking - such as a building, ete. - while he imposes the burden
ol the undertaking on men. are the causes of the abovementionsd
situglions...” (Ibn Maytham).

O “whether near (garih) to von or far away (ba'7d).” Le., whoever
lie might be, bring the person who has committed a wrong to justice.

L., realize that you will be rewarded in the next world.
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is God's pleasure, for in peace there is ease for your soldiers,
relaxation from vour cares and security [or your land. But be
cautions, very caulious, with your enemy alter (having made}
peace with him, for the enemy may have drawn near in order o
take advantage of (vour) negligence. Therefore, be prudent and
have doubts aboul trusting your enemy in this (maller).

If vou bind an agreement between yourself and vour enemy or
cloth him in a protective covenant (dbimmadt), guard your
agreement in good faith and tend to vour covenant with lidelity.
Make of vourself a shield before what vou have granted,' for
men do not unite more firmly in any of the obligations (Imposed
upon them) by God than in attaching importanee to fidelity in
agreements,’ despite the division among their sects and the
diversity of their opinions. The idolaters (af-mushrikin) had
already adhered to that (honoring agreements) anong
themselves belfore the Muslims, by reason of the evil
consequences of treachery that they had scen. 8o never betray
yvour protective covenant, never break vour agreement and
never deceive your enemy, [or none is audacious before God bul
a wretched [ool, God has made His agreement and His
protective covenanl a security which He has spread among the
servants by lis mercy, and 4 sanctuary in whose impregnability
they may rest and in whose proximity they may spread lorth?
Within it, there is no corruption, treachery or deceil.

' “That is, cven if you yoursell should perish, act without treachery”
(1bn Abi'l-Ifadid, vol 17, p. 107}

* The importance of observing covenants and agreements 1s referred
to frequently in the Qur’dn, See for example, XVI, 91 “Fulfill God's
covenant, when vou make covenant, and break naol the oaths aller
they have been confirmed. " See also VI, 153 X101 20:; XVIL 34 ¢l
ul.

According to Ibn AbI'[-Hadid {vol. 17, p. 109}, "in whose
proximity they may spread forth” means “while dwelling in its
proximity they may disperse i search of their needs and desires”
‘Abduh  explains the wverb translated here as “spread  forth”
(vastafidiin) to mean “swiftly take refuge” Vol 3, p. 118}, bur the
first interpretation secms more likely,
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Make nol an agreement in which you allow deficiencies and rely
nol upon ambiguity of language' after confirmation and
finalization (of the agreement). Let not the straitness of an
affair in which an agreement before God is binding upon you
invite you to seek its abrogation unjustly, For vour patience in
the straitness of an affair, hoping for ils solulion and the
blessing of its outcome is better than an act of treachery, You
would fear the act's consequence and (vou would fear) that a
liability before God will encompass you, a liability from which
vou will nol be exempted in this world or the next.

Beware of blood and spilling it unlawfully, for nothing is more
deserving of vengeance (from God), greater in its consequence
or more likely to (bring about) a cessation of blessing and the
cutting-off of (one's appointed) term than shedding blood
unjustly. God - glory be to Him - on the Day of Resurrection
will begin judgment among His servants over the blood they
have spilt.? So never strengthen vour rule by shedding unlawful
bload, for that is among the factors which weaken and enfeeble
it, nay, which overthrow and transfer il. You have no excuse
before God and before me for intentional killing, for in that
there is bodily retaliation.? If you are stricken by error, and

Laf  al-gawl, “color of words”, Ibn Maytham explains this
cxpression as meaning “ambiguity, dissimulation or allusien,” Ibn
Abi'l-Hadid s explanation is similar: “He forbids him when making
an agreement between himself and his enemy to break 1t by relying
upon a hidden interpretation or the tenor of the words, or by saying,
“Surely T meant such and such, 1 did not have the apparent sense of
the words in mmd” ™ (vel: 17, po 108)

* Ibn Abil-Hadid cites the following Hadith of the Prophet: “On the
Day of Resurrection the first thing which God will judge upon
among the servants is blood which has been spilled” (vel, 17, p.
11

" “Then he advises him that intentional killing invulves retaliation,
and he savs 'bodily retaliation'. In other words, intentional killing
makes the destruction of the physical body necessary, just as you
have destroved the body of the person killed. The Imam's intention
i5 to frighten him with these words, and they are more effective than
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your whip, your sword or your hand should exceed their bounds
in punishment for in striking with the [ists and all thal exceeds
it there is killing - never let the arrogance of your authorily
prevent you from paying the relatives of the killed their
rightfully due (al-hagg).!

Beware of being pleased with yourself,? of reliance upon that of
yvourself which pleases you and of the love of lavish praise, for
these are among Satan’s surest opportunities to cfface what
there might be of the good-doers’ good-doing.

Beware of reproaching (mann) your subjeets in your good-doing
(for their insufficient acknowledgment of their debt to you), of
overstating the deeds you have done and of making promises to
them followed by non-observance. For reproach voids good-
doing,’ overstalement takes away the light of the truth and
nonobservanee resulls in the hatred of God and men. God - may
He be exalted - has said, "Very hateful is it to God, that you say
what you do not” {(LXI, 3).

Beware of hurrving to (aceomplish) affairs before their (proper)

if he hud merely said, ‘surely in that there is relaliation.” (Ibn Abi’l-
Hadid, vol. 17, p. 111}

' Like retaliation in cases of intentional murder, compensalion in
cases of unintentional killing are determined by the Shari'al CF
Qurtan TV, 22-3: “It belongs not to a believer do slay a believer,
except it be by error. If any sluys a believer by error, then let him
Iree a belicving slave, and blood wit is to be paid to his family
unless they forego it as a freewill offering. If he belong to a people
at enmuty with you and 15 a believer, let the slayer set free
believing slave, If he belongs w a people joined with you by a
compact, then bleod wit is to be paid to his family and the slayer
shall set free a believing slave.., And whoso slays a bheliever
willfully, his recompense is Gahanna...”

* Tbn Ahi'l-Hadid cites several savings of the Prophet, including the
following: “There are three mortal perils: yielding to niggardliness,
following caprice and being pleased with oneself” (vol. 173 p. 114).
YT Qur'an 11, 264; “O believers. void not vour freewill offerings
with reproach and injury "
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time, of neglecting them when they are possible, of stubborn
persistence in them when they are impracticable and of
wealkness in them when they have become clear. So put
everylhing in its place and perform every action at its time.

Deware of arrogating for yourself that in which men are equal;
and of negligence in that which is of coneern after it has become
manifest to the eyes {of men), for these things will be held
apainst vou for (the Dbenefit of) others;' and (beware of
negligence) of the fact that little remains until the coverings of
allairs are lifted from you and justice is demanded from you for
lhe wronged.?

Contrel the ardor of vour pride, the violence of your strength,
the force of your hand and the edge of your tongue. Be on thy
suard against all these by resiraining impulses and delaying
foree until your anger has subsided and you have mastered
(vour own) power of choice, Bul you will not gain control over
that from vour soul until vou multiply your concern for
remembering the return unto your Lord.

Ineumbent apon you is to recall the jusl governments, the
excellent customs, the Sunnah of our Prophet—may God bless
him and his household and give them peace—and the
obligations {promulgated) in the Book of God, which preceded
you among those of earlier times. Take as the model for yvour

" Tbn Abi'l-Hadid comments: For example, if it 15 ponted out to the
commander that one of his favorites is performing a reprehensible
act in secret, and if he then ignores that act, this will be to the
benefit of the person doing the act, bul not to his own benefit (vol.
17, p. 116,

= Cf Qur'an L, 19-22: “And death’s agony comes in truth; that is
what thou wast shunning!... ‘Thou wast heedless of this; therefore
We have now removed from thee thy covering, and so thy sight today
15 piercing'.” Ibn Maytham remarks that when the veils of affarrs are
lifted from man at death, he sees the reality of these affairs and what
Giod has prepared for him of good and evil: “The day every soul shall
find what it has done of good brought forward, and what it has done
of evil...” (Qur'an I11, 30).
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action what you have observed us to perform of them, and strive
to your utmost to follow what I have instructed you in these my
instructions. I trust in them to act ag my argument against you
so Lhat you shall have no cause for vour soul's hastening to its
caprice.!

[ ask God by the amplitude of His merey, and His tremendous
power to grant every desire, to bestow upon me and you in that
wherein is His pleasure success in presenting Him and His
creatures with a clear justification (for our actions), (May He
bestow] excellenl praise [rom among His servants., fair
influence in the land, completion of blessings and manifold
merease in honor. And I ask that He seal (the lives of) me and
you with felicity (al-sa’'@dalt) and martyrdom (al-shahadah).
“Unto Him we are returning” (11, 156). Peace he upon the
Messenger of God—may God bless him and his good and pure
household and grant them abundant peace. Wa '[-Saldim.

'CF Qur'an LXXIX, 40-1: “But as for him who feared the Station of
lus Lord and forbade the soul 11s caprice, surely Paradise shall be the
refuge.”



THE SPIRITUAL LIFE:
PRAYER AND SUPPLICATION

For the DMuslim, the necessary personal concomitant of
professing God's Unity is devotion to Him. The oulward
dimension of thiz devotion is shaped by the Shari ite
inunctions concerning worship: the canonical prayer, whether
mandatory or recommended, [asting, pilgrimage, almsgiving,
ete. But the inward dimension of Muslim devotions is much
more difficull Lo grasp. Unlike the outward dimension, it cannot
be defined in so many senlences. 1t can only be perceived
through studving the lives and spiritual radiance of holy men
and salnts. Some of the most fortunate glimpses of the pious
Muslim soul are to be found in supplications.’

Praver in lslam can be divided into four basie forms: canonical
praver (saldr), supplication (dw'd’), litany (wird) and
invocation (fhikry. One can say that the first - especially in its
mandatory form - corresponds to what is implied in Christianity
by mass or holy communion, The second is eguivalent to
“personal prayer”, or simply to what the Christian often
understands by (he lerm “praver” as such. The mandalory
canonical prayver must be performed at specific times every day
and according to strietly defined rules, while the recommended
form also fallows the same strict pattern (standing, bowing,
prostrating, sitting, ctc.). But one may “supplicate” God at any
lime and in any ecircumstance, without any set pattern or

See C. Padwick, Muslim Devarions, London, 1961,
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[ormulae. Supplications are strictly voluntary and “free”. As for
litanies and invoeations - ie., the recitation of Qur'anie
formulae or one or more of the Names of God - like supplication
these are voluntary, although they are nol so "lree” since they
follow set patlerns, and like the canonical prayer, must be in
Arabic. Litanies may be performed by any pious Muslim,
whereas invocations are recited almost exclusively by the Sufis.

Although supplications left by the great saints of early Islam are
of the type of “freec praver”, invariably they have one element in
comimen; sinee they were recited in Arabie (although they may
be made in any language), they are largely inspired by Qur'anic
images and incorporate Qurianic veorses and formulae. Also,
they are usually rhythmic and very often - as in all four prayers
translated here - employ rthymed prose (sajae’). Hence, in this
parl I have divided the lines of the translation in keeping with
the rhythm of the original in order Lo give a betler idea of the
stvle.

The author of the first supplication 15 Tmam Hosayn, the thicd
Tmam, who was martyvred al Karbald' and is probably the maost
fmportant hnam in popular Shi”ite devotion, Certainly the davs
of mourning for him (in particular tdss'd and “ashura’, the
ninth and tenth of Mularram), are still the most solemn and
carcfully observed holidays in the Shi‘ite calendar. Imam
Husayn made his supplication - one of the most famons in
Shi ite annals - one year during the pilgrimage to Mecea on the
Day of “Arafah (the ninth of Dhu'l-Hijjah), and it has heen
recited by plous Shi'iles ever since, On that day pilgrims pass
the time at Mounl Arafal occupying themselves with canonical
praver, reciting the Cur'an, litanies, invocations and
supplications. The apiril of the day is well represented in the
Imam's prayer.

The second and third prayers are taken [rom the Fourth Imam’s
al-Sahifah al-Sajjadiyvah, referred to in the introduction,

As Tor the fourth and final praver, it was given by the Twelfth
Imam to his sccond “deputy”™ (nd'ih), Aba-Ja far Muhammad
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ibhn " Uthman ibn Sa*id, who acted as the lmam’s spokesman for
many vears until his death in 304/916-7 or 305/917-8. Here it
is importan! [or those not familiar with Shi'ite doctrines to
understand that after the Twelfth Imam went into “eecultation”
at a young age in the year 260/873-4 and thus disappeared from
the eyves of men, he maintained contact with four persons in
succession until the last of them died in the vear 320/940-1,
Then lhis “greater oceultation” (al-ghaybal al-kubra) began. He
will not reveal himself again until the end of time.!

A. al-Husayn, the Third Imam

Prayer for the Day of ~Arafah
Praise belongs to God
whose decree nons may averl,
and whose gift none may prevent.
No fashioner's lashioning is like 1lis fashioning,
and e is the Generous, the All-embracing.
He brought forth the varieties of unprecedented ereatures and
perfected through His wisdom all He had fashioned.
Hidden not from I[Tim are harbingers,
nor lost with Him are deposits.?
He repays every fashioner,
feathers the nest of all who are content
and has mercy upon all who humble themselves.
He sends down benefits and the all-encompassing Book in
radiant light.
He hears supplicalions,
averts afflictions,
raises up in degrees,
and knoeks down tyrants.
Faor there is no god other than He,
nothing is equal to Him,

"See §hi'ite fslam, pp. 210-11,

*CL Qur'an LXXIIL, 20 “And lend to God a good loan. Whatever
good you shall forward te your soul’s account, you shall find it with
God as better, and mightier a wage.”
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“Like Him there -is naught,
and He is the Hearing, the Secing” (XLIT, 11},
the subtle, the Aware,
and "He is powerful over all things” (V, 120 ete.).

0 God, I make Thee my quest and bear witness to Thy Lordship,
acknowledging that Thou art iy Lord and to Thee 1s my return.
Thou eriginated me by Thy blessing before I was a lhing
remembered.?

Thaou created me from dusl,
then gavest me a place in the loins (of mv lathers).
secure from the uncertainty of Fate and the vagaries of the ages
and the years.

I remained a traveler from loin Lo womb in a time immemorial
of past days and bygone centuries,

In Thy tenderness, bounty and goodness toward me Thou didsi
not send me out into the empire of the leaders of dishelief,
those who broke Thy covenant and cried lies to Thy
messengers.?

Rather, Thou sentest me out to that guidance which had heen
[oreordained for me,
the way which Thou madesl easy for me and in which Thou
nuriured me.

And before that Thou wert kind to me through Thy gracious
fashioning and abundant blessings.

' Cf. Qur'an XL, 43. In another place, using a different root form lor
the verb “return”™, the Qur'in savs in one of the verses most often
heard in the Islamic world, “Surely we belong 1o God, and 10 Him we
return” (11, 1567

*CL Quran LXXVL 1 “Has there come on man & while of time
wlen he was a thing unremembered?”

" The sin of breaking God’s covenant is often described in the
Qur’an. For example, “Such as break the covenanl of God after its
solemn binding.., they shall be the losers.™ {11, 27). And “Crving lies
lo the messengers” 15 often menlioned a5 a major sin of past nalions,
cog., “And the people of MNoah, when they cnecd les o the
Moessenpers,.” (XHV, 37
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Thou originaled my creation from a sperm-drop spilled!
and madest me to dwell in a threefold gloom among flesh. blood
and skin.?

Thou gavest me not to witness my creation,?
nor didst Thou entrust me with anything of my own affair.
Then thou senlest me out into the world for the guidance that
had been foredained for e,
complete and unimpaired.

Thou watched over me in the cradle as an infant boy,
provided me with food, wholesome milk,
and turned the hearts of the nursemaids toward me.

Thou entrusted my upbringing to compassionate mothers,
guarded me from the ealamities brought by the jinn and kept
me secure from excess and lack.

High art Thou, o Merciful! O Compassionale!

Then when [ began 1o ulter speech Thou completed for me Thy
abundant blessings.

Thou nurtured me more and more each year until,
when my nature was perfected and my strength balaneced,
Thou madest Thy argument incumbent upon me by inspiring me
with knowledge of Thee,
awing me with the marvels of Thy wisdom,
awakening me to the wonders of Thy creation which Thou hadst
multiplied in Thy Heaven and Thy earth,’
and instrueting me in Thy thanks and remembrance.
Thou madest incwmbent upon me Thy obedience and worship,
madest me to understand what Thy messengers had brought

"Of Qur'an LXXV: 36-17: ‘What, does man reckon he shall be left
to ream at will? Was he not a sperm-drop spilled?”

* Reference to Qur'dn XXXIX. 6: “He created vou in the wombs of
vour mothers, creation after creation, in a threefold gloom.”

O Qurtan XVIIL 52: T made them not 1o witness the creation of
the heavens and the earth, nor their own creation...”

YO Qurtan XVIL 13 “And that which II2 has multiplied for you in
the carth of diverse hues. Surely in that is a sign lor a people who
remember,”
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and madest easy for me the acceptance of Thy good pleasure.
Thou wast gracious to me in all of this,
through Thy succor and kindness.
Then, since Thou created me {rom the best soil,!
Thou wert not satisfied, my God, that [ should have one
blessing without another.
Thou provided e with varietics of sustenance
and kinds of garments
and Thy tremendons - most tremendous - graciousness 1o me
and Thy eternal goodness toward me.
And finally, when Thou hadst completed for me every blessing
and turned away from me all misfortunes,

Thou wert not prevented by my ignorance and audacity
[rom guiding me toward that which would bring me nigh to
Thee
or from giving me success in that which would bring me close to
Thee.

For if I praved to Thee Thou answerad,
if T asked of Thee Thou gavest,
if T obeyed Thee Thou showed Thy gratitude,
and if T thanked Thee Thou gavest me more.*

All of that was to perfect Thy blessings upon me and Thy
cgodness toward me,

So glory be to Thee; Glory be to Thee,
who are Producer and Reproducer,’

Laudable, Glorious,

Holy are Thy Names and tremendous Thy bounties.

S0 which of Thy blessings, my God, can 1 enumerate by
counting and mentioning?

For which of Thy gifts am I able to give thanks?

' Reference to the Imam's descent from the Prophet. Cf the first
selection [rom Al ahove,

et Cur'an XTIV, 7 “And when vour Lord proclaimed: If you give
thanks, [ will give you more. "

P Cf Quran XXX, 11: “God produces creation, then He reproduces
it, then unto Him you will be returned.” Also XXIX, 19: XXX, 27,
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Since they, o Lard, are more than reckoners can count'
or these who entrust te memory can attain by knowledge.
But the affliction and hardship, O God,
that Thowu turned and averted from me
is more than the health and happiness that came to me.
And | wilness, my God, by the truth of my [aith,
the knotted resolutions of my certainty,
my pure and unadulterated profession of Unily,
the hidden inwardness ol my consciousness;

‘the places to which the streams of light of my cyes are attached,
the lines on my forchead’s surface,
the openings for my breath’s channels,
the parts of my nose’s soft point,
the paths ol my ears’ canals,
what my lips close upon and compress,
the movements of my tongue in speaking,
the joint at the back of my mouth and jaw,
the sockets of my molar teeth,
the place where I swallow my food and drink,
that which bears my brain,
the hollow passages of my neck’s fibers,
that which is contained in my breast’s cavity,
the carriers of my aorta,
the places where iny heart's curtain® is attached,
the small picees of Mlesh around my liver that whieh the ribs of
my sides encompass,
the sockets of my joints,
the contraction of my members,
the tips of my fingers, my flesh, my hlood,
my hair, my skin, my nerves,

My windpipe,? my bones, my brain, my veins,

DOF Qurtan XIV, 34 and XV, 19: “And if you count God's blessing
vou will never number it,”
* The “curtain of the heart” (hifab al-gallr) is the pericardium,

" The windpipe is not mentioned in some editions of Mafatih al-
Jinan,
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and all of my members,

what was knitted upon them in the days when I was a suckling

baby, what the earth has taken away from me, my sleep, my
waking, my being still, and the movements of my bowing and

prostrating,
that had I taken pains and had I striven for the duration of the
epochs and ages - were my life to be extended through them to
deliver thanks for one of Thy blessings,
I would not have been able to do so, except by Thy grace, which
alone makes incumbent upon me,
rending and ever renewed gratitude to Thes,
and fresh and ever present praise.

Indeed, and were I and the reckoners among Thy creatures ever
s0 eager to calculate the extent of Thy bestowal of blessings,
whether past or approaching, we would fail 1o encompass il

through numbers or to caleulate its boundaries.
Mever I How could it ever be done!

For Thou announcest in Thy eloquent Book and (ruthful tiding,
“And if you count God's blessing, vou will never number it
(XIV. 34}

Thy Book, O God, Thy Message, has spoken the truth!

And Thy prophets and messengers delivered Thy revelation 1hat
Thou hadst sent down upon them and the religion that Thou
hadst promulgated for them and through them,

And T witness, my God, by my effort, mv diligence, and the
extent of my obedience and my capacity,
and [ say as a believer possessing certainty,

“Praise belongs Lo God, who has not taken to ITim a son”
that He might have an heir,

“and who has not any asseciale in His dominion”
whao might oppose Him in what He ereates,

“nor any protector out of humbleness” (XVII, 111)
who would aid Him in what He fashions.

So glory be to Him, glory be to Him!

“Why, were Lhere gods in earth and heaven other than God, they
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would surely go to ruin” (XXI, 22) and be renl.!
Glory be to God, the Unique, the One,

“the Everlasting Refuge” who “has not begotten, nor has He
been begotten, and equal to Him there is none” (CXIL, 2-4).
Praise belongs 1o God, praise equal to the praise of the angels
slalioned near to Him and the prophets sent by Him.

And God bless His elect, Muhammad, the Seal ol the Prophets,
and his virtuous, pure and sincere household and give (hem
peace.
fhen he began to supplicate. He occupied himself with prayer

ey teary ran fronm his blessed eves, Then he said:

(3 God, cause me to fear Thee as if | were seeing Thee,”
give me felicity through piety toward Thee,
make me not wretched by disobedience toward Thee,
choose the best for me by Thy decree (gada) and bless me by
Thy determinalion (gadar),
that I may love not the hastening of whal Thou hast delaved.
nor the delaying of what Thou hast hastened.
0 God, appoint for me sufficiency in my soul,
pertainty in my heart,
sincerity in my action,
light in my eyes,
and insight in my religion.
Give me enjoyvment of my bodily members,
make my hearing and my seeing my two inheritors,
help e against him who wrongs me,
show me in him my revenge and my desires,
and console thereby my eves.

Cl. Chur'an X1IX, 88-91: “And they say, *The All-merciful has taken
unto Himself a son.” You have indeed advanced something hideous|
The heavens are wellnigh rent of it and the earth split asunder, and
the mountains wellnigh fall deown crashing for that they have
attributed 1o the All-merciful a son,,

In the famous Hadith concerning ihsdn or “spiritual virtue” it is
said thal “Spiritual virtue is that you shouwld worship God as if vou
were seeing him, and if vou see Him not, Ile nonetheless sees thee.”
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0 God, remove my affliction,
veil my defecls,
[orgive my offence,
drive away my Satan,’'
diszolve my debt,
and give me, my God, the highest degreec in the world to come
and in this world.
0 God, to Thee belongs the praise,
just as Thou crealed me and made me Lo hear and to see;
and to Thee belongs the praise,
just as Thou ereated me and made me a ercature unimpaired as
a merey to me,
while Thou hadst no need of my creation.
My Lord, since Thou ereated me and then made straight my
nature;
my Lord, since Thou caused me to grow and made good my
shape;*
my Lord, since Thou didst good te me and gavest me wellbeing
in my soul;
my Lord, since Thou preserved me and gavest me success;
my Lord, since Thou blessed me and then guided me;
my Lord, since Thou chosest me and zavest me of every good;
my Lord, since Thou gavest me to cat and drink;?
my Lord, sinee Thou enriched me and contented me;*
my Lord, since Thou aided me and exalted me; my Lord,
since Thou clothed me with Thy pure covering
and smoothed the way for me by Thy suftficient fashioning:
Bless Muhammad and the housechold of Muhammad,
aid me against the misfortunes of time and the calamilies of

Y Cf: Curtan XL, 36 “Whoso blinds himself to the BEemembrance
of the All-merciful, to him We assign a Satan for comrade,”

S CT Qur'an LXTV, 3: “Ie shaped vou and made good your shupes”
See also XL, 64,

PCf. Qurtan XXVI, 79: *...who created me, and Himsell guides me,
and Himsell gives me o cat and drink.,.”

*Cf. Qur'an LITL, 48 “And that He it is Who enriches and contents.”
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nights and days,
deliver me from the terrors of this world and the torments of
the world to come and spare me from the evil of that which the
evildoers do in the earth,
0O God, as for what I fear, spare me from it,
and as for what I seek Lo avold,
guard me against it
In my soul and my religion watch over me,
in my traveling protect me,
in my family and my properly appoin! for me a successor,
in whal Thou hast provided for me bless me,
in my soul humble me, in the eves of men magnify me,
from the evil of jinn and men preserve me,
for my sins disgrace me not,
[or my inward seerets shame me nol,
for my action try me not,
of Thy blessings deprive me not and to other than Thee entrusl
me noet.
My God, 1o whom wouldst Thou entrust me?
Toa relative? He would cut me off.
Or to a stranger? ITe would look at me with displeasure.
Or to those who act toward me with arrogance?
But Thou art my Lord and the sovereign over my affair.
I would complain to Thee of my exile and the remoteness of my
abode,
and that he whom Thou hast made sovereign over me despises
me.
My God, so cause not Thy wrath to alight upon me.

If Thou becomest not wrathful with me T will have no care-'
glory be to Thee I Bul Thy protection is more embracing.
So 1 ask Thee, o Lord, by the Light of Thy Face by which the
earth and the heavens are illuminated,
shadows are removed,
and the affairs of the ancients and the later folk are set aright,

' Some editions add here the phrase “other than Thee™.



FPrayer and Supplication 507

not to cause me to die when Thy wrath is upon me,!

nor lo send down upon me Thy anger.
The pleasure is Thine!
The pleasure is Thine, to be satisfied with me before that.
There is no god but Thou,
Lord of the Holy Land,?
the Sacred Monument,?
and the Ancient House,*
upon which Thou cansed blessing to descend
and which Thou madest a sanctuary for mankind."
() He who pardons the greates! sins by His clemeney!
) He who lavishes blessings bv His bounty!
0 He who gives abundance by I1is genernsity!
O Sustenance to me in my adversity!
O Companion to me in my solitude!
0 Aid to me in my affliction!
() Benelactor to me in my blessing!
0 my God and God of my [athers, Abraham, Ishmael, Isaac and
Jacoh!®
O Lord of Gabriel, Michael and Israfil!?

' Cf. Qur'an IX, 35 "Bo lel not then possessions or their children
please thee: God only desires thereby to chastise them in this present
life, and that their souls should depart while they are unbelievers.”
“1. ¢, Mecea and the land surrounding it

* The “Sacred Monument”, known as Muzdalifuh, 15 the place where
the pilgrims spend the night after the day at Arafar. Cf Qur'an 11,
19g: “When you press on from Arafat, remember God by the Sacred
Monument.”

" Le.. the Ka'bah, called the *Ancient House” in reference to the
traditton that it was construcied by Abraham: See Qurian XXII, 29
and 33; also XIV, 35-7.

T Cf. Qurian 11, 125 “And when We made the House a resort for
mankind and a sancluary..,

" A further reference to the Prophet's blood deseent from the
Abrahamic line of prophets,

! Israfil is the angel who according to Islamic tradition blows the
trumpet at the time of the Resurrection.
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Lord of Muhammad, the Seal of the Prophets, and his
househald, the chosen ones!
Fevealer of the Torah, the Gospel, the Psalms and the
Criterion,
And Sender down of Kaf 118" Y& " Ayn Sad, Ta' Ha', Ya Sin, and
the Wise Qur'an!®
Thow art my cave'[of refuge) when the roads for all their
amplitude constrict me
and the land for all its breadth is strait for me. If not for Thy
merey, I would have been among the perishing,
and Thou annullest my slip.
If nol for Thy covering me,?
I would have been among the disgraced,
and Thou confirmest me with help against my enemies.*
And if not for Thy helping me, T would have been among those
avercome.”
() He who appropriated loftiness and exaltation Lo Himsell, so
His [riends (awlipa’) are mighty through His might!
() He before whom kings place the yoke of abasement around
their necks, for they fear His overwhelming power!
“Ile knows the treachery of the eyes and what the breasts
conceal” (X1, 19)
and the unseen brought by time and fate.
0 He about whom none knows how He 1s bul He!
O Tle about whom none knows what He is but He!

' The Criterion (af-furgin), is one of the names of the Quriin,
mentioned several times in 10s text, such as [11, 4 and XXV, L.

S Kaf Ha' va' "Avn Sad are Arabic letters which appear at the
begtnming of the chapter of Maryam, Qur'an XIX, Ta' Ha' and Y&
Sin are also letters appearing at the beginning of Qurianic chapters.
XX and XXXVI respectively, from which the chapters take their
names, “The Wise Qur'an” is a tide which appears in Qur’'an
XXXVI, 2.

* Al-Sattar, “He who covers (faults and sins)”, is one of the names of
God

“Cf Qur’in 111, 13; “God conflirms with His help whom He will.”
YOf. Qurtdn 111, 160: “If God helps you, none can overcome you.”
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O e whom none knows but He!
0 He who squeezed the earth onto the water and held back 1he
air with the sky!
0O He to whom belong the noblest Names!?
() He who possesses kindness which will never be el of[!
() He who assigned the cavaleade to Joseph in the barren land,
brought him out of the well and made him a king after slavery!
() He who returned him to Jacob after “his eyes were whitened
with sorrow that he was suppressing” (X11, 84)!?

() He who removed affliction and tribulation from Job? and
restrained Abraham’s hands from the sacrifice of his son after
he had reached old age and his life had passed by!*

() He who answered the praver of Zachariah and bestowed upon
lim John, not leaving him childless and alone!®
O He who brought Jonah out from the stomach of the fish!®
O He who parted the sea [or the Children of Israel, then saved
them and drowned Pharach and his haosts!’

(0 He who sends winds heralding Iis merey!®
O He whe does nol hurry (to act) against those of [lis creatures
who disobey Him!*

D dkram wl-asmd’. God's “fairest names” (al-gzma’ ol-hosnd) are
referred to several times in the Qur'an, such as VII, |80 and XX, 8,

" For the story of loseph in the Qur'an see chapter XIL,

s Qurtdan XX 83-84 and XXXV, 42-45,

b 7 o 'an XX XYL 102-105 and XLV, 39,

*See Qurian XXI, £9-90,

" The story of Jonah and the “fish” is referred to in Qur’an LXVIIL,
48-50,

T Cf. Qurtan XX VI, 63-66 etc.

L 1 Car'an X1, 48: “And He it is Who sends the winds, glad tidings
heralding His mercy, and We send down purifying water from the
sky.” See also VI, 57 and XXX, 46.

" Cf. Qur’an XVILI, 59; “Thy Lord is the Forgiver, Full of Mercy. If
He took them to task (now) for what they earn, He would hasten on
the doom for them: bul theirs is an appointed lerm from which lhey
will find no escape.”™
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0 He who rescued the sorcerers after (their) long denial!
They had early benefited from His blessing, ealing His
provision and worshipping olher than Him; they had opposed,
denied and cried lies to His messengers.’

O GGod!

0 God!

() Beginner, O Crealor with no compeer!

0 Everlasting wheo has no end!

0 Living when nothing was alive!

O (uickener of the dead!?

() “He Who is aware of the deserls of every soul” (XII1, 33)!
() He toward whom my gratilude was little,
yvet He deprived me not!

My lransgression was great,
vel He disgraced me not!

He saw me committing acts of disobedience,
yvet he made me not notorious!

0 He who watched over me in childhood!

O He who provided for me in my adulthood!

O e whose favors toward me cannot be reckoned and whose

blessings eannot be repaid!

O 11e who has conlronted me with the good and the fair,
and T have confronted Him with evil and disobedience in
refurn!

() e who led me to faith before T had come to know gratitude
for His gracious bestowal!

O He upon whom 1 called when I was sick and He healed me,
when naked and He clothed me, when hungry and He satisfied
me, when thirsty and He gave me lo drink, when abased and He
exalted me,”

' Reference to the story of Moses and the sorcerers, related several
times tn the Quran, espectally VI 111-126; XX, 62-73 and XXVI,
3n-31.

= A divine Name used in Qur’an XXX, 5o and XLI, 39

Y fo. Qur'an I, 26: “Theu exaltest whom Thou wilt, and Thou
abasest whom Thou wilt,”
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when ignorant and ITe gave me knowledgze,
when alone and He increased my number,
when away and He returned me,
when empty-handed and He enriched me,
when in need of help and He helped me,
and when rich and He look not [rom me.

I refrained from (calling upon Thee in) all of that and Thou

caused me to begin (to call),
Thine are the praise and the gratitude!
0 He who overlooked my slip,
relieved my distress,
heard my praver,
covered my defecls,
forgave my sins,
caused me to reach my desire,
and helped me against my eneimny!

If I were to count Thy blessings, favors and generous acls of

kindness,
I would not be able to reckon them,'
o my Protector!

Thou art He who was gracious,
Thou art He who blessed,
Thou art He who worked good,
Thou arl He who was kind.,
Thou art He who was bounteous,
Thou arl He who perfected,
Thou art He who provided,
Thou art He who gave success,
Thou art Ile who bestowed,
Thou art e who enriched,
Thou art He who contented,®
Thou art He who sheltered ?

: Again reference to Qur'an X1V, 34 and XV, |3,
*Cf, Qurian I1I, 48: “He it is who enriches and contents,”

o 5.2 Car'an XCUHI, 6: “Did He not find thee an orphan and

Thea?”

shelter
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Thou arl He who sufficed,
Thou art He wha guided,

Thou arl He who preserved (from sin),
Thou art e who coverad (my sins),
Thon arl He who forgave,

Thou art He who overlooked,

Thou arl He who established (in the earth),’
Thonu art He who exalted,

Thou art e who aided,

Thou art He who supported,

Thou art He who confirmed,

Thou art Ile whe helped,

Thon art He who healed,

Thou art He who gave wellbeing,

Thou art He who honored
Blessed art Thou and high exalted!

So, Thine is the praise everlastingly,
and Thine is gratitude enduringly and lorever!
Then 1, my God, confess my sins, so forgive me for them.
T am he who did evil,

T am he who made mistakes,

I am he who purposed (to sin],

I am he who was ignorant,

I am he who was heedless,

1 am he who was negligent,

I am he who relied (upon other than Thee]),

1 am he who premeditated,

I am he who promised,

I am he who went back on his word.

T am he who confessed (any sins)
and I am he who acknowledged Thy blessings upon me
and with me and then returned to my sins.
So forgive me for them,

O He who is not harmed by the sins of His servants
nor needs e their obedience.

" Qurdan VI 10 “We have established you in the earth...
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He gives success through His aid and His mercy
to whomsoever of them works righteousness.
So praise belongs to Thee, My God and My Lord!
0 My God, Thou commanded me and 1 disobeyed
and Thou forbade me and I committed what Thou hadst
[orbidden.

I became such that 1 neither possessed any mark of
zuiltlessness that 1 might ask forgiveness nor any power that 1
might be helped.

Then by what means shall T turn toward Thee, O my Proleclor?
What, by my ears?

Or my eves?

Or my tongue?

Or my hand?

Or my leg?

Are not all of them Thy blessings given to me?

And with all of them T disobey Thee, O my Protector!
Thine is the argument and the means against me.'

o He who veiled me (my sing) from fathers and mothers lest
they drive me away, from relatives and brothers lest they
rebuke me, and from Kings lest they punish me!

Il they had seen, O my Protector, what Thou hast seen from me,
they would nol have given me respite, they would have
abandoned me and cut me off!

S0 here [ am, O my God, before Thee!

O Lord, humbled, abased, constrained, despised, neither
possessing guiltlessness that [ might ask forgivencss nor
possessing power that T might be helped.

There is no argument with which I might argue,
nor can I say I committed not (sins) and worked not evil.
And denial, were 1 to deny - my Protector! - could hardly prolit
1me.

How could it ever do that?

For all of my members are witness against me for what I have

' Cf, Qur'an VI, 150: “To God belongs the argument conclusive.”



gl4 A Shi'ite .ﬂ'.rrcr:uaIt:+g~,»r

done.!
And I acted with certainly and withou!l any doubt that
Thou wilt ask me about great affairs,
and that Thou art the equitable Judge who does no wrong.
Thy justice is deadly for me and I flee from Thy every just act.
Il thou chastisest me, O my God, it 18 for my sins after Thy
argument against me;
and if Thou pardonest me, it is by Thy clemency, generosity and
kindness.
“There 13 no god but Thou, glory be to Thee!
Truly I am one of the wrongdoers™ (XX, 87)
There 13 no god bul Thou, glory be to Thee!
Truly I am one of those who pray forgiveness.
There is no god but Thou, glory be to Thes!
Truly I am one of those who profess Thy Unity.
There is no god but Thou, glery be to Thee!
Truly I am one of the {earful.
Thers is no gad bul Thou, glory be 1o Thee!
Truly I am one of those who are afraid.
There is no god but Thou, glory be 1o Thee!
Truly 1 am one of the hopelul,
There is no god but Thou, glory be to Thee!
Truly 1 am one of those who yearn,
There is no god but Thou, glory be to Thee!
Truly, T am one of those who say “There is ne god but Thou".
There is no god but Thou, glory be to Thee!
Truly I am one of the petitioners.
There is no god but Thou, glory be to Thee!
Truly I am one of the gloriliers.
There is no god but Thou, glory be to Thee!
Truly T am one of those who magnify.
There is no god but Thou, glory be to Thee, my Lord, and the
Lord of my fathers, the ancients!

' Cf Qur'an XLI. 19-20: “Upon the day when God's enemies are
mustered to the Fire duly disposed, till when they are come to it
their hearing, their eves and their skins bear witness against them
concerning whal they have been doing,”
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My God, this is my praisc of Thee exalting Thy majesty, my
sincerity in remembering Thee by professing Thy unity, and my
acknowledgment of Thy bounties by enumeration,
even though I acknowledge that I cannot reckon them for their
multitude, their abundance, their manifestness and their
existence from ancienl limes unltil a present in which Thou hast
never ceased to care for me through them from when Thou
created me and brought me into existence in the beginning of
(myv) life,
by enriching from poverty, relieving affliction, bringing ease,
removing hardship, dispelling distress, and (giving me)
wellbeing in body and soundness in religion.

Were all the world's inhabitants,
both the ancients and the later folk,

Lo assist me in attempting to mention Thy blessing,

I would not be able, nor would thew, to do so.

Holy art Thou and high exalted, a generous, mighty, merciful
Lord,

Thy bounties cannot be reckoned, nor Thy praise acenmplished,
nor Thy blessings repaid. Bless Mubammad and the household
of Muhammad, complete Thy blessings upon us and aid us in
Thy ohedicnee,

Glory be to Thee I There is no god but Thou,

0 God, truly Thou hearest the destitute,
removest the evil,!
succourcst the afflicled,
healest the sicl;,
enrichest the poor,
mendest the broken,
hast mercy upon the young and helpest the old.

There is no Support other than Thee and none powerful aver
Thee.

And Thou art the Sublime, the Great.

"OF Qurlan XXV 62: “He who answers the constrained, when he
cons unlo Him, and removes the evil and appoints vou to be
successors in the earth.”
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O Freer of the prisoner in irons!
£} Provider of the infant child!
O Protection of the frightened refuges!
O e who has no associate and no assistant!

Bless Muhammad and the houschold of Mubammad, and give
me Lthis evening the best of what Thou hast given to and
bestowed upon any of Thy servants, whether a blessing Thou
assignest, a bounty Thou renewest, a lria]l Thou avertest, an
affliction Thon removest, a praver Thou hearest, a good deed
Thou acceptest or an evil deed Thou overlookes!.
Truly Thou arl gracious,

Aware of what Thou wilt,
and Powerful over all things!

0 God, truly Thou art the nearest of those who are called,
the swiftest of those who answer,
the most generous of thase who pardon,
the most openhanded of those who give and the most hearing of
those who are asked of.

0 Mereiful and Compassionate in this world and the next!
Like Thee none is asked of;
and other than Thee none is hoped for.
| praved to Thee and Thon answered me,

I asked of Thee and Thou gavest to me,

I set Thee as my quest and Thou hadst mercy upon me,

I depended upon Thee and Thou delivered me,

I took refuge with Thee and Thou sulliced me,

() God, 50 bless Muhammad, Thy servant, messenger and
prophet, and his good and pure household, all of them.
And complete Thy blessings upon us, gladden us with Thy gift
and inscribe nus as those who thank Thee and remember Thy
bounties.

Amen, amen, O Lord of all beings!

O God, o He who owned and then was all-powerful, was all-
powertul and then subjected,
was disobeyved and then veiled (the sin of disobedience],
and was prayed forgiveness and then forgave,

0 Goal of yearning seekers and ulmost Wish of the hopetul!
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O He who “encompasses evervthing in knowledge” (LXV, 12}
and embraces those who seek pardon in lenderness, merey and
clemency!

0 God, Lruly we turn towards Thee this evening,
which Thou honoered and glorified through Muhammad,
Thy prophet and messenger,
the elect of Thy creation,
the faithful guardian of Thy revelation
which bears good tidings and warning
and which is the light-giving lamp’
which Thou gavest to those who surrender (a/-musfimin) and
appointed as a merey to the world's inhabitants.?

() God, so bless Muhammad and the houscheld of Muhammad,
just as Muhammad is worthy of that from Thee, O Sublime!
S0, bless him and his elect, good and pure household,
all of them,
and encompass us in Thy pardon,
for to Thee cry voices in diverse languages,

So appoint for us a share this evening, 0 God, of every good
which Thou dividest among Thy servants,
every light by which Thou guidest,”
every mercy which Thou spreadest,?
every hlessing which Thou sendest down,
every wellbeing with which Thou clothest
and every provision which Thou outspreadest.”

' Cf Qur'an XLI, 4 and XXXIII, 46,
* Cf, Qur'an XXI, 107,

* The symbolism of light and darkness 12 emploved often in the
Chur'ap, not to mention its usaze 10 Sufism and philosophy, such as
the School of Nummation (fshedy) of Subrawardi. A good example
of Qurtanic usage 1s the following: God 15 the [votector of the
believers, He brings them forth from the shadows into the light™ (II,
257). There is also the famous “Lizht Verse” (XXIV, 35), which
contains the sentence “Ciod puides to His Light whom He wall.”
*Cf. Qur’an XLIT, 28.

YCF Qurtan XVII, 30
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O Most merciful of the merciful!
0 God, transform us now inlo men successiul, rinmphant,
pious, and prosperous.
Set us not among those who despair,
empty us not of Thy merey,
deprive us nor of that bounty of Thine
for whicll we hope, and set us not among those deprived of Thy
mercy,
nor those who despair of the bounty of Thy gift for which we
hope,
Ecject us not with the disappointed, nor those driven from Thy
door,
() Most Magnanimous of the most magnanimous!
() Most Generous of the mosl generous!
Toward Thee we have turned having sure faith,
repairing to and bound for Thy Sacred ITouse.'
Sa, help is with our holy rites,
perfect for us our pilgrimage,
pardon us,
and give ns wellbeing,
for we have extended toward Thee our hands and they are
branded with the abasement of confession.
() GGod, 0 give ns this evening what we have asked of Thee and
sullice us in that in which we have prayed Thee to suffice us, for
there is none (o suffice us apart from Thee and we have no lord
other than Thee,
Put into ¢ffect concerning us 1s Thy decizsion, encompassing us
is Thy knowledge® and just for us is Thy decree.
Decree for us the good and place us among the people of the
zood!
0 God make incumbent upon us through Thy magnanimity the
mightiest wage,
the most generous Lreasure and the lastingness of ease.

" Again a reference to the rites performed on the Day of "Arafah. The
“Sacred House™ 15 of course the Ka'bah.

*CL Qur'an LXV, 12,
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Forgive us our sins, all of them,
destroy us not with those who perish,’
and turn not Thy tenderness and mercy away from us,
O Most Merciful of the merciful!
O God, place us in this hour among those who ask of Thee and
to whom Thou givest,
who thank Thee and whom Thou increasest,?
who turn to Thee in repentance and whom Thou acceptest® and
who renounce all of their sins before Thee and whom Thou
torgivest,
O Lord of majesty and splendor!
O God, purify us, show us the right way and accept our entreaty,
O Best of those from whom is asked!
And O Most Merciful of those whose merey is sought!

) He from whom is not hidden the eyelids’ winking, the cyes”
glaneing, that which rests in the concealed, and that which is
enfolded in hearts’ hidden seecrets!

What, has not all of that been reckoned in Thy knowledge and
embraced by Thy clemency?

Glory be to Thee and high indeed art Thou cxalted above what
the evildoers say!

The seven heavens and the earths and all that is therein praise
Thee,
and there is not a thing but hymns Thy praise.”

' The word “destroy” (ahlak, lrom whose root 15 derived the word
“those who perish”, halikiin) is used repeatedly in the Qur'an in
reference to God's punishment of the evildoers, especially those of
generations and ages past, as a sign and a warmng lor those present.
For cxample, "Have they not regarded how We destroved before
them many a generation. , .~ (VI 6). Seealso X, 14; XIX, 928; XXIL

9 Blc.

*Cf Qur'an I, 58: “We will forgive you your sins and will increase
(reward) Tor the right-doers.”

T CE Quran X, 104: “God is He who accepts repentance from [is
servants.”

" This sentence is almost a word for word quotation of Qurian XVII,
44,
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So, Thine is the praise, the glary and the exaltation of majesty,
() Lord of majesty and splendor,
of bounty and blessing
and of great favor!
And Thou art the Magnanimous,
the Generons,
the Tender,
the Compassionate.
( God, give me amply of Thy lawful provision,
bestow upon me wellbeing in my body and my religion,
make me safe from fear'
and deliver me [rom the Fire,
O God, devise not against me,?
lead e nol on step by step,?
trick me not* and avert from me the evil of the ungodly among
jinn and men.
Then he lifted his head and eves toward Heaven. Tears were
flowing from his blessed eyes as if they were two water-skins,
arid he said tnoa lowd vaice:

(3 Most Hearing of those who hear!
0 Most Seeing of those who behold!
0 Swiftest of reckoners!®
0 Most Merciful of the mereiful?
Bless Muliammad and the household of Mubammad,
the chiefs,

the fortunate.

' Cf Qur'an VII, 4: “Let them serve the Lord of this House who has
.. made them sale (rom fear.”

SO Qurtan 111, 54: “And they devised, and God devised, and God is
the best of devisers.” See also Qur'an X111, 42; XXV, 5o, etc,

"Cf Qur'an VII, 182-183: “And those who cry lies to Our signs -
step by step We lead them on from whence they know not.” See also
LXVIIL, 44,

' Cf, Qur'an IV, 142; “The hypocrites seek Lo trick God, but God is
lricking them.”

" A divine Name appearing 10 Car’an VI 62
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And, T ask of Thee, O God, my need.
If Thou grantest it to me,
what Thou heldest back Mrom me will canse me no harm;
and if Thou holdest it back from me,
what Thou grantest me will not profit me.
I ask Thee to deliver me from the Fire,
There is no god but Thou alone,
Thou hast no associate,
Thine is the dominion,
and Thine is the praise,
and Thou arl powerful over everything,
O my Lord!
O my Lord!
Then he said, “O my Lord" aver and over. Those who had been
gathered around him, who had listened to all of his prayver and
who had limited themselves io saying “amen’ raised their
voices 1n weeping. They staved in Wiy company until the sun
went down, and then all of them loaded their mounts and ser
out in the direction of the Sacred Manument.

B. ‘Ali Zayu al-"Abidin, the Fourth Imam

i. In Praise of God
Praise belongs Lo God,
the First without a first before Him
and Lhe Last without a last which might be after Him,
Beholders’ eves fall short of seeing Him and depicters’
imaginations fail to deseribe Him.
He originated the creatures by His power with an origination

" Al this point, the compiler remarks that some sources add another
section to lmam Husayn®s prayer, a section which he then relates
hmmsell. Other authorities, such as Majlisiy, express their doubts as
1o the authenucity of this last secuon. In fact, 1t 15 almost certainly
by Ibn "Abdullah al-Iskandariv, and therefore | have not translated it
here. Readers interested will find a translation in V. Danner, /hn
Ara‘'illah’s Sufi Apharisms, Leiden, 1973, pp. 64-9, See W. Chittick,
“A Shadhili Presence in Shi'ite Islam”, Sephia Perennis, vol. 1, no
1, 1975, pp. 97-100.
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and fashioned them according to His desire with a fashioning.
Then He made them walk the path of His will and ineited them'
in the way of His love.
They have no power to keep back from that to which He has put
them forward,
nor can they go forward to that from which He has kept them
back.
He appointed to every soul (rilt) from among them a known
and determined sustenance from His provision.
No diminisher ean diminish (the portion of) whomsoever ITe
has increased,
and no increaser can inerease whomsoever He has diminished.

In Talkhis al-rivad, a commentary on the Salifalt (Tehran,
1381/1961-2, p. 34) al-Sayvid "Alikhan al-Shirazi (d. 1120/1708-9).
mentions an objection lhal some people might be tempted to make
here, i.e., that “the pronoun ‘them’ rtefers to all creatures, while
certain of the creatures are God's enemies, so how should this
stalement be correct? The answer is that in its essential and
primerdial nature according to which il was originally created (cf.
Qur'an XXX, 3003 every soul loves and seeks the good, and all good
flows from God's goodness, just as all existence flows from His
Being. Therefore in reality the creatures love only Him, even if their
love be in accordance with His Name ‘the Outward' and in terms of
external beauty and goodness, or worldly station and property. or
anything else,” Then al-Shirizi quotes Ibn al- Arabl in the al-
Futihda: al-makkivah; “None loves any but his Creator, but He is
hidden from him under the veil of Zaynab, Su'ad, Iind and Layla
(names of women}, dirhams and dinfrs, werldly position, and all that
exists in the world, for one of the causes of love is beauty - which
belongs only to Him - singe beauly incites love through its very
pature. Noaw, ‘God is beautiful, and He loves beauty” (a saying of the
Prophet), and thus He loves Himself. Another cause of love 15 virtue
(ihsdn), and virtue is only perfect when it comes from God: None 1s
virtueus but God (/@ muhsin illaliah). So 1f you love beauty, you
lave none other than God. for He 1s the Beautiful: and if you love
virtue, you love none other than He, for He 15 the Virtuous, In every
case. the object of love is none other than God." This is one of the
themeés of the Lama '@t of Fakhr al-Din “Iriql, translated by W. (.
Chittick and P, L. Wilson, New Yaork. forthcoming,
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Then He set for every soul a fixed term in life and appointed for
him a determined end.
He walks towards it in the days of his life and overtakes through
the yvears of his destiny until,
when he accomplishes his final act and closes his life's account,
He seizes him for that lowards which He had called him,
either His abundant reward or His terrible punishment,
“Tlhat He may reward those who do evil with that which they
have done,
and reward those who do good with goodness” (LITL, 31},
as justice from Him. Holy are His Names and manifest His
bounties!
“He shall not be questioned as to what Ile does, but they will be
questioned” (XXI, 23)
And praise belongs to God,
for, had e held back [rom His servants the knowledge 1o praise
Him for the repeated favors with whieh Te tries them' and the
abundant blessings which He lavishes upon them,
they would have made free use of Iis favors without praising
1Tim
and lauken ease in His provision without thanking Him.
And had it heen so,
they would have left the conditions of humanity for those of
beastliness.
They would have been as He described in the clear text of His
Book:?
“They are but as the eattle nay, but they are farther astray!”
(XXV, 44).
And praise belongs to God for what He has made known to us of
Himselt,
for the gratitude towards Him which He has inspired in us,

' Cf, Qur'an LIX, 15-166: “As for man, whenever his Lord tries him,
and honors him, and blesses him, then he says, ‘My Lord has
honored me’.”

? On the meaning of “clear text of His Book™, see above, p, 36, note
48,
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for the doors of the knowledge of ITis lordship which He has
opened for us,
for the sincerity towards Him in professing His Unity to which
lle has guided us,
and for the heresy and doubt concerning im' which He has
averted from us;

a praise whereby we may be given long life among those of His
Crealures who praise Him and outstrip those who outstrip
toward His good pleasure and pardon;

a praise whereby the darkness of the Interval® may be lit for us,
the Path of the Resurrection® smoothed for us and our positions
at the Stations of the Wilnesses® made eminent on the dav when
“every soul will be compensated for what it has carned; they
shall not be wronged” (XLV, 221
“the day a master shall avail nothing a client, and thev shall not
be helped” (XLIV, 41);

a praise which will ascend from us to the most exalted of the
livyin,” in “a book inseribed, witnessed by those brought nigh”

" Literally, “concerning His affair (amr)”™. Al-Shiraziy explains “His
alfairs’ as meaning “either the knowledge of His nature and
attributes, or of His religion and Shari ah” (p. 36).

* Here the Interval or “isthmus” {harzakh) refers to the time between
death and resurrection. [ is referred to in Qur'an XXIII, too: “And
bevond them is an Interval until the day when they are raised.” See
Shitire Ialam, pp. 164-5. also the Encyclopedia of Ilslam (new
cdition), vol. I, pp: 1071-2.

" According to a Hadith of the Prophet, *Verily the passage from the
grave to the Plain of Gathering { arayal al-mahshar) oo the Day of
Fesurrection will be burdensome for some people and smooth for
others” {quoted by al-Shiraziy, p. 62).

" The Stations ol the Witnesses (mawdqif al-ashhad) are the stations
of angels, prophets, Imams and believers who at the Resurrection act
as witnesses over the deeds performed by men during their carthly
lives. These Witnesses are referred to in Qur'an X1, 18 and XL, 31

" llliyyun, mentioned in Quran LXXXIIL 18 and 19, is variously
interpreted, For example, it is said to be the highest level of heaven,
or a place in the seventh heaven where the souls of believers are
luken after thew death, or the book in the seventh heaven in which
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(LXXXIII, 20-21);

a praise whereby our eves may be at rest when vision is
canfounded’ and our faces whitened when skins are blackened:?
# praise whereby we may be delivered from God's painful Fire
unto God's noble proximity;

a praise whereby we may rival the angels stationed nigh unte
Him and jein the prophets sent by Him in the Abode of
Everlasting Life which does not remove, and in the place of His
Honor which does not change.

And praise belongs to God, whao chose for us the goad qualities
of crealion and granted us the good things of provision?
He assigned to us exeellence through domination over all
creqalion,

Each of His crealures submils to us through His power and
becomes obedient to us through His might.®
And praise belongs 1o God,
who locked to us the door of need except toward Himsell.
50 how can we voice His praise?

are writlen the deeds of angels and of righteous men and jinn.

' Cf Qur'an LXXV, 7 f; “But when sight is confounded and the
moon is celipsed and sun and moon are united. on that day man will
ery: Whither to (Tee?”

*CI. Qur'an 111, To6: “The day when some faces are blackened, and
some Taces whitened. As for those whose faces are blackened - ‘Did
vou disbelieve after you had believed? Then taste the chastisement
for that you disbelieved.”

"Cf, Qur'an XL, 64: “And He shaped you, and shaped you well, and
provided you with the good thing "

* Besides the many Qur’amic verses which point to man's “central”
position in the Universe because of his capacity as viceregent ar
caliph of God, the being who partakes of all of the divine Names and
Attributes, there are many other verses indicating one of the major
results ol his special rank: his dominion over all of the Universe. For
example; “And He subjected to you the night and day, and the sun
and moon” (XV1, 12); “Have you not seen how God has subjected to
vou whatsoever 15 in the heavens and the earth?” (XXXI. 20). See
aiso XIV, 32-33; XXII, 63, etc.
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And when can we thank [im? Nay, when?'
And praise belongs to God,

who get in us the organs of expansion,

appointed [or us the instruments of contraction,’
save us to enjoy the spirits of life,*

get firm within us the limbs of action,

nourished us with the good things of provision,
enriched us with His bounty and contented us with his favors.!

' The Arabic reads “/d@-maid”, which according to al-Shiraziy can be
interpreted in two wavs: either 1t means “Nay (it 1s unpessible to
thank Him), when (could it be possible?)”, or “(It is) not (correct to
sav) when, (for that implics that it 1s pessible to thank Him)" (p. 75%
* According to al-Shiraziy, the reference is to the expansion and
contraction of the organs of the body, such as nerves, muscles, veins,
arteries, flesh, ete. {p. 75).

5 Or “breaths of life”, Al-Shiraziy comments: “drwdh” may be the
plural of rih, meaning spiril, in which case the meaning 15 explained
by the tradition transmitied from Tmams “All, al-Baqir and al-Sadig:
‘“There are five (spirits) possessed by Those Brought Nigh (cf.
Que'an LVI, 11): the spirit of sanctity, through which they know all
things; the spirit of faith, through which they wership God: the spirit
of power, through which they wage holy war against enemies and
attend ta their livelihood: the spirit of passion, through which they
partake in the jov of food and marriage; and the spirit of the body.
through which they move and advance. There are four spirits
possessed by the Companions of the Right {(Qurian LVI, §), since
they lack the spirit of sanctity: and there are three possessed by the
Compamons of the Left (Qur'an LV, &) and beasts, since they lack
(the spirit of sanctity and) the spirit of faith.

“4rwilh” may also he the plural of rawh, which is a “breath of wind'.
The arteries of the body possess two movements, contractive and
expansive, It is their function to draw ‘smoky' vapors from the heart
with their contractive movement and to attract with their expansive
movemenl fresh and pure breaths of air, through which the heart is
refreshed and its natural heat is drawn from it. By means of this
‘breath of wind' the animal faculty and the natural heat are diffused
throughout the body, Thus, this breath of wind by which the heart
refreshes itself is the ‘breath of life’. If it is cut off from the heart
for a periad af time, life also will be cut off from " (p, 75).
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Then He commanded us in arder to test our obedicnce and
prohibited us in order to try our gratitude.?
So we deviated [rom the path of His command and journeved in
the trackless wastes of His prohibitions.?
But He hastened us not to punishment?®
and sped us not to Hig vengeance.
MNay, e was patient with us in His mercy,
through kindness, and He awaited our return in Ilis tenderness
through clemency.
And praise belongs to God,
who guided us to repentance,
which we never would have gained save through His bounty.,
Were we to eount as His bounty it alone,
our benefit® from Him would have been fair,
His goodness with us greal and His bounty toward us vast.
And such was not ITis wont with repentance in the case ol those
who wenl before us.”

1

'"Cf. Qurian LIII, 48: “And that He it is who enriches and contents "

* Al-Shiraziy quotes here a tradition of Imam Ja'far al-Sadig
*Gratitnde for blessings is to avoid what is forbidden™ {(p. 77).

> Al-Shiriziy explains that “path” is used in the singular and
“trackless wastes” in the plural because the “straight path” is ene,
while the ways of going astray are many: “This is My straight path,
so follow it, Follow not other ways, lest ye be parted from His way”
{Qurtdan VI 1540

Y Cf Qurlan X, 12: “If God should hasten unto men evil (ie.,
punishment}, as they would hasten good, therr term would be already
decided for them,”

* Bala', translated here as “benefit”, usually means “test”, “trial”, or
“misformune”, but here it is used as in Qurian VIII, 17, which
Arberry, following the commentators, translates that He might confer

on the helievers a fair benefit.” See al-Shiraziv, p. &1.

* According to al-Shitaziv (p. 81). this is a reference to the

difference between God's “wont” (sunpaf) concerning repentance
with the Muslims and His wont with the Jews, From the former He
only asks regret (alenadam), but from the latter in addition to regret
He also asks “killing of themselves™ (gat! anfiusikim) as indicated in
CQur’an 11, 54 “And when Moses said unto his people: O my peaple!



528 A Shi'ite Anthology

Assuredly He lifted from us that which we have not the strength
to bear'
and Ie charges us not save to our capacity.’
He imposes upon us only ease’
and has left none of us with an argament or excuse.®

So perished is he among us who perishes in spite of ITim.?

and felicitous is he among us who lets Him be his quest,
And praise belongs to God to the extent of all tha! He is praised

Ye have wronged vourselves by vour choosing of the calf (for
worship) so turn in repentance to your Creator; and kill yourselves.”

Cf. Qur*an 17, 286: “Our Lord! Lay net on us such a burden as Thou
didst lay on those before us! Our Lord! Impose not on us that which
we have neot the strength to bear!”

"Cf, Qur'an I1, 196, “God charges no soul save to its capacity.”
According to al-Shirdziy, this sentence is a reference to the
obligations which - according to Muslim beliefls - God imposed upon
the Jews, such as, “the performance of fifty canenical prayers per
day, the payment of one-fourth of theiwr property in aims. Also, it1s a
reference Lo the verse, “For the evildoing of those of Jewry, We have
forbidden them certain good things that were permitted to them”
(Quran IV, 160). See al-Shirdziy. pp. 82-81.

" Cf. such Qur'ame verses as, “He has chosen you and has not laid
upon you in religion any hardship” (XXIL 78).

Yef Qurtan [V, 165 “Messengers of good cheer and warning, in
order that mankind might have no argument against God after the
messengers’; and LXVI, 7: “0 ye who disbelieve! Make no excuses
for yourselves this day. Ye are only being paid for what ye used to
do”

" “1n spite of Him” (‘alayh) is explained by al-Shiraziy as meaning,
“In spite of God's disliking (that he should perish). for He is mot
pleased that any of Ilis servants should perish. Thus it 1s that He
spreads His mercy over them and hurries them not to pumishment for
their sins, Rather He 15 patient with them in His mercy and waits for
their return in Hiz kindness. He opens for them the door of
repentance, lifts from them that which they have not the strength to
bear and charges them only to their capacity. So it is as il whoever
perishes because of his evil deeds after all of this does so in spite of
the facl that God does not want him to do so™ (p. 84)
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by those of His angels nearest to Him,
His erealures noblest in His sight
and [is praisers most pleasing to Him,
a praise which surpasses other praises as our Lord surpasses all
of His ereation.
Then to Him belongs praise in place of His every blessing upon
us and upon all of His servanls,
those gone and those remaining,
to the number of all things His knowledge encompasses,
and in place of every one of these blessings,
whose number will be doubled and redoubled always and
farever until the Dayv o Resurrection;
a praise whose confines have no limit,
whose number has no reckoning,
whose exlremity is never reached and whose term is never
interrupted;'
a praise which may prove a way to reach His obedience and
pardan,
a means to [is good-pleasure,
a cause of IHis forgiveness,
a path to Tis Paradise,
a guard against ITis vengeanee,
a sanctuary from Ilis wrath,
an aid to obeyving Him,
a barrier against disobeving Him
and a help toward carrying oul our duties and obligations
loward Him;
a praise which may give us the good fortune o be among His
felicitons Friends,*

Al-Shiraziy points out that the Imam first gives the Day of
Resurrection as the outer limir of Ilis praise, then as a sort of
admonition lest he be misunderstood extends it in conformity with
Him who is praised. In the same way in another prayer he says. “A
praise eternal (khalid) with Thy Eternity” (p: 88)

* The term “friend” (wali) of God, referred to for example n the
verse, “He helriends the righteous™ (VI 90), 15 interpreted in many
ways. According to certain theologians the wali 15 a person whose
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and by which we may enter the ranks of those martyred' by the
swords of His enemies,
Surely He is a protecting Friend, Praiseworthy.!

2. Prayer for the Morning and Evening
Praise belongs to God,
who crealed the night and the day by His strength,
differentiated them by His power
and appointed for each of them a determined limit and an
extended term.?
lle makes each of them enter into its companion
and makes its companion enter into it,*
as an ordainment from Him for His servants in that which He
feeds them and with which He causes them to grow,
S0 He crealed for them the night that they might repose in it
from toilsome movements and fatiguing activities.”
He made it a garment that they might clothe themselves in His

helief 15 sound, who performs his religions duties and whoe as a result
has altained proximuly to God, In Sufism, the term takes on a
lechnical meaning and is often translated as “saint”. See al-Shiraziy,
pp. B1-92.

' According to a hadith of the Prophet related through the sixth
Imam, “Beyond every one who possesses piety, there are other pious
acts, until he is killed in the path of God: when he has been killed in
the path of God, there is no further act of piety” (al-Shiraziy, p. 93).
See also sueh Que'dnic verses.as 11, L37; 111, 169 and IV, 74

> Al-Shiraziy remarks, “The appropriateness of terminating this
praver. which is dedicated Lo praise, with the name ‘Praiseworthy’ is
obvious™ (p. 93)

"OF Qurtan XXXWVIL 390 "It is not for the sun to overtake the moon,
nor does the night outstrip the day.”

* Cf. Qur'in XXXV, 13: "He makes the night enter into the day and
Ile makes the day enter into the night.” The same or simtlay verses
occur several times in the Qur'an, including 111, 27; XXIIL, 61:
HMXL 29; and LVIL, 6.

' Reference to Qurian X, 68 and several identical or similar verses:
“It is He who made for you the night to repose n it.”
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rest and His sleep,’
that it might be for them refreshment and strength,
and that they might attain in it pleasure and passion.
and He ereated for them the day to see that they might seck
something of His bounty within it? gain aceess to His provision
and spread freely on His earth searching for that whercin lies
the attainment of the immediate things of this world
and the acquisition of the deferred things of the world Lo come.
With all of this He sets themn aright,
tries their tidings,”
and observes how they are in the times (set apart) [or obeying
- Him,
the stages of what ITe has obligated (upon them)
and the situations in which His laws apply,
“That He may reward those who do evil with that which they
have done,
and reward those who do good with goodness™ (LITT, 31).
0 God, so to Thee belongs the praise for the sky which Thou
splittest into dawn for us,’
the light of the day which Thou givest us to enjoy thereby,
the places for seeking sustenance Thou makest us 1o see
and the striking of maladies from which Thou protectest us
therein.
we and all things, all together, enter upon the morning
belanging to Thee
the heaven and the earth,
what Thou hast scattered in each of them,’

' of. Qur'an XXV, 47: "It is He who appointed the night lor vou to
be a garmentand sleep for a rest,..” and anther similar verses.

1 ¢of Quetan XVIL 12: “We made the sign of the day to see, and that
you may seek bounty from your Lord™ and other similar verses.

3 Of, Qur'an XLVII, 31: “And We shall assuredly try you until We
know those of you who struggle and are steadfast, and Iry your
tidings.”

“Cf. Qur'dn VI, 97: “He splits the sky o dawn...”

Y Cf. Qur'an XLV, 3-4: “Surely in the heavens and the earth there are
signs for the believers; and in your creation, and the erawling things
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whether at rest or in maolion, stationary or journeying,
wlhat ascends into the air and what is hidden beneath the
ground.
We enter upon the morning in Thy grasp.
Thy dominion and power encompass us
and Thy will embraces us.

We conduet purselves according to Thy command’
and we go aboul our business under Thy direction,
Nothing belongs o us of the matter exeepl as Thou hast
dlecreed,
and nothing of the good exeepl as Thou hast given.
This is a fresh, new day, and it is a ready wilness over us.
If we do good, it will bid farewell to us in praise,
and if we do evil, it will part from us in blame.?

0 Gad, bless Muhammad and his household,
provide us with the fair companionship of this day
and protect us from parting with it badly,
whether by committing an offence or perpetrating a minor or
major sin.?

He scatlers abroad, there are signs for a people having sure faith.”

Al-Sluraviy points out that “command” {amr) here means the
“ontologieal  (takwin?) commeand”  (p. 217), Philosophers and
thenlopians distinguish this, which refers (o the laws of creation and
which all must obey by the wverv nature of things, from the
“legislative (rashri’7) command”, Which refers to the laws set down
by God in revelation and which man can obey or disobey zccording
to his own free will. The “ontological command” 1s referred to in
such verses as: “"His command, when He destres o thing, 18 Lo say Lo
it *Be’, and it is” (XXXVI, 81).

* Al-Shiraziy quotes a tradition from the sixth Imam: *No day comes
upon the son of Adam withoul szving to him, ‘0 son of Adam, [ am a
new day and I am a witness against thee. So spedk good in me and
work good in me, and I shall witness for thee upon the Day of
Resuriection, [or after this thou shalt never see me again”™ (p. 2 18),

" The distinction between minor (saghirah) and major (kabirak) sins

& much discussed in Islamic theslogy. For a sample of Shi'ite views,
see al-Shiraziy, pp. 219-223,
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Within it grant us abundant good deeds
and empty us of evil deeds.

Between its lwo extremes canse us to be filled with praise,
thanksgiving, reward, provision (for the world to come), bounty
and good-doing.

O God, ease our burden on the Noble Writers,'
fill our pages with our good deeds.’
and abase us not before them with our evil deeds.

0 God, in each of the hours of e day
appoinl for us a portion of Thy servants,?

a share of thankfulness toward Thee
and a faithiul wilness from Thy angels.

0 God, bless Muhammad and his household,

' The angels who write down the deeds of men are referred to in
Qur'an LXXXIL, 10-11; “Yel there are over you watchers noble,
wrilers who know whatever you do.” In explaining what is meant by
“Ease our burdens on them”, al-Shirdziy quotes the celebrated
Safavid theologian, Shaykh Baha't: "This is an allusion te seeking
protection with God from excessive talk and from excessive
occupation with what entails neither worldly nor other-waorldly pain:
then the Noble Writers will have fewer of our words and decds 10
record.” The Prophet said, “I am astonished at the son of Adam: his
two angels are on his shoulders, his speech 15 their pen and his saliva
their ink. How can he speak of that which does not concern him?™ (p.
224)

*Cf. Quran LXXXI, especially 10- 14: “And when the pages are laid
open, and when the sky is torn away, and when hell 15 1gnited, and
when the garden i1s brought nigh, (then) every soul will know what 1t
has made ready.”

 According to al-Shirazly the meaning is, "Appomnt for us some of
Thy servants that we may scek illumination through their [ights and
follow in their tracks.” He adds a long discussion of the elevated
position of the “servant”™ {"abd), noting that in his highest form he s
even more exalted than the messenger. This (s the reason for the
word order of the formula which every Muslim repeats in his
canonical prayers: “Muhammad 18 His servant and [lis messenger”,
Al-Bhirdziy also points oot that some manuscripts read
“servanthood™ { ibddah) for “servants™ {ibdd) and that this s more
in keeping with the context {pp. 227-8}.



534 A Shi'Ite Antholagy

and safeguard us from before us and behind us and from our
right hands and our left hands and from all directions,’
with a safegnarding that will protect against disobedience (o
Thee,
guide unto Thy obedience and engender Thy love.
0 God, bless Muhammad and his household,
and give us suceess today and tonight and in all of our days to
work for good,
abandon evil,
sive thanks for blessings,
follow raditions (suman),
avold innovation, .
enjoin the right,
forbid the wrong,?
defend Islam,
diminish falsehood and abase it,
aid the truth and exalt it,
guide lhose who are astray,
help the weak and extend a hand to the distressed,
0 God, bless Muhamimad and his houschold,
and make this day the most blessed day we have known,
the most exeellent companion we have accompanied
and the best time we have passed.
Place us among the most satisfied of all Thy creatures
whom night and day have passed by,
the most thankful for Lhe blessings Thou has vouchsafed,
(he firmest in the injunctions Thou hast promulgated
and the most serupulous in what Thou hast warned against in
Thy prohibitions.
() God, surely I call Thee (o witness

' This is a reference to the wards of Satan in the Qur’an: “Then I
shall come on them from before them and from behind them and
rom their right hands and their left hands, Thou wilt not find most

of them thankful™ (VI 17)

Al=ame bil-ma vl wa l-nahy ‘an al-munkar, according to Shi'ites,
is one of the pillars of Islam, and a command which is repeated many

times in the Qur'an, such as VII, 1537, and IX, 71.
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and Thou art sufficient witness'
and T call to witness Thy heaven and Thy earth
and whomsoever Thou makest to dwell in them
of Thy angels and Thy other creatures,
on this day, at this hour, in this night and within this my abode
that I testify thal Thou arl God,
there is no god bul Thou,
upholding justice,?
equitable in judgment,
lender to servants,
Master of the dominion,?
metrciful to creatures;
and that Muhammad 15 Thy servant and Thy messenger
and he whom Thou hast chesen [rom among Thy creatures,
Thou didst charge him with Thy message and he delivered it,*
Thou didst command him to counsel his community
and he counseled it.
O God, so bless Muhammad and his houschold
the most Thou hast blessed any of Thy ercatures.
Bestow upon him on our behalf the most execllent of what Thou
hast given any of Thy servants,
and recompense him in our stead with the most excellent
and generous recompense Lhal Thou hast given any of Thy
prophels on behall of his community.
Truly, Thou art All-gracious with immense blessings,
the Forgiver of great sins,
and Thou arl more compassionate than every possessor of

" The verse “Gaod is sufficient wimess™ vecurs several times in the
Churdn, such as 1V, 79, X, 29, etc,

* These two lines are an almost word for word quotatien from Qur'in
[11. 18.

' A divine Name accurring in Qurtan ILL 26,

Y Cf. such verses as the following: “Say: ‘Obey God and ohey lhe
Messenger, then if vou turn away, only upon him rests what is laid
on him... It is only for the Messenger o deliver the Message”
(KXLV, 24)
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compassion.
So bless Muhammad and his household,
the virtuous, the pure, the mast excellent and noble.

C. Muhammad al-Mahdi, the Twelfth {nam

Prayer for the month of Rajab

Shaykh al-Tisiy has related that this noble writing came oul if
the Sacred Precinot on the hand of that great Shaykh, Abi-
Ja'far Muhammad ibae "Uthmian ibn Sa Td' - may God be
pleased with hime. Recite it on each day of the month of Rajab,

In the Name of Gad, the Merciful, the Compassionate
G God, I ask Thee by the meaning of all that by which Thou art
called upon by those who govern with Thy authority:
those whao are entrusted with Thy mystery,
welcome Thy command,
extol Thy power.
and proclaim Thy majesty.
I ask Thee by Thy will which speaks within them,
for Thou hast appointed them mines for Thy words,
and pillars of the profession of Thy Unity,
Thy signs and Thy stations,
which are never interrupted in any place.
Through them knows he who knows Thee.
There is no difference between Thee and them,
save that they are Thy servants and Thy creation,
their doing and undoing is in Thy hand,
their origin is from Thee and their return is to Thee.
They are aides, wilnesscs, teslers, defenders, protectors and
searchers.
With them Thou filled Thy heaven and Thy earth until it became
manifest that there is no god but Thou.
So I ask Thee by (all of) that,
and by the positions of Thy merey’s might
and by Thy Stations and Marks

""The second of the Twelfth linam’s four deputies, referred to in the
introduction to Part 111, p. 92,
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that Thou bless Muhammad and His household
and increase me in faith and steadfastness.
O Inmward in His oulwardness
and Qutward in His inwardness and hiddenness!
O Separator of light and darkness!

() deseribed by other than (His) Essence
and well-known in other than (ITis) likeness!
Delimitator of every delimited thing!
Witness of all that is witnessed!
Bringer inlo existence of every existent!
Countler of evervthing counted!
Depriver of all that is deprived!

There is none worshipped but Thou,
Posgsessor of Grandeur and Generosity!

O He who is not conditioned by "how”
or determined by “where!”

0 veiled from every cye!

() Fverlasting!

0 eternally Self-subsistent and Knower of all that is Known!
Bless Muhammad and his household and Thy elect servants,
Thy mankind in veils,’

Thy angels brought nigh.
and the untold multitudes (of angels) sct in ranks
and encircling (the Throne).?

And bless us in this our venerated and honored month
and the sacred months that follow it.

In it bestow blessings upon us capionsly,
male large our portions,
and fulfill for us (our) vaths,
by Thy most tremendous.
most tremendous, greatest and noblest Name,

Le., “normal” men, who are veiled from and ignerant of God’s true
nature.

! Al-Saffin, the angels "who set the ranks”, are referred to in Qur'an
NXXVIL 165 and al-héaffin are referred to in XXXIX, 75 "And thou
shalt see the angels encircling abhout the Throne proclaiming the
praise of their Lord.”
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which Thou placed upon the day, and it brightened,
and upon the night, and it darkened.
And forgive us that of ourselves which Thoun knowest and we
know nol,
preserve us from sins with the best of preservations,
suffice ns with the sufficiencies of Thy determination,
favor us with Thy fair regard,
leave us not to other than Thee,
hold us not back from Thy goodness,
bless us in the lifespans Thou hast wrillen for us,
sel aright for us the inmost center of our hearts,
give us protection from Thee,’
cause us to acl with the fairest of faith,
and bring us to the month of fasting?
and the days and years that come aller it,
O Lord of Majesly and Splendor!

This recalls the Prophet's supplication: T seek refuge in Thy

{oreiveness from Thy punishment, 1 seek refuge i Thy approval
from Thy anger, I seck refuge in Thee from Thee!”

*1n the lslamic calendar. Rajab is followed by Sha'bin and then the
month of fasting, or Rapmadan, which iz considered to the holiest and

most hlessed month of (he year,



TRE TWELVE IMAMS

The word “imam™ in Arabic means “leader”. In Islamic
terminology it generally refers to any person who leads others
in prayer. According to the early Sunni theologians, the Imam is
the leader of the Islamic community, and his function is to
enforce the revealed Law or Shari'all. As sueh (he term is
equivalent to “caliph”. In Sunnism i may also be an honorific
lerm, given to certain important religious leaders, sueh as
Imam Shafliiy, founder of one of the four Sunni schools of law.
In Twelve-Imam Shi‘ism it has two important meanings. As in
Sunnism, the leader of others in praver is ecalled an “imam’”.
especially the person who performs this funetion on a regular
basis in a mosque. But more specifically, an Imam is one of the
lwelve successors of the Prophet listed below.

The specific weaning given to the word “Imam” in Shiism ean
not be understood until one grasps the basic ‘dilference
between the Sunni and Shi'ite branches of Islam. The roots of
this difference are to be found in the differing views held by the
companions of the Prophet concerning lhe nature of his
successor or caliph, The Prophet himself performed three basic
functions: He acted as the mcans whereby a celestial book, the
Qur'an, was revealed by God to mankind. Thus he was {he
founder of a world religion. He was also the ruler of the early
Islamic eommunity, which means that he enforced the Shari‘ah
which God had revealed through the Qur'an. Finally, he was the
possessor of spiritual illumination and vision, and as such he
could interpret the inner meaning of the Revelation and guide
men upon the ascending stages of the path of spiritual
perfection.

According to the majority of Muslims, the Sunnis, the successor
of the Prophel must fulfill only one of these functions, i.e., he
should enforce the Shari‘ah. Muhammad had been the last

" For a detailed account, see SAtite Isfam.
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Prophet, so there could be no prophet alter him. And there was
no way the community could guarantee that his successors
would possess spiritual vision and illumination, for like
prophecy, these things are divinely bestowed (although unlike
propheey, they could still be possessed by men). But
undoubtedly, the Prophel’s successor could act as a ruler and
enforce the Shariah. In fact, the earthly existence of Islam
largely depended upon this function being fulfilled, particularly
al its beginning. Finally, the Sunnis held that the Prophet had
not appointed a successor during his lifetime, so il was up to
them to choose one.

But the minority group, known as the “Shiites” {the "partisans”
of "Alil), maintained that the Prophet's successor must not only
enforee the Shari all, e must also possess divinely illuminated
wisdom and be (he spiritual guide of men. Since this latter
function is bestowed by God and cannot be judged by the
majority of men, the Prophet's successor must be divinely
appointed, as expressed in the Prophet’'s wishes. And the
Shi‘iles hold that the Prophet had in facl appointed "All as his
caliph.!

This dilference in view between the Shi'ites and Sunnis was
often expressed in political terms, resulting in a good deal of
sirife in the earlv centuries of Islam between cerlain Shiite
groups and the Umayyad and "Abbasid caliphs. For, as far as
the Shi‘ites were concerned, the Imams were the only
completely legitimate successors to the Prophet, The first, Al
was appointed by the Prophet himsell, and each in turn was
appointed by his predecessor according to divine decree.

' For a profound and illuminating explanation of the basic difference
between perspective represented by Sunnism and Shi'ism, see F.
Schuon, Islam and the Perennial Philosophy, London, 1976, eh. 5
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Fatinah

The beloved daughter of the Prophet from Khadijah, Fatimal
was born in Mecea [ive years before the beginning of the
Prophet’'s mission. She was so loved by the Prophet that he
called her “a part of me.” In 2/624 she married "AlT ibn Abi-
Talib from whom she bore three sons, Hasan, Husayn and
Mubsin (who died stillborn), and twe daughters, Zaynab and
Umm-Kulthtim. She was at the Prophet's hedside at the moment
of his death and fought for her husband’s succession Lo the
caliphate. She died six months alter her father in (he year
11/633 and is buried in the Baqi’ cemetery in Medina. It is said
that when she was born the whole sky became illwminated:
therefore she is called al-Zahr@', the “Radiant.” She is the
mother of the Shi“ite Imams and is considered the most holy of
Muslim women.

The fmams

I. The First Imam, "Ali (b. A.D. oo, d. A.H, 40/A.D. 661}

ITe was the son of the Prophet’s paternal uncle, Abt-Talib, who
had raised the Prophet like his own son and protected him after
he declared his mission. According to the Shi'ites, " Ali was the
first to accept the new religion at the hands of the Prophet, at
the age of ten. He was the greatest warrior of early Islam, and
according to his partisans was appointed by the Prophet as his
successor at a place known as “Ghadir Khumm”. He became the
fourth Sunni ealiph, the last of the “Rightly-Guided Caliphs”,
after the death of "Uthmin. He was finally assassinated by
tollowers of the Khawarij (an early schismatic sect), afler five
years as caliph. He is buried in Najaf in Irag.

II. The Second Imam, al-Hasan (3/62-50/670)

He was the elder son of "Ali by the Prophet’'s daughter Fatimah,
He laid claim to the caliphate for some six months after the
death of his father, but was finally foreed to surrender il Lo
Mu awiyah. For the rest of his life he lived in Medina in
seclusion. He is buried in the Baqi® cemetery in Medina.
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I11. The Third Imam, al-Husayn {4/62-61/680)

The vounger son of “Ali by Falimah, like his brother he DBved
mast of his life guietly in Medina under the watchful eyes of the
caliph's officials and spies. When Mu dwiyah’s son Y:z1d
became ealiph, he demanded allegiance from al-Husayn, who
refused to give it. Finally, al-Tlusayn felt it necessary to go into
battle against Yazid to protest against the injustices which were
being carried oul in the name of Islam. He and a sinall group of
followers including most of his immediate family were cruzlly
massacred at Karbala', The day of his martyrdom (" Ashfira') has
become the most solemn day of the Shi ite calendar, markec by
processions and universal mourning. Its celebration symbolizes
lhe whole ethos of $hi“ism. He IS buried in Karbald® in Iraq.

IV, The Fourth Imam, "All, known as Zayn al-"Abidin and al-
Sajjad {38/658-95/712)

The son of Imam al-Husayn by the daughter of Yazdigird, the
lasl Sassanid king of Iran, he was not able to carry arms at
Karbald' because of illness, and thus he was saved the fate of his
three brothers. For most of his life he lived in seclusion in
Medina, having contact with only a few select followers. His
picty - which is reflected in his collected prayers, al-Sahifeh al-
Sajjadiyyah - is proverbial. He is buried in the Baqi® cemelery
in Medina.

V. The Fifth Imam, Muhammad, known as al-Baqir (57/675-
114/732)

The son of the fourth Tmam. he was present al Karbald' at a
young age. Heeause of changing political and religious
conditions, among them the general revulsion following the
events al Karbala', many people came to Medina Lo learn the
religious and spiritual seiences from him. Ie trained numerous
well-known men of religion, and mainly for this reason is the
first Imam after “Ali from whom large numbers of traditions
are recorded. He is buried in the Baqi® cemetery in Medina.
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V1. The Sixth Imam, Ja'far, known as al-Sadig (832/702-
148/765)

The son of the fifth Imam, he lived in an increasingly favorable
climate and was able to teach openly in Medina. Large numbers
of scholars gathered around him to learn, including such
famous Sunnj figures as AbG-Hanifah, the founder of one of e
four Sunni schools of law, Towards the end of Imam Ja'far's
life, severe restrictions were placed upon his activities, as a
resull of growing Shiite unrest. More traditions are recorded
from him than from all the other Imams together. He is so
imaortant for Twelve-Tmam Shi'ite law that it is named the
“Ja far School” after him. He is buried in the Baql’ cemetery in
Medina.

VII. The Seventh Imam, Mis&, entitled al-Kazim. (128/744-
183/799)

The son of the sixth Imam, he was conlemporary with such
Abbasid caliphs as al-Mansiir and Harfin al-Rashid, He lived
most of his life in Medina with severe restrictions placed upon
himm and finally died in prison in Baghdad. After him, the
Imams were often not able to live in their traditional home of
Medina, but were forced to remain near the caliph in Baghdad

or Samarra’. He is buried in Kazimayn in Iraq.

The Eighth Imam, "Ali, known as al-Rida. (148/765-
203/B17)

The son of the seventh Imam, he lived in a period when the
Abbasids were faced wilh increasing difficullies because of
Shiite revolts. Finally the caliph al-Ma'min thought he would
solve the problem by naming the Imam as his own successor,
hoping thus to ensnare him in worldly affairs and turn the
devotion of his followers away from him. After finally being able
lo persuade al-Rida (o accept, al-Ma'miin realized his mistalke,
lor Shi'ism began to spread even more rapidly. Finally, he is
said to have had the Imam poisoned. Al-Ridd is buried in
Mashhad in Iran.
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1%. The Ninth Imam, Muhammad, known as al-Tadqi
(195/809-220/835)

The son of the eighth Imam, he was given the daughter of the
caliph al-Ma'miin in marriage and for a time was kepl by the caliph
in Baghdad. Bul he was able to return to Medina until the end of
al-Ma'miin's reign. The new caliph, al-Mu tasim, summoned him
back Lo Baghdad where he died. He is buried in Kazimayn in Iraq.

¥. The Tenth Imam, "Ali, known as al-Naai {212/827-
254/868)

The son of the ninth Imam, he remained in Medina teaching the
veligious sciences until 243/857, when he was summoned 1o
Samarrd’ by the caliph al-Mutawakkil. There he was treated
harshly by the caliph and his successors until he died. e is buried
in Simarrad’.

¥I1. The Eleventh Imam, al-Hasan, called al-" Askari
(232/845-260/872)

The son of the tenth Imam, he lived in close confinement n
samarra’ under the watchful eve of the caliph, especially since it
was lknown that the Shivites were awaiting his son, the twelfth
Imam, who was to be the promised Mahdi or "guided one’,
destined to remove injustice from the world. The eleventh Tmam
married the daughter of the Byzantine emperor, Nargis Khataon,
wha, following instructions given her in a dream, had sold herself
into slavery to become his wife. ITe is buried in Samarra’,

¥I11. The Twelfth Imam, Muhammad, known as al-Mahdi (b.
256/868)

The twelfth Tmam lived in hiding under the protection and
lutelage of his father until the latter’s deatlh, Then he went into
“oecultation”. In other words, he became hidden from the eyes
of ordinary men and appeared only to his Deputies (see p. 92.)
In the year 329/939 his “greater occultation” began. It will
cantinue as long as God wills, but when he does appear once
again, he will erase evil and injustice from the world.
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