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Editorial

The revolution that triumphed ten years ago on Bahman 22, 1357
(Feb. 11, 1979) in Iran was unlike any other revolution in the world’s
recent history. It was a revolution inspired by religious faith and led by
a religious leader. From the viewpoint of Western scholarship, that which
had occurred was hardly understandable. The Islamic Revolution
represented a phenomenon that lay beyond the purview of its categories
of thought and understanding. The confusion that seized the Western
scholarship as a result, is something which is all too apparent through-
out the good number of books, articles and analyses about the topic
that have come out since the Revolution. The very concepts and intel-
lectual instruments of understanding that the Western scholarship had
~developed for analyzing different forms of social and political phenom-
ena proved to be hopelessly blunt and ineffective. The failure to under-
stand in this case had an inherent cause, an inbuilt blindness and
ignorance. In fact the Revolution would not have come about had this
blindness and ignorance not gone as far as they did.

Some saw it as a phenomenon related to a section, large or small,
of the Iranian people; some related it to Iran and Shi‘ism or confined it
to the Middle East or the Islamic world. All such ascriptions may have
been partially valid. But they missed the basic truth that the Revolution
had causes deeply rooted in the nature of man. It was human nature
that had revolted to demolish an artificial system of pseudo-values and
false norms and ideals in the shape of the Pahlavi regime and Western
influence.

The Revolution represented a release of tremendous human ener-
gies that are never tapped in a secular environment. It was asif the flood-
gates of heaven had been opened and a thousand waterfalls let loose to
wash clean the spirit of a nation and to carry away the filth and cor-
ruption of a degenerate system. The Revolution not only brought free-
dom and independence to a people, but also gave political power and
independence to Islam, which had languished in chains for centuries in
the dungeons of despotism and tyranny.

The Revolution bore all the signs of an inner renewal, a resurrection,
that heralded the beginning of a new era in human history. It opened
the doors to a new destiny, not only for the Muslim society but for all
mankind. The world would not be the same place again, no matter how
much those who have not seen the Light assure themselves that nothing
has changed.

~ Nothing can block the path of this change: neither propaganda ror
military aggression;neither an imposed war nor an unjust peace; neither
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Editorial

the power, experience and expertise of its enemies, nor the inexperience
and naivety of its supporters; neither the atrocities of its enemies nor
the blunders of its friends. In these hours of twilight, between the
departing night and the awaited sunrise, what can this light be except
the first unmistakable glimmer of an irresistible fulfilment of a cosmic
promise:
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God has written, ‘I shall assuredly be the victor, I and My Messengers.’ Surely
God is All-strong, All-mighty.(58:21)
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Yet We desire to be gracious to those that were abased in the earth, and to
make them leaders, and to make them the inheritors, and to establish them in
the earth....(28:5)

These hours of twilight are also the hours of trial. Some, compelled
by the inertia of their dark past, will write their names in the book of
the night; they will share the night’s fate and go out with its darkness.
Some will read the message of the twilight and go forth to meet the
day. They will not be unprepared when the Sun risesin its resplendent
glory. Others who continue to drowse will be shaken to awakenness by
the clamour of the day.

Yet, irrespective of who heeds it, the twilight’s call is universal.
It is addressed to all the peoples of all the creeds; of the West and the
East, of the North and the South. “Wake up and be ready”, it seems to
say, “Are you not tired of being black and white, yellow and brown,
Easterner and Westerner? Isn’t it time to be nothing but human? Isn’t it
time to praise the Lord and to extol the virtues of humanness? Aren’t
you tired yet of enmity and pride, of greed and lust? Isn’t it time to
enter the brotherhood of man? Isn’t it time to break the idols of power
and wealth, of race and colour, and to submit to the Lord of Abraham,
of Buddha and Jesus, of Zoroaster and Confucius, of Rama and Nanak,
of Moses and Muhammad? Look, regardless of all your enmities and
rivalries, your differences and divisions, your various names and labels,
how alike you are all in your bankruptey and wretchedness. O children
of the night, who would not separate and part from its evil bosom, spit
out its black milk, wash your mouth and nourish yourself w1th the
refreshing mana of the twilight.”

Such is the call of the twilight which the people of Iran answered
ten years ago. Their cry of Tabbayk’ resounded throughout the globe.
All of a sudden, they threw away their fear and with it their selfishness,
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pettiness and impotence. The renewal of their spirit accompanied a
renewal of the covenant with God, that they would worship none except
God, submit to none except God and ask for help from none except
God. Wasn’t this the primary covenant of man with God, now em-
bodied by Islam?

The renewal of this covenant meant the repudiation of everything
that was contrary to it. It meant the repudiation of the Western civili-
zation to the extent that it was based on a rejection and denial of God
and His sovereignty. It meant the repudiation of the sovereignty of the
superpowers and their infernal influence. It called for the unity of the
Islamic world and the unity of mankind under the banner of this re-
newed covenant. It declared that the end of the night was near, the
night of the global dominance of kufr and shirk, .the night of the
oppression, exploitation and slavery of nations, the night of subjugation
of man to man, the night of Satan’s wildyah (leadership).

It was no wonder that the Devil and his hordes took this renewal
of the covenant as a challenge and a threat. They saw death for them-
selves in the resurrection of man at the messianic hands of Islam. They
launched a campaign of slanderous propaganda against Iran and the
Islamic Republic. Economic blockade, political boycott and military
aggression were soon to follow. None of these could destroy the deter-
mination of the Iranian people to stand by the covenant that they had
remade with God. How could they abandon the covenant that is the
sole hope of the deliverance of man and the sole guarantee of the per-
petuation of human civilization? It were they, not God, who stood in
the need of the covenant and stood to be benefited by it. Should they
abandon 1t, some other nation would take their place and carry the
torch. Were all humanity to abandon it, God would create another
specles, another creation, to carry the torch of tawhid. Had not God
said in the Qur’an:
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O believers, whosoever of you turns from his religion, God will assuredly
bring a people He loves, and who love Him, humble towards the believers,
stern towards the unbelievers, men who struggle in the path of God, not
fearing the reproach of any reproacher. That is God’s bounty; He gives it
unto whom He will; and God is All-embracing, All-knowing.(5:54)
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The likeness of those who disbelieve in their Lord: their works are as ashes,
whereon the wind blows strong upon a tempestuous day; they have no
power over that they have earned — that is far error! Hast thou not seen
that God created the heavens and the earth in truth? If He will, He can put

you away and bring a new creation; that is surely no great matter for God.
(14:18 — 20)
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O men, you are the ones that have need of God; He is the All-sufficient, the
All-laudable. If He will, He can put you away and bring a new creation; that
is surely no great matter for God? (35:15 — 17)

The Islamic Revolution that occurred ten years ago in Iran was a
major event in the reawakening that extends over the whole Islamic
world. Although the effect of the Revolution was to accelerate this
process  of global awakening, it itself was the effect and not the cause
of this process. The climactic success of the Revolution was, it seems,
~ due to certain advantages that were available in Iran due to its specific
historical conditions. At other places, such as Afghanistan, Palestine
and Lebanon, where those advantages are either uhavailable or are avail-
able to a lesser extent, the Muslims continue to put up a determined
resistance against the aggressive forces of global kufr. It is the faith, unity
and determination of the people of those countries which will guarantee
their ultimate victory.

The Islamic revival carries within it the tremendous resources of a
reburgeoning culture that looks forward to healthy growth, blossom-
ing, and fruition, and a splendid future for mankind. It represents the
cosmic forces of the renewal of humanity. On the other hand, the
‘Western civilization carries within itself the chronic disease of self-
destructiveness. Its mania for power and aggressiveness and its phobia of
the equality and dignity of nations, its zest for slavery and for cultivat-
ing slaves and its unlimited passion for militarism, its unscrupulous
interests and its interventionist instincts, its talent for deceit and 1its
genius for self-deception, and, above all, its moral bankruptcy and its
spiritual blindness — all focus on the marvel of a suicidal civilization
surviving from year to year and from decade to decade. But for how
long can a drunken man walking haphazardly on the edge of a precipice
avoid his fate?

As we said, the present is a period of test for the nations, wherein
they confront perhaps the last chance to sever their links with a dying
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Editorial

past and to establish ties with the new future of humanity. Let them
not be misled by the deceptive hubhub and funereal pageantry of a
civilization. Let us hope that many will muster the wisdom to break the
unholy covenant with the Devil and to return in time to the primordial
covehnant with God, the Creator and the Lord of the heavens and the
earth:
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To God belongs the kingdom of the heavens and of the earth; and God is
powerful over everything. Surely in the creation of the heavens and earth and
in the alteration of night and day there are signs for men possessed of minds,
who remember God, standing and sitting and on their sides, and reflect upon
the creation of the heavens and the earth: ‘Our Lord, Thou hast not created
this in vain. Glory be to Thee! Guard us against the chastisement of the Fire.
Our Lord, whomsoever Thou ad mittest into the Fire, Thou wilt have abased;
and the evildoers shall have no helpers. Our Lord, we have heard a caller
calling us to belief, saying, ‘“‘Believe you in your Lord!”’ And we believe. Our
Lord, forgive Thou us our sins and acquit us of our misdeeds, and take us to
Thee with the pious. Our Lord, give us that Thou hast promised us by Thy
Messengers, and abase us not on the Day of Resurrection; Thou wilt not fail

the tryst’.
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And their Lord answers them: ‘I waste not the labour of any that labours
among you, be you male or female — the one of you is from the other. And
those who emigrated, and were expelled from their inhabitations, those who
suffered hurt in My way, and fought, and were slain — them I shall surely
acquit of their evil deeds, and I shall admit them to gardens underneath which
rivers flow. A reward from God. And God — with Him is the fairest reward’.

Let the going to and fro of the unbelievers in the cities not delude thee;
a little enjoyment, then their refuge is Hell —an evil cradling! But those who
fear their Lord — for them shall be gardens underneath which rivers flow,
therein dwelling for ever — a hospitality God Himself offers; and thut which is
with God is better for the pious.

And some there are of the People of the Scriptures who believe in God,
and what has been sent down upon you, and what has been sent down unto
them, men humble to God, not selling the words of God for a small price;
those — their wage is with their Lord; God is swift at the reckoning.

O believers, be patient, and bid one another to be patient, be steadfast; be
careful of your duty to God; haply you will prosper. (3:189 — 200)

Tehran,
29 Jamadi al-Thani, 1409

A Satanic Venture.

On February 14, 1989, following violent protests in India and Pakistan
against the publication of The Satanic Verses in the U.S., Imam Khum-
ayni issued a decree ordering the execution of the book’s author,
Salman Rushdi. If Rushdi’s novel had created an outburst of protest
throughout most of the Islamic world, the Imam’s decree came as a
bolt of lightning that shook the entire world. If the book’s blasphemous
character had earned its author much notoriety, the decree brought him
world infamy.

There was nothing extraordinary about the decree itself, for it
handed out a standard sentence for this kind of crime according to Islam-
ic law. Yet the factors of time and place made it an extremely unusual
event in contemporary history and gave it a global significance. In a
word, the Imam’s decree represented a turning point in the developing
confrontation between Islam and the West, between the values of faith
and the norms of profanity, between the code of Heaven and the
conduct of the pagan, between the Sovereignty of God and the sover-
eignty of the Devil.

As to the Islamic basis of this decree, the fact is that Islam enjoins
a measure of respect for things held sacred by people, rightly or wrongly.
In verse 6:108, God Almighty forbids Muslims to revile the idols of
the polytheists lest they, in turn, should revile God out of ignorance.
The objective is to preserve the Name of God in its inviolate glory,
perpetually, in society, so that the rays of its inviolable majesty should
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contique to guide generations of mankind one after another. The
same 1s true of the sanctity of everything else related to God, and pre-

- eminently that of His Messengers and apostles. To revile a prophet of

God is to defile the springs of human salvation, to poison the minds
of men in regard to their Lord, and thus to block the path of human
deliverance. Hence the crime of blasphemy is much more injurious
than that of manslaughter ( j 5 151441, says the Qur’an), for a man
killing another deprives him of his earthly life, which is short and
ephemeral, whereas the person who reviles God and His prophets with
the purpose of lowering their dignity and reverence in society tries to
deprive his fellow human beings of a life of felicity in this world and
in the Hereafter, the latter being everlasting and, in fact, the real life
which man has been created for. Therefore, the inviolability of God’s
Name and that of His apostles in society is a primary requirement of the
salvation of successive generations. To punish any crime against this
inviolate sanctity is to uphold the most basic right of the human being:
to know, worship and serveits Lord and Creator. Those who violate
Divine sanctities try to separate man from God, to deprive man of his
spiritual life by alienating him from the Source of all that is good and
beneficial for him, to strip him of his human dignity. For there is no
human dignity separate from the dignity and the honour of the Almighty.
All dignity and honour is derived from the Absolute and all rights are
derived from the right of every creature to grow to the limits of its
perfection and to the limits of its capacity endowed to it by the Creator.
Blasphemy is therefore, the negation of all rights, all honour, all dignity,
all freedom; for what is freedom except the absence of obstruction and
restriction in the path of human beings leading to their growth and per-
fection. The dignity and honour of God and that of His apostles is thus
the most basic guarantee for protection of all rights, all freedoms, and
all dignities. The Western world would not have descend to the lowest
levels of degeneration had it retained the sense to safeguard the honour
and dignity of Christ in that society.

Hence the Prophet Muhammad (S) showed great sensitivity to
those who reviled him and his message. He would forgive those who had
taken up arms against him and his mission, as he did on the well-known
occasion of the conquest of Makkah. But he did not forgive those who
reviled him and Islam by circulating nasty jokes and verses. The incident
of Ka‘b ibn al-’Ashraf is well-known and has been recorded by Muslim
and al-Bukhari as well as Abii Dawud, Ibn Sa‘d, al-Waqidi and Ibn
Hisham in their books on hadith and history. The Prophet (S) assigned
the task of killing Ka‘b — a man from the tribe of Tayy who circulated
verses reviling Islam, the Prophet (S), and his followers — to a group led
by Muhammad ibn Maslamah. Abu ‘Afak and ‘Asma bint Marwan were
killed for a similar reason by Salim ibn ‘Umayr and ‘Umayr ibn ‘Adi at
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the Prophet’s behest, as recorded by Ibn Sa‘d in his al-Tabagdt and al-
Waqidi in his al-Maghazi. Al-Ya‘qubi records that among those whom
the Prophet (S) did not grant amnesty on entering Makkah were: Sarah,
a slave girl of Banu ‘Abd al-Muttalib; Hind bint ‘Utbah; Quraybah; and
Furtana, the latter two being slave-women belonging to Abu Khatal.

When the opponents came with logic and arguments they were
met on the same ground. The Prophet (S) and the Imams (A) argued
with atheists and materialists and engaged in rational debates with them.
When his enemies took up arms against him the Prophet (S) fought
them and forgave them when they surrendered. But he had no answer
except death sentence for those who opposed Islam by resorting to
reviling and who in their smear campaign followed neither logic nor
rational argument, nor observed the bounds of propriety.

The publication of The Satanic Verses was also motivated by a
similar blind malice, which knows neither logic nor understands the
words of reason. The imperialist and Zionist circles in the West have
been perturbed deeply by the growing influence of Islam in the West
itself. They seem to have seen no alternative to blocking the path of its
growing influence except resorting to a total, uncontrolled blasphemous
propaganda, reminiscent of the Christian writings of the Middle Ages
against Islam. If the malice of the fathers of the Church and the priests
was motivated by dogmatic allegiance to a faith and buttressed by their
profound ignorance of the Islamic faith and teachings, the malice of the
patrons of the ill-fated Salman Rushdi was motivated by purely pagan
interests, which consider culture and religion as an instrument for
protection of political and economic vested interests. The docile popular
culture of the Western people, the cultural base of imperialism, had to
be protected at all costs, even if it should create an uproar in the Islamic
world, and put the satellite governments of the Muslim countries in a
most disconcerting position (who find themselves in a position in which
they dare neither support, nor condemn the Imam’s decree). Islam, on
its way to becoming gradually a global religion and culture had to be
stopped at all cost.

The West’s opinion manufacturers had observed the edifice of
orientalist scholarship crumble with the rapidly eroding credibility of
Western scholarship in this field in the West itself. Moreover, oreintalism
had limited applicability due to the pseudo-scholarly character of its
studies. What was needed was a popular propaganda weapon with a
destructive capacity amplified many times by accompanying publicity.
A book authored by a well-known novelist that reviled the sanctities
of Islam in a manner reminiscent of the defamatory Christian literature
of the days of the Crusades, and that, too, written by a born-Muslim
would go a long way to establishing emotional hurdles in the path of
Islam so far as the Western public was concerned.

12 Al-Tawhid, Vol. VI, No.2
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A sim_ilar, far less serious, job had been entrusted some years ago
to V.S. Naipaul, who undertook a cheerless, tiresome journey, ‘ Among

the Believers”, to come back home and tell the Western people that
the so-called Islamic fundamentalists were raw, uncultured, naive and
nose-picking fanatics unfamiliar with the civilized ways and the sophis-
tication that Mr. Naipaul and his likes had picked up in the West Indies
and England. Mr. Naipaul came back home to tell his gullible readers
that there was no cause for worry. The West was the best place. The
Westerners were all in all the best kind of people on the face of the
globe. Their culture was in apple-pie order, and the wretched “believers”
dreaming of an Islamic renaissance, had still a long way to go to becom-
ing decent human beings. Islam and Muslims had nothing to offer to the
West or to humanity, despite all the deafening clamour of Alldhu akbar,
the quixotic toppling of the Shah, and the rabid revolutionary fervour.
. “Here are a people,” declared Mr. Naipaul on his return home, “who
have lost their way in the labyrinths of history in their search for the
dead glory of a distant past.” A people, whose only remedy, perhaps,
was mercy-killing, which would relieve them of their dreams, which
were as painful for themselves as they were dangerous for others. The
good Mr. Naipaul made a splash of his disdain, but he with his illcon-
cealed ignorance of Islam and Islamic history and his meagre knowledge
of Iran and the Middle East — almost entirely out of the Haji Baba of
Isfahan —could hardly be expected to accomplish anything more. Besides
his all too plain ignorance of Islam and Muslim history, he was a Hindu
by origin. Perhaps his Hindu origin saved him from the fate that awaited
the ill-fated Bushdi. Also, perhaps, he was too timid or too well-pleased
with his fortune and fame to involve himself in such a risky venture as
fell to:the lot of Rushdi.

The Western imperialist circles and their Zionist pimps were look-
ing about for a non-Western, non-Christian writer of moderate fame
who could be persuaded to take up such a baneful task. He had to be a
non-Westerner and non-Christian because the kind of stuff produced in
the past by the Church fathers carried little weight with the Western
public, who attached little credibility to what a Christian and a West-
erner felt or said about Islam. A Muslim name and an Eastern back-
ground would carry much weight. The Western public was after all not
that much gullible to accept a Christian’s criticism of Islam. Moreover,
few people read books by theologians and scholars. Had not a great
deal of “scholarly” studies been churned out by Orientalists containing
hundreds of ‘“‘damaging” and misleading observations in microscopic
detail against Islam, its scripture and its Prophet (S)? Such studies, con-
fined to scholarly and academic circles, had little effectiveness as popular
propaganda carrier. Moreover, even educated Westerners were not used
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to reading serious stuff. They hardly cared for historical and theological
debates. They had little patience for intricate arguments pulled out
~ of such ancient texts as the books of al-Bukhari and his likes. It had to
be a novel, and that too of not a very serious kind, for the greater part
of the reading public did not care much for serious literature. Times
had not changed much since Ezra Pond deplored that the literary clas-
sics did not enjoy any wide circulation in the West. Moreover, the
publication of the novel should be accompanied by a ballyhoo about
the novel and its contents to arouse even the interest of the old ladies
whose reading passions hardly ever crossed the threshold of the Readers’
Digest.

Perhaps it was the inevitability of an evil fate that made Salméan
Rushdi the almost exclusive choice for this Satanic venture. Rushdi
was already successful as a writer and as a novelist. He was an Easterner
who had grown up in the West and learnt there his literary chores, and,
above all, a born Muslim — the best candidate to produce this kind of
book, which served the political and cultural aims of imperialisin
disguised as literature. If he came under an attack from the Islamic
world, the Western literary world will leap to his defence. The Western
governments, organizations, forums and media would shelter him.
Moreover, once the book came out and was blessed by the opinion
manufacturers with an aura of literary fame and finesse, the-denunci-
ation of Mr. Rushdi by the world’s Muslims would boost the book’s
popularity and sales in the West. If he is attacked and killed, so much
the better, for that will further raise the book’s readership and fame
to new heights. Once the book is on the stalls, a notorious Rushdi
will be a greater boost to the book in the West. An assassinated Rushdi
will give it an aura of tragedy and heroism. ‘“Here is the man,” the
opinion manufacturers would cry out, “who gave his life to enlighten
the Western public about what a writer of sensibility genuinely felt
about his religion. He risked his reputation and life to produce a coura-
geous work of literature. His Titanic courage, his crusade represent
another milestone in modern man’s struggle for freedom of expression.
Although his co-religionists took his life, he gave a revived will and a
new courage to his fellow men, the courage to break the centuries-old
idols of fanaticism and dogmatic silence that have always been the
greatest hurdles in the path of man’s unceasing and fearless search for
truth and freedom.” Thus the opinion manufacturers would turn him
into a hero. A dead Rushdi would be a great propaganda asset against
Islam in the West. Then the opinion manufacturers would turn to the
Muslim world and say: “Look, this was your man. We gave him shelter,
education, citizenship and literary fame. If he wrote anything against
your sanctities, we are not to be blamed. We protected him to the
extent that we could, in keeping with our respect for freedom of
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expl:ession and our duty to preserve the lives of our citizens. Now that
he is dead, Muslims should have no more any grudge against us.”

Such were the calculations of the imperialists and their Zionist
agents. Rushdi, it appears, was impressed into acquiescence by the
prowess and assurances of his patrons, and was duped into accepting
the assignment for the novel. Everything turned out as foreseen. There
were protests in England, India and Pakistan, where the publication of
the English novel first attracted attention. The governments of the
Islamic countries, as was to be expected, banned the book, thus appear-
ing to have responded fully and adequately to the uproar of protest.
Iran, too, was expected to ban the book and denounce the author and
consider the matter as finished at that. There were threats against the
author that came from some known and unknown Muslim quarters.
Everything turned out fine for Rushdi and his publishers and patrons,
until the noon of February 14, 1989, when the decree of Imam Khum-
ayni came, which offset all their calculations. All that they had expected
were threats and intimidations that would help the book’s publicity
without posing serious threat to the life of its author. The sentence of
Imam Khumayni changed the situation almost instantaneously.

The imperialists had either not foreseen this action of the Imam,
or had failed to foresee its consequences. The decree instantaneously
gave global dimensions to his leadership and united the whole Muslim
world in a single gesture behind his leadership. Years of the labour and
millions of the petrodollars spent to create suspicion and division
amongst Shi‘1 and Sunni Muslims were lost and gone in a moment. The
decree proved that times had changed and an awakened Muslim world
would not leave the West’s challenges unanswered. It would move
decisively and bravely to defend the sanctities of the Islamic faith and
to remove all hurdles put in its way by the imperialists. To their utmost
consternation, Iran led the Muslim world in its confrontation against
the West and its pagan values; it no more stood alone as it did during its
war with Iraqg or during the crisis arising due to the seizure of the U.S.
spy den in Tehran. The West was cornered into the unenviable position
of defending blasphemy against God, against one of the greatest religious
teachers of mankind, and the greatest outrage to the faith and feelings
of a billion people of the world in the name of “freedom of expression”
and ‘“‘national sovereignty.”

The opinion manufacturers know well that there is no such thing
as the right of freedom to commit crime, and that all freedoms stop
where the frontiers of criminal behaviour begin. The dogma of national
sovereignty cannot be invoked to defend the most heinous of crimes of
an international dimension, a crime against the deepest feeling of a
billion people by a paid reviler under the flimsy cover of art and litera-
ture.

5
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The West and its leaders should understand once for all that they
are helping neither the cause of human rights, nor defending any national
- sovereignty when they invoke these to justify insult against and outrage

upon the profoundest feelings of a billion human beings, as if the
Muslim world needs schooling to learn to respect these principles.

The West should once for all abandon its deceptive tricks of justify-
ing aggression in the name of defence of this or that warship or princi-
ple. The nearly 300 innocent men, women and children of the Iranian
Airbus downed by the U.S. warship on July 2, the families of these
martyrs and their countrymen understand well the Western meaning of
‘self-defence’ and ‘the right to self-defence’. They also well understand
how much respect the West has for the sovereignty of other nations
when it shoots down a civilian aircraft in the national airspace and
waters of a country thousands of miles away from the nearest Western
country.

They know very well how much the Western leaders respect the
sovereignty of nations, as they watch how every day their spies and
agents make a sport of the destinies of the nations of Asia, Africa and
Latin America.

Once for all, the West and its leaders should end all this nonsense
in the name of such false deities as it has made out of man-made princi-
ples — to which they themselves show the least amount of respect — to
perpetrate all kinds of atrocities against God and His apostles and His
creatures in their name. The Muslim world has awakened. The Western
man will also awake, as soon as he is able to recognize the ill-favoured
face of the Devil concealed behind deceptive masks. The West has
indeed created a clamour, and for some time it will enjoy the unity of
governmental, judicial, media and literary circles, as well as a large
section of its public, in its confrontation with the Islamic world. For
some time it will succeed in fooling the Western officialdom, the
literary world, and the public that it is defending something valuable
and precious in terms of intrinsic human worth.

Yet, we are sure that the game of deceit has gone too far and the
thread of Satanic malice against man and God has been stretched too far.

Very soon the Devil’s guile will recoil upon him. Let The Satanic
Verses find its way into every Western home. Sooner or later the
Western people will be forced to ask themselves a question: ““There
have been many religious leaders in the history of mankind; what is the
reason that the Prophet Muhammad (S) and his mission is being sub-
jected to so ruthless, irrational assaults by a pagan world ostensibly so
indifferent to religion and religiosity in general?”’ They will not look for
the answer to this question and scores of such other questions in Rushdi’s
Satanic production. They will not seek the answers to these questions
from oreintalists or the media men. They will not wait for Mr. President
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or Mrs. Prime Minister to supply convincing answers. They will turn
instead to the Book brought by this Prophet (S) and seek in there the .
answers to their questions. We are sure that the time is not far away
when the Holy Qur’an will find its way into every American, English,
and French home,to the regret of the opinion manufacturers,who assume
that human beings can always be treated as robots and made to act in
accordance with the cultural software fed into them.

Iran and the Islamic world confront the West, drunk with its
military, political and economic domination, and may face some pass-
ing harassment. But the West stands in a dangerous confrontation with
God, the Almighty. We said in the editorial above that the Western
.civilization was racing towards its destruction. We now declare with
utmost certainty that the West has never been so close to its destruction
and ignominious end than it does today. If there was any occasion for
running to safety from the Divine Wrath, the time i1s now.

It is also the responsibility of all Muslims, and especially the
‘ulama’ and intellectuals, irrespective of sect and creed, to stand reso-
lutely by the side of Imam Khumayni and meet the pagan challenge
with courage, awareness and fortitude. We are certain that Islam and
Muslims will come out triumphant and all the more dedicated from this
encounter. And the Western Satans will have to drink the cup of humili-
ation and ignominy for their attempt to revile the last and the greatest
of all prophets, the best and the most perfect of men, the Seal of Prophet-
hood, the beloved of God and of the true children of Adam, Noah and
Abraham, the mercy of the All-merciful unto the worlds, the warner
and the bringer of glad tidings, the destroyer of kufr and shirk, the
breaker of the idols fabricated to mislead man from the worship of the
one God, the Lamp of Divine Knowledge, the Deliverer of mankind, the
Terror of the enemies of God and mankind, the Father of his Ummabh,
and the most devoted slave of his Lord, Muhammad ibn ‘Abd Allah,
upon whom and whose Family and true Companions be God’s perpetual
blessings and benedictions and upon whose enemies be God’s curse and
la‘nah to the Judgement’s Day. Ammin Rabb al-‘Alamin.

The West has added injury to insult by standing up to defend
Rushdi and condemning the entirely legitimate decree of Imam Khum-
ayni, which represents an uncontested Islamic command, not the view-
point of any isolated legal school. By making a big political issue of
Rushdi’s death sentence, it has committed the biggest political blunder
of the century, provoking the wrath and anger of a billion people against
itself. The Prophet of Islam (S) is the most revered human being that
has ever walked on the surface of this planet. By reviling him (S) and by
defending the reviler, Western Europe has earned the deepest hatred
and disdain of the world’s Muslims, who while they .may forget or for-
give those who have committed gravest atyocities against their lives and
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welfare, will not forgive a reviler of God and His Messenger (S) and
those who rise impudently to the reviler’s defence.

The judgement of Imam Khumayni is not merely a symbolic act
aimed to defend the sanctities of Islam in a pagan world, it represents
the defence of the very notion of sanctity itself, which lies at the heart
of all religion. Hence it deserves the support of all genuinely religious
people, whether they are Christian or Hindu, Buddhist or Jew. The
leaders of the Christian Church should realize that this is not a communal
issue, of two communities in a head-on confrontation. The Imam’s
decree is not a move that should remind them of the Church’s inquisition
and “witch-burning” of the Middle Ages. For the Church’s excesses,
which led to the decline of Christianity, were aimed to safeguard its
own superstitious and irrational dogmas, not the sanctity of God and
that of Christ and other prophets. The Imam’s decree, on the contrary,
is a determined move to stop the unscrupulous demagogues from
eradicating the very notion of sanctity and holiness from human hearts
in order to preserve their Satanic domination over the life and faith, the
minds and souls of men. The Church stands on a historical juncture
where it can prove to the world that it stands with God and the prophets,
with the faithful and the pious, and remove the doubt and anxiety from
the hearts of the faithful that the Church of Jesus Christ is a willing
accomplice of the destructive forces of paganism, tyranny, apostasy and
blasphemy. This will be the greatest service that the Church will have
done to God, to Christ, and to itself.

Rajab 15, 1408,
Tehran.
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Forty Hadith: An Exposition Part 14

by Imam Riahullah al-Misawi al-Khumaynt

Translated from the Persian by A. Q. Qara’i

' THIRTEENTH HADITH: On Tawakkul:
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...Muhammad ibn Ya‘qub (al-Kulayni): from a group of our teachers, from
Ahmad ibn Muhammad ibn Khalid, from more than one transmitter, from
‘Ali ibn Asbat, from Ahmad ibn ‘Umar al-Hallal, from ‘Ali ibn Suwayd, from
Abu al-Hasan al-’Awwal (A), ‘Ali ibn Suwayd says: I asked him concerning
the utterance of God Almighty, ‘And whoever puts his trust in God, then
God suffices him’ (65:3). The Imam (A) said: ‘There are various degrees of
trust in God. Of them one is that you should put your trust in God in all your
affairs, being well-pleased with whatever God does to you, knowing for certain
that He does not cease in His goodness and grace towards you, and that the
command therein rests with Him. So put your trust in God, leaving that to
Him and relying upon Him in regard to that and everything other than that. 1

Exposition:
allal, with a shaddah on the lém, means the seller of hill, oil.
Abi al-Hasan al-’Awwal is al-Imam al-Kazim (A), and it is he

.44 who is meant (in traditions) when just ‘Abu al-Hasan’ is
mentioned. Abii al-Hasan al-Thani is al-'Imam al-Rida (A) and Abu al-
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Hasan al-Thalith is al-Imam al-Hadi (the Tenth Imam). Tawakkul
literally means, admission of one’s inability and reliance on one other
than oneself. ,.'\ u"-”(' & 255 means, as the lexicographers explain, ‘I
relied upon him in a certain matter’, the word . 4&i originally being
—Cs , which means considering someone sufficient. 2JU , derived
from i and i)' meaning ‘to fail’, ‘to neglect’, ‘to refrain’. In the
transitive form, some have said, when it requires two mafal, the sense
of preventing and depriving (man°‘) is assured....

Tawakkul, 1s something other than tafwid, and the two are dif-
ferent from rida and wuthiq, as will be explained later on. We will
now explain this noble tradition in a number of sections:

Tawakkul and its Degrees:

Know, that closely related meanings have been ascribed to tawak-
kul by the various definitions proposed by different schools, each
according to its own approach. The author of Manazil al-sd’rin says:

aJLf,UJ.aJ;_,-_Jl,ASUbUMM,.‘iMJS'ﬁ_,.M

Tawakkul means entrusting all the matters to their Master-and relying upon
His trusteeship. B

Some ‘urafa’ have said:
uy)buldidln}yg,dl s 91! ng:{,_n

Tawakkul means throwing the body down (as in prostration) in servitude
(tu God) and attaching the heart to (His) Lordship.

’Ihat 1s, it means using one’s bodily powers in obedience to God and
refraining from interfering in the matters (of the heart) and consigning
it to the Lord. Some others have said:

.[;,_.B,B,.;Jl"_-,eii;i;_’ué.‘g. S L fladil AUV 2 25

Tawakkul upon God means the severance by the servant of all hopes and
expections from the creatures (and attaching them to God).

The meanings mentioned are closely related and there is no need to
delve further on the meaning of the word. However, that which should
be mentioned is that tawakkul has various degrees in accordance with
the stations of the devotees. Since the knowledge of these degrees of
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tawakkul depends on the knowledge of the various degrees of the
devotee’s knowledge of their Lord, the Almighty and the Glorious, we
cannot avoid discussing them here.

Let it be known to you that one of the esoteric principles of the
wayfarers of the Path, without which no progress is possible, is the
knowledge of God’s Lordship and Mastership and the quality of the
sway of the Holy Essence over all affairs. We shall not discuss the
theoretical aspect of this issue, for it calls for an examination of ques-
tions related to free will and predestination, which is not suitable for
these pages. Here, we will only mention the different degrees of the
people’s knowledge of it. |

People are very different in regard to the knowledge of the Lord-

ship of the Sacred Essence of God. The commoners among the mono-

theists consider God Almighty the Creator of the general essences of
things and their elements and substances; but they do not believe in the
all-embracing Lordship of God, and consider His authority over things
as limited. As a matter of verbal habit they may often declare that God
decrees all matters and has power over all things, that nothing can come
into existence without His sacred Will. Yet, their actual station is not at
a par with their verbal profession, neither in respect of knowledge, nor
faith, neither experience nor conviction. This class of people, to which
we also belong, have no knowledge of God’s Lordship; their faith in
tawhid is deficient and the sovereignty of the Lord is concealed from
their sight by the veils of apparent causation. Hence they do not occupy
the station of tawakkul, which is our concern here, except on the level
of mere verbal claim. Accordingly, they do not rely in their worldly
affairs on anything except the superficial causes and material factors.
If sometimes they turn their attention to God and beseech something
of Him, that is either on account of imitation or for reasons of caution;
since not only they see no harm in it but allow a possibility of benefit.
Thus there is a scent of tawakkul in them, although whenever they
deem the apparent causal factors as favourable they totally forget God
and His efficacy.

Now that which is said regarding tawakkul, that it is not opposed
to action and effort is quite right and in accordance with reason as well
as revelation. But to fail to see God’s Lordship and His efficacy and to
consider material causes as independent is contrary to tawakkul. Al-
though this kind of people are devoid of tawakkul in respect to their
worldly affairs, they make vigorous claims of tawakkul when it comes
to the matters of the Hereafter. They justify their sluggishnessand
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neglect in the matters of acquisition of transcendental knowledge,
spiritual development and fulfilment of moral and devotional duties by
easy professions of reliance on God and tewakkul on His beneficence.
With such verbal declarations as ‘God is great’ and ‘My trust lies in God’s
beneficence’ they hope to attain the stations of the Hereafter. However,
in regard to worldly matters, they declare, “Effort and endeavour are
not contrary to tawakkul on God and reliance upon His munificence.”
This 1s nothing except one of the guiles of the carnal self and the Devil.
For this sort has tawakkul on God neither in the matters of the world
nor in the affairs of the Hereafter. But since they consider worldly mat-
ters as paramount, they put their reliance on material causes, not rely-
ing on God and His efficacy. On the other hand, since the affairs of the
Hereafter are not important in their eyes and as they have no real faith
in the Day of Resurrection and its details, they conjure up pretexts to
conceal their neglect. Hence they say, ‘God is great’, and they declare
trust in God and faith in the intercession of the Intercessors, although
such professions are nothing but empty verbiage and meaningless
oscillations of the tongue.

There is another class of people, who, having been convinced either
by reason or revelation, affirm that God Almighty is the sole deter-
miner of matters, the cause of all causes, efficacious in the realm of
being, there being no limit to His power and influence. On the level of
rational belief, they have tawakkul in God; that is the complete grounds
of tawakkul have been furnished for them by reason and revelation.
Hence they consider themselves as mutawakkil and are able to supply
rational proofs in justification of tawakkul, having confirmed rational
conviction in all the essential preliminaries of tewakkul, which are:
God’s knowledge of the needs of His creatures; His power and ability to
satisfy those needs; His freedom from stinginess; and His Love and
mercy for His creatures. On the basis of these, it is necessary to have
trust on the Omnicient, Powerful, unniggardly and Merciful Lord, Who
takes care to provide whatever is good for His creaturesand in their
interest, Who does not allow them to remain deprived of what is good
for them, even though they themselves should be incapable of dis-
tinguishing between that which is beneficial or harmful for them.

This group, although they are mutawakkil on the level of rational
knowledge, has not yet attained the stage of faith; they are shaky when
confronted with the matters of life. There is a conflict between their
reason and their heart, in which reason is dominated by the heart which
has faith in material causes and is blind to God’s power and efficacy.
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There is a third group in which the conviction in God’s sway over
creation has penetrated into the heart, which has firm faith in God’s
Sovereignty and Mastership over things. The pen of reason has inscribed
all the essentials of tawakkul on the tablet of their heart. It is they who
possess the station of tawakkul. But the members of this group also
differ from one another in regard to the level and degree of faith,
whose highest degree is contentment (itmindn) at which the most
perfect degree of tawakkul appears in their heart. Then, their heart is
detached from causation and attached to the Lordship of God, on
Whom they rely and in Whom they-are content, in accordance with the
words of the mystic who defined tawakkul as ‘““casting the body away in
servitude to God and attaching the heart to His Lordship.”

That which was mentioned abcve holds true in the case when the

' heart still dwells in the stage of plurality (kathrat-e af‘ali) otherwise 1t

leaves behind the station of tawakkul to attain to a higher station whose
discussion lies outside the scope of this exposition.

Thus, it was seen that tawakkul has various stages and degrees, and
perhaps the degree of tawakkul referred to in the hadith is the one per-
taining to the second group, for it mentions knowledge as its preliminary
condition. Or perhaps it refers to a degree of tawakkul according to
some other mode of gradation, for tawakkul is amenable to another
kind of gradation, as described In relation with the various stages of
wayfaring by the experts of mystics knowledge and spiritual discipline,
as a gradual gradation from plurality to unity; for absolute extinction
(fana -e mutlag-e af‘dli) is not attained instantaneously but gradually. In
the first stage, the wayfarer observes unity in his own self and then in
all other beings. The stations of tawakkul, rida, taslim and all the other
stations are attainable gradually. The wayfarer may at first exercise
tawakkul in some of his affairs and with respect to hidden and un-
observable causes. Then, gradually, his tawakkul becomesgeneral, in
that it extends from hidden and inner causes to manifest and observable
ones and from his own affairs to that of his relatives and associates.
Accordingly, it is stated in the holy tradition that one of the degrees of
tawakkul is trust in God in all one’s affairs.

The Difference Between Tawakkul and Rida:

Let it be known to you that the station of rida is different from
the station of tawakkul, being higher and more luminous. This is because
whereas the mutawakkil seeks his own good and benefit and entrust his
affairs to God considering Him the provider of good, the radi (one who
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has attained the station of ridad) is one who has annihilated his will in
the Divine Will, having no more a separate will of his own. When a
mystic was asked, “Ma turid”’” (What is your wish?), he replied, ‘“Urid
an la urid” (My wish is not to wish at all). What he meant is the station
of rida. |

As to the words of the Imam (A) in the hadith, “that you should
be well-pleased (rddiyan) with whatever God does to you,” they do
not refer to the station of rida. Hence, he (A) says thereafter, “Know
for certain that whatever He does to you, your good and benefit lies
therein.” It appears that the Imams (A) intended to bring about the
station of tawakkul in the listener. For this he mentions certain pre-
liminaries. First, he (A) says, ‘“Know that He does not cease to be good
and benign towards you.” Then he (A) says, “Know that the authority
therein lies with Him.” Of course, one who knows that God Almighty
has power over everthing and that He does not cease to be graceful and
benign, he would attain to the station of tawakkul, because the two
main pillars of tawakkul are the same as stated by the Imam (A), al-
though he (A) does not explicitly state the other two or three pillars.
After mentioning the explicit and implict preliminaries — that whatever
God Almighty does is welcome because in it lies one’s good and benefit
— the preliminaries which guide to the station of tawakkul, he (A)
draws the conclusion and says: “Then have tawakkul on God.”

Tafwid, Tawakkul and Thiqah:

Know that tafwid is also different from tawakkul, and so also
thigah is different from these two. Hence each of the three has been

considered a different station on the wayfarer’s path. The Khwajah
.3
says:
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That is, tafwid is subtler and more refined than tawakkul, for tawfid
means that the devotee should see no power and capacity in himself
and that he should consider himself ineffectual and regard God as
All-effectual. This is not so in tawakkul, for the mutawakkil makes
(od his own substitute, one in charge of his affairs, for attaining
that which is good and beneficial. Tafwid is wider and tewakkul is a
branch of it, because tawakkul is in regard to one’s interests and tafwid
s in regard to absolutely all the affairs.
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Moreover, tawakkul does not occur except after the presence of its
cause, that is the matter in regard to which the devotee comes to rely
upon God. An example of it is the tawakkul of the Apostle (S) and his

Companions in regard to security from the evil of the idolaters, at the
time when they were told:
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Those unto whom men said, ‘Lo! the people have gathered againsi you,

therefore fear them’, But it increased them in faith and they said, ‘God is
sufficient for us and an excellent trustee is He'.(3:173)

Tafwid, however, is mostly antecedent to its referent cause, as indicated

by the supplication narrated from the Apostle of God (S):
RO W] SR RN PR W [P G B 0 | SR B g 1 1

My God, I surrender my self to Thee;1seek refuge with Thee, and | hand over
my matter to Thee.

At times tefwid is subsequent to the occurrence of its cause, such as in
the case of the tafwid of the believer belonging to the Pharaoh’s people
(40:44).

The account given above is a condensed translation of the exposi-
tion by the famous ‘arif ‘Abd al-Razzaq Kashani of the words of the
perfect ‘arif Khwajah ‘Abd Allah al-’Ansari, and that which the Khwajah
says is also substantially the same. However, 1 have reservations about
considering tawakkul to be a branch of tafwid and there is an obvious
lack of rigour in regarding tafwid as being the more general of the two.
Also, there is no reason to regard tawakkul as being subsequent to the
cause, for tawakkul can be both antecedent as well as subsequent.

As to the words of the holy tradition, &) &5 La s & & 3458, pos-
sibly, since tawakkul is accompanied by viewing oneself as being in
charge of one’s affairs — because in tawakkul one makes God one’s wakil
in an affair that he deems as pertaining to himself — the Imam (A)
wished to lift the questioner from the station of tawakkul to that of
tafwid, making him understand that God Almighty is not your substitute
and deputy in regard to the charge of your affairs; rather, He is the
master of His own realm and the Lord of His own kingdom (to which
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you and your affairs belong). In Mandzil al-sa’rin, the Khwajah has also
pointed out this while discussing the third degree of tawakkul.

And as to thigah (reliance), it is different from tewakkul and
tafwid, as the Khwajah says:

.“af.‘J;‘.ﬁF!’ " ‘.fiia,:‘.j:ﬁ;' ."‘E'l'o'S'l#mi
S ¥ A L s o Sl At

Thigah is the eye of tawakkul, the (moving) point of the circle of tafwid, and
the inmost heart of taslim (s.urrn\a»ncbz'.tr).4

That is, the three stations cannot be attained without thigah. Rather
thigah on God Almighty is the soul of those stations, and the devotee
cannot attain them without thigaeh. This allows us to understand the
Imam’s allusion to it, after the mention of tewakkul and tafwid, when

he says: Wi s54s4
To be continued —- insha’ Allah

NOTES:

1. Usul al-Kafi (Akhundi), ii, 391, hadith 3.

2. Khwajah ‘Abd Allah al-’Ansari, Manazil al-sa’irin.
3. Ibid.

4. Ibid.
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A Selection From Usiil al-Kafi Parr 3

THE BOOK OF DIVINITY (Kitab al-Tawhid).
-, “Divinity and Thingness:
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34/223: A group of our companions, from Ahmad ibn Muhammad ibn Khalid
al-Barqi, from his father,w from al-Nadr ibn Suwayd, from Yahya al-
Halabi, from Ibn Muskin, from Zurarah ibn A‘yan:

Zurarah says: I heard Abu ‘Abd Allah (A) say: “Verily, God is separate
from all His creatures and His creatures are separate from Him. Every-
thing, except God, that is called a ‘thing’, is a creature, and God is the
Creator of all things: ‘Blessed be He; no thing is like Him. He is the All-
hearing, the All-seeing.””’(42:10)

God is not Known Except Through Himself:
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35/229: Muhammad ibn Isma‘l, from al-Fadl ibn Shadhan, from Safwan ibn
Yahya, from Manstr ibn Hazim:80

Mansiir ibn Hazim says: I said to Abi ‘Abd Allah (A): “While debating
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with a group, I said to them: ‘Verily God Almighty is too sublime,
glorious and noble to be known through His creatures; rather, it is the
creatures who are known through Him.’” The Imam said, ‘ May God
bless you.’

Discussing the Divine Essence:
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36/250: ‘Ali ibn Ibrahim, from his father,®! from Ibn Abi ‘Umayr, from Abu
Ayyub, from Muhammad ibn Muslim, who said:

Abu ‘Abd Allah (A) said: ““O Muhammad, people talk about everything
so much that they discuss even God. When you hear them doing that,
say, ‘There is no god but Allah, the One, like Whom there is no thing””’.
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37/254: A group of our companions, from Ahmad ibn Muhammad ibniKhalid,
from Muhammad ibn ‘Abd al-Hamid,®? from al-‘Ala’ ibn Razin, from
Muhammad ibn Muslim:

Abu Ja‘far (A) said: “Beware of contemplating over God. If you want
to contemplate the glory of God, look at the glory of His creation”.
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38/257: ‘Ali ibn Ibrahim, from his father, from Ibn Abi ‘Umayr, from Muham-

mad ibn Yahya al-Khath‘ami,83 from ‘Abd al-Rahman ibn ‘Atik al-

Qasir: 84

‘Abd al-Rahman ibn ‘Atik says: “I asked Abu Ja‘far (A) something
about the Divine Attributes. The Imam raised his hand towards the
heaven and said, ‘Exalted is the Almighty. Exalted-is the Almighty. One
who pursues That which is there, is destroyed.’”’
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Unauthorized Ascription of an Attribute to God:
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39/270: ‘Ali ibn Ibrahfm, from al-‘Abbas ibn Ma‘ruf,®> from Ibn Abi Najran,®®
from Hammad ibn ‘Uthman, from ‘Abd al-Rahim ibn ‘Atik al-Qasir:

‘Abd al-Rahim ibn ‘Atik says: “I wrote a letter to Aba ‘Abd Allah (A),
which I sent through ‘Abd al-Malik ibn A‘yan, informing him about an
Iragi group who attributed form and physiognomy to God. ‘May God
make me thy ransom,’ I wrote, ‘write to me the correct doctrine of
Divine Unity.” The Imam (A) wrote back to me: ‘May God be merciful
to you, you have asked me about tawhid and concerning the belief held
by a group over there. Exalted is God, the like of Whom there is no
thing, and He is the All-hearing, the All-seeing. God is above what is
attributed to Him by the Mushabbihah, who liken God to His creatures
and attribute falsehoods to God. May God be merciful to you, know
that the correct doctrine of tawhid is that which has been revealed in
the Qur'an about the Attributes of God, the Almighty, the Glorious.
Refrain from negation and similitude in relation to God Almighty:
Neither the Attributes are to be negated, nor God is to be likened to
anything. He is God, the Abiding Being. Exalted is He far above what
the describers attribute to Him. Go not beyond the Qur’an, or you
will astray, after the clear exposition (of the truth hascome to you).”
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40/280: Muhammad ibn Isma‘il, from al-Fadl ibn Shadhan,from Hammadibn
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9sa, from Rib‘i ibn ‘Abd Allah, from al-Fudayl ibn Yasar:87

Al-Fudayl ibn Yasar says: “I heard Abu ‘Abd Allah (A) say: ‘Verily,
God cannot be qualified, and how can He be qualified when He has said
Himself in His Book: ‘“They measure not God with His true measure”
(6:91). Therefore, there is no measure with which He is qualified but
that His Glory transcends it.””’”’

The Attributes of the Essence:
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41/291: Muhammad ibn Yahya, from Muhammad ibn al-Husayn, from Ibn Abi
‘Umayr from Hisham ibn Sahm, 88 from Muhammad ibn Muslim:

Muhammad 1bn Muslim says: “I heard Aba Ja‘far (A) say: ‘God, the
Almighty and the Glorious, was, and nothing else existed. He has always
known that which would be. Thus His knowledge of a thing before it
comes into being, is like His knowledge of it after it comes into being.’”
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42/292: Muhammad ibn Yahya, fmm Muhammad ibn al-Husayn, from Safwan
ibn Yahya, from al- Kahili: 8

Al-Kihilisays, “I wrote to Abu al-Hasan (A), praising God with these
words: ‘All praise belongs to God, to the utmost limit of His knowledge.’
He wrote back to me, ‘Never say, ‘to the utmost limit of His knowl-
edge’, for there is no limit to His knowledge. Rather say, ‘to the utmost
limit of His good pleasure (ridd).””

Will, a Divine Attribute:
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43/298: Muhammad ibn Yahya al-‘Attar, from Ahmad ibn Muhammad ibn

‘Isa al-’Ash‘ari, from al-Husayn ibn Sa‘id al-’Ahwazi, from al-Nadr ibn
Suwayd, from ‘Amm ibn Humayd:
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‘Asim ibn I-_I_umayd says: “I asked Abu ‘Abd Allah (A), ‘Has God always
been the willer?” He replied, ‘A willer is never without that which is

willed. (Rather), God has always been the Knower and the Powerful,
and then He willed.’”’
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44/230: Ahmad ibn Idris, from Muhammad ibn ‘Abd al-Jabbar, from Safwan ibn
Yahya:

Safwén says, “I said to Abu al-Hasan (A), ‘Enlighten me about the will
of God and the will of the creatures.’ He said, “The will of the creatures
is what (first) passes in their minds and then appears afterwards in their
actions. But in the case of God Almighty, His willing means His bring-
ing a thing into being and is not something distinct from it. This is because
God does not reflect, premeditate or contemplate. These qualities, which
are attributes of the creatures, are negated of Him. Therefore, God’s
will is His action itself, not something apart from it. (When He wills a
thing), He says to it ‘Be’ and it is, without there being any mediation of
word, utterance, resolution, or premeditation. That (His will), like tlis
Essence, has no qualification.””’
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45/301: ‘Ali ibn Ibrahim, from his father, from Ibn Abi ‘Umayr, from ‘Umar
ibn Udhaynah:

Abu ‘Abd Allah (A) said: “God created the Will (mashi’ah) by itself.
Then, He created all the things through the Will.”
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46/304: A group of our companions, from Ahmad ibn Muhammad ibn Khalid,
_ from his father, from Ibn Abi ‘Umayr, from Ibn Udhaynah, from
Muhammad ibn Muslim:
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Abu ‘Abd Allah (A) said: ‘“The Will is contingent.”
The Meaning of the Names:
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47/313: Ahmad ibn Idris, from Muhammad ibn ‘Abd al-Jabbar, from Safwan ibn
Yahya, from Fudayl ibn ‘Uthman,’? from Ibn Abi Ya‘fur:

Ibn Abi Ya‘fur says, “I questioned Abu ‘Abd Alldh (A) about the words
of God Almighty, ‘He is the First and the Last’(57:3), saying that I
understood the meaning of the ‘First’ and'I asked him to explain the
meaning of ‘the Last’.

“The Imam explained, ‘There is nothing that does not perish or
alter, change or decay, or transform from one colour to another, from
one shape to another, from one quality to another, from amplitude to
deficiency, or from deficiency to amplitude, except the Lord of the
Worlds. He alone remains eternally and perpetually in one state. He is
the First, before every thing, and the Last, forever. His attributes and
epithets do not vary, as they do in the case of others, like man, for
instance, who is dust at one time, flesh and blood at another, and decayed
bones at another time. Or like the date, which is raw at one time, ripe
at another time, fresh at one time and dry at another. With every change
the names and attributes of such things vary. In case of God, the
Almighty, the Glorious, the matter is opposite of that.’”’
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48/314: ‘Ali ibn Ibrahim, from his father, from Ibn Abi ‘Umayr, from Ibn
Udhaynah, from Muhammad ibn Hukaym, from Maymun al-Ban:?!

Maymiin al-Ban says, “When Abi ‘Abd Allih (A) was asked about the
meaning of ‘the First and the Last’, I heard him reply: ‘His being the
First means, He was not preceded by any thing: no beginning preceded
Him. His being the Last means, His being without an end, as conceived
as an attribute of the creatures. He is pre-eternal, the First and the Last,
having neither beginning nor end. Coming into being or becoming do
not apply to Him. He is the Creator of all the things.””’

Bada’:
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49/364: Muhdmmad ibn Yahya, from Ahmad ibn Muhammad ibn ‘Isa, from al-
Ha]]al 2 from Abu Ishaq Tha‘labah, from Zurarah ibn A‘yan, from one
of the two Imams (al-’Imam al-Baqir [A] or al-'Imam al- delq [A]):

The Imam (A) said: “God has not been worshipped (so profoundly)
with anything as with (the belief in the doctrine of) badd’.”
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50/365: In another tradition narrated from Ibn Abi ‘Umayr, from Hisham ibn
Salim:

Abh ‘Abd Allah (A) said: “God has not been glorified (as fully) as
through (the belief in the doctrine of) badd’”’
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51/366: ‘Ali ibn Ibrahim, from his father, from Ibn Abi ‘Umayr, from: Hisham
ibn Salim, Hafs ibn al-Bakhtari®3 and others:

Abu ‘Abd Alldh (A), explaining the verse, “God blots out and establishes
whatsoever He wills” (13:39), remarked, “Doesn’t He blot out some-
thing which was established (before)? And doesn’t He establish some-
thing that which did not exist before?”
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52/367: ‘Ali, from his father, from Ibn Abi ‘Umayr, from Hisham ibn Salim,
from Muhammad ibn Muslim:

Abu ‘Abd Allah (A) said: “God did not send any prophet without
making a compact with him concerning three attributes: his admission
to his own creaturehood, negation of compeers for God, and that God
makes antecedent anythmg that He wants and makes sequent anything
that He wants.”’
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53/368: Muhammad ibn Yahya, from Ahmad ibn Muhammad, from Ibn Faddal,
from Ibn Bukayr, from Zurarah, from Humran .94

Humran says, “I asked AbiiJa‘far (A) about the words of God Almlghty,
‘Then He determined a term, and a term stated is with him?*(6:2). The
Imam (A) replied, “There are two (kinds of) terms: the certain term and
the contingent term.’”’
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54/370: Muhammad ibn Isma‘il, from al-Fadl ibn Shadhan, from Hammad ibn
‘Isa, from Rib‘i ibn ‘Abd Allah, from al-Fudayl ibn Yasar:

Al-Fudayl ibn Yasar says, “I heard Abu Ja‘far (A) say, ‘ (God’s) knowl-
edge is of two kinds: (The first kind is) the knowledge that is stored
near God, which none of His creatures ever knows. And (the second is)
the knowledge which God makes known to His angels and His apostles.
What He has made known to His angels and apostles shall come to pass,
for He does not falsify Himself or His angels and apostles. But as for the
knowledge stored with Him, He makes prior what He wills and posterior
what He wills and establishes what He wills.””
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55/371: With the same asndd from Hammad, from Rib‘, from al-Fudayl:

Al-Fudayl says: “I heard Abi1 Ja‘far (A) say: ‘Among the Divine decrees
thfzre‘ are some in a state of suspension with God. Of those, He gives
priority and posteriority to whichever He likes.’”
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' 56/372: A group of our companions, from Ahmad 1bn Muhammad ibn ‘Isa,

frm_n Ibn Abi ‘Umayr, from Ja‘far ibn ‘Uthman 4 from Sama‘ah, from
Abu Basir, and also Wuhayb ibn Hafs,?> from Abu Basir:

Abu ‘Abd Allah (A) said: “God’s knowledge is of two kinds: The knowl-
edge which is stored (with God), which is known to none except Him
and because of which bada’ takes place; the (second kind of) knowledge

is the one which He has made known to His angels, apostles and proph-
ets, and we possess this knowledge.”

0 == @ ﬁ.-r.ln.

&Enu}mdwaaﬂ i-l...l..du.?‘.;:.;r.“ ‘Md-.l.a:-\uc u‘"‘""c.:’"l'w"'
K Jisw‘_gub"ﬂlng.u‘_gautu{a .Jisruuu.u«uu.p S Ol g Al

- gm

A5

57/373: Muhammad ibn Yahya from Ahmad ibn Muhammad, from al-Husayn
ibn Sa‘id, from al-Hasan ibn Mahbub, from ‘Abd Allah ibn Sinan:

Aba ‘Abd Allah (A) said: “Bada’ does not occur to God in a thing but
that it is in His knowledge before bada’.”
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58/374: From him, from Ahmad, from al-Hasan bin ‘Ali ibn Faddal from
Dawud ibn Fargad, from ‘Amr ibn ‘Uthman al-Juhani: 26"

Aba ‘Abd Allah (A) said: ‘“Verily, bada’ does not take place for God
out of ignorance.”
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The Seven Stages of Creation:
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59/381: A group of our companions, from Ahmad ibn Muhammad ibn Khalid,
from his father, and Muhammad ibn Yahya, from Ahmad ibn Muhmmad
ibn ‘Isa, from al-Husayn ibn Sa‘id and Muhammad ibn Khalid, both of
these from Fadalah ibn Ayyub,?’ from Muhammad ibn ‘Umarah,”®
from Hariz ibn ‘Abd Allah and ‘Abd Allah ibn Muskan, both of them
from Abu ‘Abd Allah:

Abi ‘Abd Allah (A) said: “Nothing in the heaven and the earth can ever
come into being without these seven characteristics (accompanying
them): Intention (mashi’ah), Will (irdadah), Determination (gadar),
Decision (qadd ’), Permission (idhn), Writing (kitab), and Duration (ajal).
Whoever claims that he can violate any of these seven has disbelieved.”
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A like tradition has been narrated by ‘Alil ibn Ibrahim, from his father,

from Muhammad ibn ]:Iafs,gg from Muhammad ibn ‘Umarah, from
Hariz ibn ‘Abd Allah and Ibn Muskan.

Intention and Will:
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60/388: Muhammad ibn Yahya, from Ahmad ibn Muhammad ibn Abi Nasr:
Abii al-Hasan al-Rida (A) said: “God Almighty has said, ‘O Son of
Adam, it is by My intention that you can will what you will for your-

self. It is by My power that yvou fulfil your duties to Me, and it is by
My bounty that I have made you capable of disobeying Me. I made
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you capable of hearing and seeing, and I made you strong. Whatever
good befalls you is from God and whatever evil strikes you is from
yourself. That, because I have a greater share in your good deeds than
yourself and you have a greater share in your evil deeds than I. This is

the reason why I am not accountable for what I do and they are account-
able (for what they do).””

Determinism and Free Will:
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61/401: Muhammad ibn Isma‘il, from al-Fadl ibn Shadhan, from Hammad ibn
‘Isa, from Ibrahim ibn ‘Umar al-Yamani: 100

Abu ‘Abd Alldh (A) said: “Verily, when God created the creation He
knew wherefore they are going, and He commanded and prohibited
them. He did not command them to (do) a thing without opening a
way for them to disobey, and they neither carry it out nor abstain
(from obeying His commands) except with the permission of God.”

The Divine Hujjah:
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62/415: Muhammad ibn Yahya and others, from Ahmad ibn Muhammad ibn
‘Isa, from al-Husayn ibn Sa‘id, from Ibn Abi ‘Umayr, from Jamil ibn
Darraj, from Ibn al-’]_[’ayyér:1 02

Abu ‘Abd Allah (A) said: “God sets forth His hujjeh (claim) against
mankind iIn accordance with what He has given them and made known
to them.”’
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A like tradition has been narrated by Muhammad ibn Isma‘il, from
al-Fadl ibn Shadhan, from Ibn Abi ‘Umayr, from Jamil ibn Darraj.
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63/422: Muhammad ibn Yahya from Muhammad ibn alHusayn from Abu

Shu* ayb al- Mahamlh 3 from Durust ibn Abi l'viaxamsm.n-,1 04 from Burayd
ibn Mu‘awiyah:

Abu ‘Abd Allah (A) said: “It is not God’s right on His creatures that
they should know (Him and His commands). Rather, it is the creatures
right upon God that He should make known to them (Himself and His
commands). But once God makes known (His commands) to His crea-
tures, then it is His right over the creatures that they should respond
with acceptance.”

- e g
v fo- e L 6 = = B

UC';LJ}MJAJNUGLJGJJ'IQE :;Jdmdmiu.cabbu.ﬁiwpm
:U@?sg.‘hg.;iﬁ&ﬂ.ud ‘.J‘_,_nr'yL.JlWe;U‘l bijuldﬁ&'}‘g&o“ﬂ.};é

%

64/423: A group of our companions, from Ahmad ibn Muhammad ibn ‘Isa,
from al-Hajjal, from Tha‘labah ibn Maymun, from ‘Abd al-’A‘la ibn
A‘yan: '

‘Abd al-’A‘la ibn A‘yan says: “I asked Abu ‘Abd Allah (A).whether one
who did not know anything was responsible in any way. ‘No,’ he replied.”
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65/424: Muhammad ibn Yahya, from Ahmad ibn Muhammad ibn ‘Isa, from Ibn
Fadda‘l from Dawud ibn Farqad, from Abu al-Hasan Zakariyya ibn
Yahya .105

Abu ‘Abd Allah (A) said: “The creatures have no obligation in regard to
that which God has concealed from them.”

Guidance is From God:
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66/428: A group of our companions, from Ahmad ibn Muhammad, from Ibn
Faddal, from ‘Ali ibn ‘Ugbah, from his father: 106

‘Uqbah says: “I heard Abu ‘Abd Allah(A) say: ‘Make your affair (Shi‘ism)
for the sake of God, not for the sake of the people. That which is done
for God’s sake is God’s, and that which is done for the people does not
ascend towards God. Quarrel not with the people regarding your faith,
for such quarrel sickens the heart. Verily, God Almighty said to His
Prophet: “Verily, you cannot guide whomsoever you like, but God
guides whomsoever He will”’ (28:56). And God has also said, “Would
you (O Muhammad) then constrain the people until they become
believers?”’ (10:99). Leave the people alone, since they have received
their religion from other people, whereas you have received your
religion from the Messenger of God (S). Verily, I once heard my father
say, ‘“Verily, when God, the Almighiy and the Glorious, decrees that a
creature should enter this affair (Shi‘ism), he hastens towards it faster
than the bird returning to its nest.”””

To be continued — insha’ Allah.

NOTES:

79. Abu ‘Abd Allah Muhammad ibn Khalid ibn ‘Abd al-Rahman ibn Muham-
mad ibn ‘Ali al-Barqi; 6/VILVIII, IX (Tr.); Tr386/A139: thiqah; N335: Kana
Muhammad da‘ifan fi al-hadith, wa kana adiban hasan al-ma‘rifah bi akhbar wa
‘ulum al-‘Arab.

80. Abu Ayyib Mansir ibn Hazim al-Bajali; 5/VI, VII, N413/A167: thigah,
‘ayn, saduq, min jillat ashabind wa fuqahd’ihim.

81. Abu Ishaq Ibrahim ibn Hashim al-Qummi (d.c.260/873); 7/VII, IX (Tr.);
A5: al-arjah qabul gawlihi; thiqah, according to ‘Ali ibn Ibrahim in his tafsir and
Ibn Tawus in Falah al-sa’il, fasl 19: see Rijal al- Mamaqam vol.1, p.41.

82. Abu Ja‘far Muhammad ibn ‘Abd al-Hamid ibn Salim al-‘Attar: 6/VII, XI
(Tr.); N339/A154: thigah (?), the uncertamty on account of an amblgulty in N;
mentioned by Ibn Dawud in the first part of his work on rijal regarding the mamdu-
hun.

83. Muhammad ibn Yahya ibn Salman (or Sulayman) al-Khath‘ami al-Kufi;
5/VI; N3569/A158: thigah.

84. ‘Abd al-Rahman ibn ‘Atik al-Qasir, 4/V; among the rijal of ‘Ali ibn
Ibrahim al-Qummi, see his tafsir, ii, 379.

85. Abu al-Fadl al-‘Abbas ibn Ma‘ruf al-Qummi; 7/VIII; N281/Tr382/A118:
thigaoh.

86. Abu al-Fadl ‘Abd al- Rahman ibn Abi Najran ‘Amr ibn Muslim al-Kufi;
6/VIII; N235/A114: thigah thigah.
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87. Abu al-Qasim al-Fudayl ibn Yasar al-Nahdi al-Basri;4/V, VI; N309/Tr132/
A132: thigah; according to K238 he is one of those about whose veracity (tasdig)
there is consensus among Shi‘l scholars.

88. Abu al-Hakam Hisham ibn Salim al-Jawaligi; 5/V1, VII; N434/A179:
thiqah thigah.

89. Abu Muhammad ‘Abd Allah ibn Yahya al-Kahili; 5/VI, VII; among the
rijal of Safwan ibn Yahya (al-Waff, i. 100; viii, 21), al-Bizanti (al-Mahasin, ii, 452)
and Ibn Abi ‘Umayr (Tf128).

0. Abu Muhammad al-Fudayl (al-Fadl) ibn ‘Uthman al-Muradi al-Sa’igh
al-’Anbari, al-’A‘war; 5/VI; N308/A133: thigah thiqah.

: 91. Mavmaun al-Ban al-Kufi; 4/IV, V, VI; among the rijal of Ibn Abl ‘Umayr,
who has narrated this tradition from him.

92. Ahmad ibn Sulayman al-Hajjal; 6/VII: source of tewthig untraced.

93. Hafs ibn al-Bakhtari al-Baghdadi; 5/VI, VII; N134/A58: thigah. Also,
among the rijal of Ibn Abi ‘Umayr, see N134.

94. Humran ibn A‘yan al-Kufi, 4/V,VI; among the rijal of Safwan ibn Yahya
(see Usul al-Kafi, bab fi anna al-’A’immah biman yashbehun, hadith 1).

95. Ja‘far ibn ‘Uthman ibn Ziyad al-Rawwasi, 5/VI; Ibn Abi ‘Umayr has
narrated from him here; also regarded thigah by al-Kashshi (K372), al-Majlisi
(al-Wajizah, p.147) and al-Bahrani (see Rijel al-Mamagani, i, 218).

96. Wuhayb ibn Hafs Abu ‘Ali al-Jurayri; 5/VI, VII; N431: thigah; al-Majlis!
(al-Wajizah, 168) and al-Bahrani (Rijd! al-Mamagani, iii, 282): innahu muwaththag.

97. ‘Amr ibn ‘Uthman al-Juhani al-Kufi; 5/V,VI; source of tawthig untraced.

98. Fadalah ibn Ayyub al-’Azdi; 6/VII; Tr357/A133: thigah; also considered
thigeh by al-Najashi as mentionzd in al-Wasa’il, iii, 553, and Jami* al-ruwat, ii, 2
(missing from the published maruscripts of Rijal al-Najashi). _* &

99. Muhammad ibn ‘Umarzh ibn al-’Ash‘ath; 6/VIII; source of tewthig
untraced. ‘

100. Muhammad ibn Hafs ibn ‘Amr, Abu Ja‘far ibn al-‘Umari; 7/0; A153/
al-Majlisi (al-Wajizah, 164 ):wakil al-nchiyah wa kana al-’amr yadur ‘alayh.

101. Ibrahim ibn ‘Umar al-Yamani al-San‘ani; 4/V,VI; N20: shaykh min
ashabind thigah.

102. Hamzah ibn Muhammad al-Tayyar al-Kufi; 5/VI; Safwan ibn Yahya
narrates from him in K348.

103. Abu Shu‘ayb Salih ibn Khalid al-Mahamili; 6/VII; N456/Tr365: thigah.

104. Durust ibn Abi Mansur al-Wasiti; 5/VI, VII; among the rijal of ‘Ali ibn
Ibrahim (Tafsir al-Qummi, ii, 402,423) and Ibn Abi ‘Umayr (N162).

105. Zakariyya ibn Yahya, Abu al-Hasan al-Wasiti; 5/VI,VII: N173/A76:
thigah. |

106. ‘Ugbah ibn Khalid al-’Asadi al-Kufi; 5/VI; among the rijal of Ibn Qula-
wayh (Kamil al-ziyarat, 26).
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Divorce,
According to Five Schools of Islamic Law Parr 2

by ‘Allamah Muhammad Jawad Maghniyyah

Translated from the Arabic by Mujahid Husayn

. * "Al-‘Iddah:

‘iddah. Its basis is the Quran and the Sunnah. As to the Quran,

' I Y here is consensus among Muslims about the general necessity of
we have the following verse:
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Women who are divorced shall wait, keeping themselves apart, three (monthly)
courses....(2:228)

As to the Sunnéh, there is the Prophet’s tradition commanding Fatimah
bint Qays:

5 i o b )

Observe ‘idfiah in the house of Ibn Umm Maktum,
|
They differ, however, regarding: the ‘ddah of a wife separated
from her husband due to divorce or annulment of marriage; the ‘iddah
of a widow; the ‘iddah of a woman copulated by mistake; the relief of
an adulteress (from menses); and the %ddah of a wife whose husband has
disappeared.

Divorcee’s ‘Iddah:

The five schools concur that a woman divorced before consumma-

tion and before the occurrence of valid seclusion has no ‘iddah to observe.
The Hanafi, the Maliki and the Hanbali schools state: If the husband
secludes with her without consummating the marriage and then divorces
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her, she will have to observe ‘iddah, exactly as if consummation had
occurred.

The Imamiyyah and the Shéfi‘is observe: Seclusion has no effect.
As mentioned earlier in relation with the distinction between revocable
and irrevocable divorce, the Imamiyyah do not require a menopausal
wife with whom coitus has taken place to observe ‘iddah. The reasons
given by the Imamiyyah for this opinion were also mentioned earlier.

The ‘iddah for every kind of separation between husband and wife,
except the one by death, is the ‘‘ddah of divorce, irrespective of its
being due to: khul‘, li‘én, annulment due to a defect, dissolution arising
from rida‘ (breast-feeding), or as a result of difference of religion.?

Moreover, the schools concur that the “ddah is wajib on a wife
divorced after consummation and that the ‘‘ddeh will be one of the
following kinds:

1. The five schools concur that a pregnant divorcee will observe
‘“ddah till childbirth, in accordance with the verse:

TE AT s s

. S erta K N TR
s O O\ LY S,
And as for pregnant women, their term shall end with delivery.(65.:4)

If she is pregnant with more than one child, her 9%ddah will not
terminate until she gives birth to the last of them, as per consensus.
The schools differ concerning a miscarriage if the foetus is not complete-
ly formed; the Hanafi, the Shafi‘i and the Hanbali schools observe: Her
‘iddah will not terminate by its detachment. The Imami and the Maliki
schools state: It will; even if it is a lump of flesh, so far as it is a foetus.

The maximum period of gestation is two years according to the
Hanafis, four years according to the Shafi‘is and the Hanbalis, and
five years according to the Malikis, as mentioned by al-Figh ‘ala al-
madhahib al-arba‘ah. In al-Mughni, it is narrated from Malik to be four
years, Details of this were mentioned in the chapter on marriage.

A pregnant woman cannot menstruate according to the Hanafi
and the Hanbali schools. The Imami, the Shafi‘i and the Maliki schools
allow the possibility of its occurrence.

2. She will observe an ‘“ddah of three lunar months if she is: an
adult divorcée who has not yet menstruated or a divorcée who has
reached the age of menopause.” This age is seventy years according to
the Malikis, fifty years according to the Hanbalis, fifty-five years
according to the Hanafis, sixty-two years according to the Shafi‘is, and
according to the Imamiyyah fifty for ordinary women and sixty for
those of Qurayshi descent.

Regarding a wife copulated with before her completing nine .
years, the Hanafis observe: ‘Iddah is wdjib on her even if she is a child.
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The Maliki and the Shafi‘i schools state: ‘Iddah is not wdjib on a minor
incapable of intercourse, but wdjib on one who is capable even if she is
under nine. The Imami and the Hanbali schools do not consider ‘iddah
wdjib on a minor under nine years even if she has the capacity for inter-
course. (al-Figh ‘ald al-madhdhib al-’arba‘ah, vol. 4, discussion on the
9ddah of a menopausal divorcee).

3. A divorcée over nine who has had monthlies and is neither
pregnant nor menopausal has an ‘ddah of three quri’, as per consensus.
The Imami, the Maliki and the Shafi‘i schools have interpreted the word
gara’ to mean purity from menses. Thus, if she is divorced at the last
moment of her present period of purity, it will be counted as a part of
Yddah , which will be completed after two more of such terms of purity.
The Hanafis and the Hanbalis interpret the term to mean menstruation.

# Thus, it is necessary that there be three monthlies after the divorce, and

the monthly during which she is divorced is disregarded. (Majma® al-
anhur)

If a divorcée undergoing this kind of ‘%ddah claims having com-
pleted the period, her word will be accepted if the period is sufficient
for the completion of ‘iddah. According to the Imamiyyah, the mini-
mum period required for accepting such a claim is twenty-six days and
two ‘moments’, by supposing that she is divorced at the last moment of
her first purity, followed by three days of menses (which is the mini-
mum period) followed by a ten-day purity period (which is the mini-
mum period of purity according to the Imamiyyah) followed again by
three days of menses, then a second ten-day purity followed by menses.
The period of “ddah comes to an end with the sole recommencement
of menses, and the first moment of the third monthly is to make certain
the completion of the third period of purity. Nifds is similar to menses,
in the opinion of the Imamiyyah. Accordingly, it is possible for an
Sddah to be completed in twenty-three days, if the wife is divorced
immediately after childbirth but before the commencement of nifds
(in which case the %ddah is 23 days, considering a moment of nifas
followed by ten days of the first purity, followed by three days of
menses — which is the minimum period for it — followed by a second
ten-day purity).

The minimum period for accepting such a claim by a divorcée is
thirty-nine days according to the Hanafi school, by supposing his
divorcing her at the end of her purity, and supposing again the mini-
mum three-day period of menstruation, followed by a 15-day purity
(which is the minimum in the opinion of the Hanafis). Thus, three
menses, covering nine days, separated by two periods of purity, making
up thirty days, make up a total of thirty-nine.
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Maximum Period of ‘Iddah:

As mentioned earlier, a mature divorcee who has not yet menstru-
ated will observe a three-month ‘ddeh, as per consensus. But if she
menstruates and then ceases to do so — as a result of her nursing a child
or due to some disease — the Hanbali and the Maliki schools observe:
She will observe ‘iddah for one complete year. In the later of his two
opinions, al-Shafi‘i has said: Her ‘iddah will continue until she menstru-
ates or reaches menopause; after this, she will observe an ‘iddah of three
months. (al-Mughni, vol. 7, “bab al-‘idad ™)

The Hanafi school is of the opinion that, if she menstruates once
and then ceases perpetually due to disease or breast-feeding a child, her
‘iddah will not terminate before menopause. Accordingly, the period of
iddah can extend for more than forty years in the opinion of the
Hanafi and the Shafi‘i schools. (al-Figh ‘ala al-madhéahib al-’arba‘ah,
vol. 4, the discussion on ‘ddat al-mutallagh idhd kanat min dhawat
al-hayd).

The Imamiyyah observe: If menstruation ceases due to some
accidental cause the divorcee will observe an ‘iddah of three months,
similar to a divorcée who has never menstruated. If menses resume
after the divorce, she will observe “ddah for the shorter of the two
terms, i.e. three months or three quri’. This means that if- three quriz’
are completed before three months, the “ddah- will be over on their
completion, and if three months are completed before three quri’,
then again the %9ddaeh will terminate. If she menstruates even a moment
before the completion of three months, she will have to wait for nine
months, and it will not benefit her if she is later free from menses for
a period of three months. After the completion of nine months, if she
gives birth before the completion of a year, her ‘‘ddah will terminate,
and similarly if she menstruates and completes the periods of purity.
But if she neither gives birth nor completes the periods of purity before
the end of the year, she will observe an additional ‘‘ddah of three
months after completing the nine months. This adds up to a year, which
is the maximum period of “ddah according to the Imamiyyah.'°

The Widow’s ‘Iddah:

There is consensus among the schools that the ‘‘ddah of a widow
who 1s not pregnant is four months and ten days, irrespective of her
being a major or a minor, her being menopausal or otherwise, and

regardless of the consummation of her marriage, in accordance with the
verse:
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And those among you who die and leave behind wives, (these wives) should
keep themselves in waiting for four months and ten days.(2:234)

This is the case when she is sure of not being pregnant. But if she
has a doubt she is bound to wait until delivery or attainment of certainty
that she is not pregnant. This is the opinion of many legists belonging
to different schools.

The four Sunni schools state: The 4ddah of a pregnant widow will
terminate on delivery, even if it occurs a moment after the husband’s
death. This permits her to remarrying immediately after giving birth,
even if the husband has not yet been buried, as per the verse:
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And as for pregnant women, their term shall end with delivery. (65:4 )

The Imamiyyah state: Her ‘iddah will be whichsoever is longer of
the two terms, i.e. delivery or four months and ten days. Thus if four
months and ten days pass without her giving birth, her ‘iddah will con-
tinue until childbirth; and if she delivers before the completion of four
months and ten days, her ‘‘ddah will be four months and ten days.
'I;he Imamiyyah argue that it is necessary to combine the verse 2:234
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The former verse has fixed the ‘‘ddah at four months and ten days,
and it includes both a pregnant and a non-pregnant wife. The latter
verse has stipulated the ‘iddah of a pregnant wife to last until child-
birth, and it includes both a divorcée and a widow. Thus an incompati-
bility emerges between the apparent import of the two verses regarding
a pregnant widow who delivers before the completion of four months
and ten days. In accordance with the latter verse her ‘iddah terminates
on delivery, and in accordance with the former the ‘“ddaeh will not
terminate until four months and ten days have been completed. An
incompatibility also appears if she does not deliver after the completion
of four months and ten days; according to the former verse her ‘iddah
terminates when four months and ten days are over, and in accordance
with the latter the %ddeh will not terminate because she has not yet
delivered. The word of the Quran is unequivocal, and it is necessary
that parts of it harmonize with one another. Now, if we join the two
verses like this,
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the meaning will be that the ‘iddah of a widow who is not pregnant, or
is pregnant but delivers within four months and ten days, is four months
and ten days; and that of a widow who delivers after four months and
ten days is until the time of her delivery.

If someone questions how the Imamiyyah specify the ‘iddah of a
pregnant widow to be the longer of the two terms (delivery or four
months and ten days) while the verse JlsJ12Y,(; is explicit that the
‘‘ddah of a pregnant woman terminates on her giving birth, the Imamiy-
yah say: How have the four schools said that the “iddah of a pregnant
widow is two years, if the gestation period so extends, in spite of the verse
18y A5 A5T Semdil s 5 by 31 09305 5 080 83952 401 which is explicit that it is
four months and ten days? If the questioner replies: The four schools
have done so acting in accordance with the verse yl.>3124, sthe Imamiy-
yah reply: We have acted in accordance with the verse O 5padly
Therefore it is not possible to apply both the verses except by stipulat-
ing the longer of the two terms as ‘%ddah.

The schools, excepting the Hanafi, concur that al-hidad is wdjib on
the widow, irrespective of her being major or minor, Muslim or non-
Muslim. The Hanafis do not consider it wdjib for a non-Muslim and a
minor widow because they are not mukallaf (responsible for religious
duties). |

The meaning of al-hiddd is that the woman mourning her husband’s
death refrain from every adornment that makes her attractive. Its
determination depends on prevailing customs and usage.

The Imamiyyah observe: The ‘9ddah of divorce will commence on
the recital of the divorce, irrespective of the husband’s presence or
absence. The 9ddah of a widow commences on the news of his death
reaching her, if he is away. But if the husband is present and she comes
to know of his death after some time, her ‘iddah will commence from
the time of his death, as per the predominant opinion among Imamiy-
yah legists.

The schools concur that if the husband of a revocable divorcée
dies while she is undergoing %9ddah, she is bound to start anew with a
widow’s ‘iddah from the time of his death, irrespective of the divorce
taking place during the husband’s mortal illness or health, because the
marital bond between her and the husband has not yet broken. But if
the divorce is irrevocable, it will depend. If he divorces her while
healthy, she will complete the ‘iddah of divorce and will not have to
observe any 9ddeh due to the husband’s death, as per consensus, even
if the divorce was without her consent. Similar is the case if he divorces
her during his mortal illness on her demand. But what if he divorces her
during his mortal illness without her demanding it, and then dies before
the termination of her ‘iddah? Shall she start the widow’s ‘iddah, like a
revocable divorcée, or shall she continue to observe the 9ddah of
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divorce?

The Imami, the Maliki and the Shafi‘i schools state: She shall con-
tinue to observe the %Yddah of divorce without changing over to the
9ddah of widowhood.

According to the Hanafi and the Hanbali schools, she shall change
over to the ‘iddah of widowhood.

In short, a revocable divorcée will start observing the ‘iddah of
widowhood if the divorcer dies before the termination of her ‘iddah of
divorce, and an irrevocable divorcée will continue to observe the ‘iddah
of divorce, as per the concurrence of all the schools except the Hanafi
and the Hanbali, who exclude an irrevocable divorcéee if the divorce
takes place during the divorcer’s mortal illness without her consent.

‘Iddah for Intercourse by Mistake:

According to the Imamiyyah, the 9ddah of ‘intercourse by mistake’
is similar to the 9ddah of a divorcée. Therefore, if the woman is preg-
nant, she will observe ‘iddah until childbirth; if she has menstruated,
her ‘iddah will be three quri’, otherwise three months. An ‘intercourse
by mistake’ is, according to the Imamiyyah, one in which the man
involved is not liable to penal consequences, irrespective of the woman
being one with whom marriage is unlawful (such as wife’s sister or a
married woman) or lawful (such as any unmarried woman outside the
- prohibited degrees of marriage). The view held by the Hanbalis is nearly
similar to this view, where they observe that every form of sex relations
necessitate the observance of ‘iddah. They do not differ from the
Imamiyyah except in some details, as indicated below on the discussion
of the ‘iddah of a fornicatress.

The Hanafis state: Iddah is wajib both as a result of intercourse by
mistake or an invalid marriage. ‘Iddah is not wajib if the marriage is
void. An example of the ‘mistake’ is a man’s having relations with a sleep-
ing woman thinking her to be his wife. An invalid (fasid) marriage 1s one
with a woman with whom marriage is lawful but in which some essential
conditions remain unfulfilled (such as where a contract has been recited
without the presence of witnesses). A void (bd¢il) marriage is a contract
with a woman belonging to the prohibited degrees of relatives (e.g.
sister or aunt). The ‘iddah for intercourse by mistake according to them
is three menstruations if she menstruates, or three months if she is
not pregnant. If she is pregnant, the ‘iddah will continue until child-

birth.
The Malikis state: She will release herself after three quru’; if she

does not menstruate, by three months; if pregnant, on childbirth.
Whatever be the case, if a man who has had intercourse by mistake
dies, the woman will not observe the iddah of widowhood, because her
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“ddah is due to intercourse, not marriage.
. The ‘Iddah of a Fornicatress:

The Hanafi and the Shafi‘i schools, as well as the majority of
Imamiyyah legists, remark: <7ddeh is not required for fornication,
because the relations have no sanctity. Thus, marriage and intercourse
with a fornicatress is lawful, even if she is pregnant. But the Hanafis
permit marriage with a woman pregnant through fornication without
allowing intercourse with her before her delivery. :

The Malikis state: Fornication is similar to intercourse by mistake.
Thus she will release herself in a period equal to the period of ‘iddah
except when she is to undergo the punishment, in which case she will
release herself after a single menstruation.

The Hanbalis observe: ‘Iddah is as wajib on a fornicatress as on a
divorcée (al-Mughni, vol.6 and Majma* al-'anhur).

The ‘Iddah of a Kitabiyyah:

The schools concur that a kitdbiyyah (a non-Muslim female
adherent of a religion having a scripture) wife of a Muslim will be
governed by the laws applicable to a Muslim wife concerning the neces-
sity of ‘‘ddah, and al-hiddd in an ‘ddah of widowhood. But if she is a
wife of a non-Muslim kitdbi, the Imami'', the Shafi‘i, the Maliki and
the Hanbali schools consider ‘iddah wdjib upon her. But the Shafi‘i, the
Maliki and the Hanbali schools do not consider al-hidad wajib for her
while observing the 9ddah of widowhood.

The Hanafis state: A non-Muslim woman married to a non-Muslim
does not have an ‘iddah. (al-Shi‘rani, Mizdn, bab al-‘idad wa al-’istibra’)

Wife of a Missing Husband:

A missing person can be in one of these two situations: First, where
his absence is continuous but his whereabouts are known and news
about him is received. Here, according to consensus, his wife is not
entitled to remarry. The second situation arises where there is no more
any news of him and his whereabouts. The imams of the various schaals
differ regarding the law applicable to his wife.

Abu Hanifah, al-Shafi‘i according to his later and preferred opin-
ion, and Ahmad according to one of his two traditions, observe: Mar-
riage is impermissible for the wife of a missing husband as long as he
may be considered alive on the basis of a usual life-span. Abi

Hanifah has fixed this period at 120 years; al-Shafi‘i and Ahmad at 90
years.
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Malik states: She shall wait for 4 years and then observe an ‘iddah
of four months and ten days, after which she may remarry. |

Abu Hanifah and al-Shafi‘i in the more reliable of his two opinions
state: If the first husband returns after she marries another, the second
marriage shall become void and she will become the first’s wife.

Malik observes: If the first husband .returns before the consum-
mation of the second marriage, she will belong to the first husband, but
if he returns after consummation she will remain the second’s wife. It
will be wdjib, however, for the second husband to pay mahr to the first.

According to Ahmad, if the second husband has not consummated

the marriage she belongs to the first; but if he has, the choice lies with
the first husband: he may either reclaim her from the second husband
and give him the mahr or allow her to remain with him by taking the
mahr.(al-Mughni, vol.7 and Rahmat al-‘ummah)'?
.. » The Imamiyyah state: The case of a missing person who is not
known to be living or dead will be studied. If he has any assets by which
the wife can be maintained, or has a guardian willing to maintain her, or
someone volunteering to do it, it is wdjib for her to patiently wait for
him: it is not permissible for her to marry in any circumstance until she
learns of his death or his divorcing her. But if the missing husband has
neither any property nor someone willing to maintain her, if the wife
bears it patiently, well and good; but if she wants to remarry, she will
raise the issue before the judge. The judge will order a four-year waiting
period for her from the time the issue was brought to him, and then
start a search for the husband during that time. If nothing is known,
and the missing husband has a guardian or an attorney in charge of his
affairs, the judge will order him to divorce her. But if the husband has
neither a guardian nor an attorney, or has, but has prohibited him from
divorcing, and it is not possible to compel him, the judge will himself
pronounce the divorce by using the authority granted to him by the
Shari‘ah. After this divorce the wife will observe an ‘%ddah of four
months and ten days after which she may remarry.

The method of search is that the judge will question about his
presence and seek information from those coming from the place where
there is a possibility of his being present. The best way of it is to depute
a reliable person from among the people of the place where the search
is being conducted to supervise the search on his behalf and report to
him the result. A search of an ordinary extent is sufficient, and 1t is
neither necessary that his whereabouts be inquired in every place which
can possibly be reached, nor that the inquiry be conducted continually.
When the search is completed in a period of less than four years in a
manner that it becomes certain that further inquiry is fruitless, the
search is-no longer wdjib. Yet it is necessary that the wife wait for four
years; this is in compliance with an explicit tradition and the demand of
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precaution In marital ties, as well as the possibility of the husband
returning during these four years.

After the completion of this period the divorce will take place and
she will observe an ‘iddah of four months and ten days without hidad.
She is entitled to maintenance during this period, and the spouses inherit
from each other as long as she is in ‘ddah. If the husband comes back
during the ‘iddah, he may return to her if he wants or let her remain as
she is. But if he comes back after the completion of the ‘“ddah but
before her marrying another, the preferable opinion is that he has no
right over her; and more so if he finds her married.! 3

The Rules Governing ‘Iddah:

We said in the chapter on maintenance that there is consensus
regarding a revocable divorcée’s right to maintenance during her iddah.
We also said that there is a difference of opinion regarding an irrevocable
divorcée during her Gddah. Here we shall discuss the following issues:

Inheritance Between a Divorcer and a Divorcée:

There i1s consensus that when a husband revocably divorces his
wife, their right of inheriting from each other does not disappear as
long as she is in ‘‘ddah, irrespective of the divorce being given in mortal
illness or in condition of health. The right ‘to mutual inheritance is
annulled on the completion of the ‘iddah. There is a consensus again
regarding the absence of mutual inheritance if the husband divorces
his wife irrevocably in health.

Divorce by a Sick Person:

The schools differ when a sick person divorces his wife irrevocably
and then dies in the same sickness. The Hanafis entitle her to inherit as
long as she is in ‘‘ddah, provided the husband is considered attempting
to bar her from inheriting from him and the divorce takes place without
her consent. In the absence of any of these two conditions she will not
be entitled to inherit.

The Hanbalis state: She will inherit from him as long as she does
not remarry, even if her ‘‘ddah terminates.

The Malikis state: She inherits from him even after her remarriage.

Three opinions of al-Shafi‘i have been reported, and one of them is
that she will not inherit even if he dies while she is observing ‘iddah.

It is notable that apart from the Imamiyyah the other schools speak
of a divorce by a sick person only when it is irrevocable. But the
Imamiyyah have observed: If he divorces her while sick, she will inherit
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from him irrespective of the divorce being revocable or irrevocable, on
the realization of the following four conditions. :

1. That the husband’s death occurs before the completion of one
year from the date of divorce. Thus, if he dies one year after the divorce,
even if by an hour, she will not inherit from him.

9 That she does not remarry before his death. If she does and he
dies within a year (of the divorce), she will not inherit.

3 That he does not recover from the illness in which he divorced
her. Thus, if he recovers and then dies within a vear, she will not be
entitled to inherit.

4. That the divorce does not take place on her demand.

‘Iddah and Location.

The schools concur that a revocable divorcée will observe ‘iddah at
the husband’s home. Therefore, it is not permissible for him to expel
her. Similarly, it is not permissible for her to leave it. The schools differ
regarding an irrevocable divorcée. The four schools are of the opinion
that she will observe ‘iddah like a revocable divorcée, without there
being any difference, in accordance with the verse:
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Do not expel them from their homes, and neither should they themselves
go forth, unless they commit an obvious indecency.(65:1)

The Imamiyyah state: An irrevocable divorcée is free to decide
about her own affairs and may observe ‘%ddah wherever she wants,
because the marital bond between her and the husband has snapped;
neither do they inherit from each other, nor is she entitled to mainte-
nance, unless pregnant. Accordingly, the husband is not entitled to
confine her. As to the above verse, they say that it relates specifically
to revocable divorcées, and there are many traditions from the Imams
of the Ahl al-Bayt (A) to this effect.

Marriage with a Divorcée’s Sister in ‘Iddah:

If a person marries a woman, it is haram for him to marry her
sister. However, if she dies or is divorced and her period of ‘iddah
terminates, it becomes haldl for him to marry her sister. But is it halal
for him to marry her sister before her ‘ddah comes to an end? The schools
concur that it is hardm to marry the sister of a divorcée in ‘iddah if the
divorce is revocable, and differ where the divorce is irrevocable. The
Hanafi and Hanbali schools observe: Neither marriage with her sister
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is permissible nor the marrying of a fifth wife (if he had four, one of
whom he has divorced) until the completion of her ‘iddah , irrespective
of the divorce being revocable or irrevocable.

The Imami, the Maliki and the Shafi‘i schools state: It is permis-
sible to marry the sister of a divorcée and a fifth wife before the com-
pletion of %ddah if the divorce is irrevocable.

Can a Divorcée in ‘Iddah be Redivorced?

The four schools state: In revocable divorce, he is entitled to
divorce her again while she is observing ‘iddah, without returning to her,
but not if the divorce is irrevocable (al-Mughni, vol.1, chapters on khul*
and rgj ‘ah; al-Figh ‘ald al-madhahib al-'arba‘ah, the discussion on condi-
tions of divorce).

The Imamiyyah observe: Divorce of a divorcée, revocable or
irrevocable, does not take place unless he returns to her, because it is
meaningless to divorce a divorcée.

Return to the Divorcée (al-Raj‘ah):

Al-rgj‘ah in the terminology of legists is restoration of the divorcée
and her marital status. It is valid by consensus and does not require a
guardian, or mahr, or the divorcée’s consent, or any action on her part,
In accordance with the verses:

L-22997 53~

sue ‘:,‘3:{!*&‘Lnﬂ‘w‘, -

Their husbands are better entitled to restore them.(2:228)
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So when they have reached their prescribed term, retain them honourably or
separate from them honourably....(65:2)

The schools concur that it is necessary that the divorcée being
restored be in the “ddah of a revocable divorce. Thus there is no raj ‘ah
for: an irrevocable divorcée of an unconsummated marriage, because
there is no ‘ddah for hers for a triple divorcée, because she requires a
muhallil; and for the divorcée of khul‘ against a consideration, because
the marital bond between the two has been dissolved.

There is consensus among the schools that the return is effected
by oral word, and they consider it necessary that the pronouncement
be complete and unconditional. Thus if the rajah is made contingent
upon something (such as when he says: “I return to you if you so
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desire’), it will not be valid.'* Accordingly, if neither an act nor a
satisfactory declaration proving raj‘ah takes place on his part after the
unsatisfactory pronouncement and the period of ‘iddah expires even-
tually, the divorcée will become a stranger for him.

The schools differ regarding the possibility of raj‘eh being effected
by an act, such as sexual intercourse or its preliminaries, without any
pronouncement preceding it. The Shafi‘is observe: It is necessary that
raj ‘ah be either by spoken word or in writing. Thus it is not valid by
intercourse even if he intends raj‘eh through it, and such intercourse
with her during ‘iddah is hardm, making him liable to mahr al-mithl
because it is an ‘intercourse by mistake’.

The Malikis state: Raj‘ah is valid by an act if it is with the inten-
tion of raj‘ah. Thus, if he has intercourse without this intention, the
,divorcée will not return to him. But such intercourse does not make

. him liable to any penal consequences nor mahr, and if she becomes

pregnant consequently, the child will be attributed to him; and if she
does not become pregnant, she will release herself after a single men-
strual course.

The Hanbalis are of the opinion that raj‘eh is valid by an act only
if he has intercourse. Thus, when he has intercourse, she will be consi-
dered restored even if he does not intend it. Any act apart from inter-
course, such as caressing and Kkissing, etc., does not result in raj‘ah.

According to the Hanafis, raj ‘ah is effected by intercourse, as well
as caressing, kissing, etc., by the divorcer and the divorcée, provided it
is with asexual intent. Also, raj‘eh by an act of one in sleep, or by an act
performed absent-mindedly or under coercion, or in a state of insanity
(as when the husband divorces his wife, turns insane, and has inter-
course with her before the termination of her ‘iddah) is valid. (Majma’
al- anhur, bab al-raj ‘ah)

The Imamiyyah state: Raj‘ah is effected through intercourse, Kiss-
ing and caressing, with and without a sexual intent, as well as by any
other act which is not permissible except between a married couple.
It i1s not necessary that rgj‘ch be preceded by an oral pronouncement,
because the divorcée is a wife as long as she is observing ‘iddah, and all
it requires is an intention of raj ‘ak. The author of al-Jawdhir goes a step
further, observing: “Perhaps the unconditional nature of the canonical
texts (al-nass) and the fetwas requires that raj‘ah take place by an act
even if he does not intend to restore her by it.”” Sayyid Abu al-Hasan
writes in al-Wasilah: “It is highly probable that it (the act) be considered
raj ‘ah even if the intent is absent.”

The Imamiyyah attach no significance to an act of a person in sleep
or something done absent-mindedly, or under a false impression (such
as his having intercourse under the impression that she is not his divor-
cée).
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Raj‘ah and Witnesses:

The Imami, the Hanafi and the Maliki schools state: Raj‘ah does
not require witnessing, though it is desirable (mustahabb). A tradition
narrated from Ahmad conveys the same, and so does the more
reliable opinion of al-Shafi‘i. Accordingly, it is possible to claim a con-
sensus of all the schools regarding the non-necessity of witnesses in
raj ‘ah.

Raj‘ah of an Irrevocable Divorcée:

The restoration of an irrevocable divorcée during iddah is possible
only in the case of a divorcée who has been granted khul‘ in return for a
consideration, provided that the marriage has been consummated and
the divorce is not one which completes three divorces. The four schools
concur that the law applicable here is the one which applies to a stranger
and requires a new marriage contract, along with mahr, her consent and
the permission of the guardian (if necessary), with the exception that
she is not required to complete the %ddah. (Bidayat al-mujtahid, vol.2)

The Imamiyyah observe: A divorcée of khul‘ is entitled to reclaim
what she has paid as a consideration as long as she is in ‘iddah, provided
the husband is aware of her reclaiming the consideration and has not
married her sister or a fourth wife. Thus, when he is aware of it and
there 1s no impediment, he 1s entitled to recant the divorce. By his
recanting she becomes his lawful wife and there is no need for a new
contract or mahr. If he becomes aware of her reclaiming the considera-
tion but does not recant the divorce, the divorce which was irrevocable
becomes revocable and all the rules applicable to it and its consequences
will follow, and the divorcer will be compelled to restore what the
divorcée had given him for divorcing her.

Disagreement During the ‘Iddah:

If there is a disagreement between the divorcer and a revocable
divorcée, such as when he claims: “I have returned to her”, and she
denies it, the divorcer will be considered to have made the return if it
takes place during the ‘‘ddeh, and similarly if he denies having divorced
her at all, because his saying this guarantees his connection with the
wife.

The burden of proof rests on the divorcer to prove raj‘ah if the
iwo differ regarding it after the expiry of the ‘iddah. On his failing to
do so, she will take an oath that he has not returned to her, if he claims
having returned to her by an act (such as sexual intercourse, etc.).If the
divorcer claims raj‘eh by oral word and not by an act, she will take an
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oath that she knows nothing about it. According to Abu Hanifah, her
word will be accepted without an oath. (Ibn ‘Abidin)

If they differ regarding the expiry of ‘iddah, such as when she
claims its expiry by menstruation in a period sufficient for creating
the possibility of her claim being veracious, her word will be accepted,
as per consensus, though the Imami, the Shafi‘i and the Hanbali schools
also require her to take an oath. The author of al-Mughni (vol.7, bab al-
raj ‘ah) has narrated from al-Shafi‘i and al-Khiraqi:*“In all cases where we
said that her word will be accepted, she will have to take an oath if the
husband denies her claim.”

If she claims the expiry of 9ddah by the completion of three
~ months, the author of al-Mughni, a Hanbali, and the author of al-Shara 7',
an Imami, observe: The husband’s word will be accepted. Both argue
that the difference is in reality regarding the time of divorce and not
. Jthe ‘iddah, and divorce being his act, his word will be accepted. |
' - But the author of al-Jawdhir observes that the acceptance of the
divorcer’s word is in accordance with the principle of presumption
regarding the continuation of Gddah (unless the opposite is proved) and
the presumption that any new situation is a latter development; but it
contradicts the literal import of the canonical texts and the prevalent
opinion among the legists, which place the affair of %9ddah in the
woman’s hand. He further adds: The sole possibility of her veracity in a
matter concerning ‘“ddah is sufficient for its acceptance. This preference
in accepting her word is in accordance with the tradition:
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God has placed three things in the lands of women: menstruation, purity,
and pregnancy.

In another tradition, menstruation and ‘%ddah are mentioned
instead of the above three.

The Acceptance of a Claim Without Proof:

We have referred above to the acceptance of the woman’s word in
matters concerning ‘iddah. Here it is appropriate to explain an important
rule of the Shari‘ah closely related to our present discussion that has
often been referred to in the works of the legists, especially those of the
Imami and the Hanafi schools. However, these legists have discussed it
as a side issue, in the context of other related issues. I have not come
across in the sources I know of anyone who has written a separate
section on this problem except my brother, the late al-Shaykh ‘Abd al-
Karim Maghniyyah,' in his work Kitdb al-qadd’.
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It 1s a known fact that both in the ancient and modern systems of
law the burden of proof lies on the claimant and the negator is burdened
with an oath. The rule under discussion is just the opposite of it. Ac-
cording to it, it is binding to accept the claimant’s word where it con-
cerns his intention and cannot be known except from him, and which
cannot possibly be witnessed. Examples of it abound in law, both in
matters related to rituals (%7bddat) and transactions (mu ‘@malat). Some
of them are the followmg

1. If something is entrusted to a person and he clalms having re-
- turned it, or claims its destruction without any negligence or misuse on
his part, his word will be accepted on oath despite his being the claimant.

2. When a marriage contract is concluded between two minors by
an officious third party, if one of them, on maturing, agrees and gives
his/her consent to the contract and then dies before the other’s majority,
a part of his/her estate, equal to the minor’s share will be set apart, and
on his/her majority and agreement to the contract, he/she would also
be required to take an oath that his/her consent is not motivated by
greed for the legacy. On his/her taking the oath, he/she will take his/her
share of the deceased’s estate. This is so because the intention of a
person can be known only from him. |

3. If a person pronounces the divorce of his wife and then claims
that he did not intend it, his claim will be accepted as long as she is
undergoing ‘iddah.

4. The claim of a person to have paid zakdt or khums will be
accepted.

9. The claim of a woman concerning her state of menstruation,
purity, pregnancy and ‘“ddah will be accepted.

6. The claim of indigence and need.

7. The claim by a woman that she is free of all impediments to
marriage.

8. The claim of a youth that he has attained puberty (ihtilam).

9. The husband’s claim that he has had intercourse with his
wife, after she claims that he is impotent and the judge grants him a

year’s time. Details of it were mentioned while discussing impotence (in
the chapter on marriage).

10. The claim of a working partner in a mudarabah partnership
(where one partner contributes capital while the other contributes his
skill, labour and knowhow) that he has purchased a particular com-
modity for himself, which the partner contributing capital denies. Here
the purchaser’s word 1s accepted because he knows his intention better.
There are other such examples.

Al-Shaykh ‘Abd al-Karim has mentioned three proofs in his Kitab
al-qada’:

The first proof is confirmed consensus, both in theory and practice.
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I have seen legists invoking this principle in all instances of its applica-
tion, issuing fatwds on its basis in different branches of law, consider-
ing it as one of the most incontrovertible of principles. All this points
towards a definite proof and a consensus regarding its being a general
premise referred to in instances of doubt. The legists invoke this princi-
ple as a cause while accepting the word of an insolvent person, because
if his word is not accepted, it will result in a sentence of perpetual
imprisonment due to his inability to prove it.

The second proof is that which has been explicitly reported in
some traditions. A certain narrator says, ‘I asked al-'Imam al-Rida (A),
(What is to be done) if a man marries a woman and then a doubt arises
in his mind that she has a husband?’ The Imam (A) replied, ‘He is not
required to do anything; don’t you see that if he asks her for a proof,
she will not be able to find anyone who can bear witness that she has’

. " no husband?’”

Thus, the impossibility of producing witnesses is common to all
these instances where another person’s testimony is not possible due to
the act being a private fact between the person and his Lord, which can-
not be known except from the person himself. This is in addition to
what has been narrated in the tradition regarding the acceptability of
women’s claim concerning menses, purity, %ddah and pregnancy.

The third proof is that in the event of not accepting the claimant’s
word in matters that cannot be known except from him, the dispute
would of necessity remain unresolved and there would be no means in the
Shari‘ah for deciding disputes, and this is contradictory to the basic
principle that says that there is a solution for everything in the Shari‘ah.
Therefore, in such circumstances the claimant’s claim will be accepted
after his taking an oath, because apart from this there is no other way
to settle the dispute.

As to the need for an oath, it is in line. with the consensus that in
every claim in which the claimant’s word is given precedence, he is
bound to take an oath, because disputes are solved either by evidence
or oath, and when it is not possible to produce a proof, the claimant’s
oath is the only alternative. Here it is not possible to burden the negator
with an oath, because among the requirements of an oath is certain
knowledge of the fact for which the oath is being taken, and there is no
way a negator can have knowledge of the claimant’s intention. It is
necessary to point out that the need to make such a claimant take an
oath arises in the case of a dispute that cannot be settled except by his
oath. But if there is no such dispute, his word will be accepted without
an oath (e.g. his claim of having paid zakdt and khums, or his claim of
their not being wdjib upon him because he does not fulfil the conditions
for their incidence).

Also necessary for accepting the claim of such a claimant is the
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absence of circumstantial evidence refuting the veracity of his claim.
Thus if an act of his proves his intention — such as when he buys or
sells and then claims that it was unintentional — it would result in his
proving his own falsity because the apparent circumstances establish his
intention. As to the acceptance of a claimant that he did not intend
divorce, it is limited, as mentioned earlier, to a revocable divorce as long
as the divorcée is undergoing ‘iddah, and this claim of his is considered
his reclaiming her. Hence his word will not be given credence and his
claim will not be heard if the divorce is irrevocable or if he makes the
claim after the completion of ‘iddah.

Court Divorce (Talaq al-Qadi):

Is a judge entitled to divorce someone’s wife against his will? Abu
Hanifah says: A judge is not entitled to divorce someone’s wife, what-
ever the cause, except when the husband is majbub, khasi or ‘anin,'®
as mentioned earlier in the section on defects. Thus failure to provide
maintenance, intermittent absence, life imprisonment, etc. do not
validate a woman’s divorce without the husband’s consent, because
divorce is the husband’s prerogative. -

Malik, al-Shafi‘i and Ibn Hanbal allow a woman to demand
separation before a judge on certain grounds, of which some are the
following: :

1. Non-provision of maintenance: These three legists concur that
when the incapability of a husband to provide essential maintenance is
proved, it is valid for his wife to demand separation. But if his inability
is not proved and he refuses to provide maintenance, al-Shafi‘i observes:
The two may not be separated; Malik and Ahmad remark: Separation
may take place, because the failure to provide her maintenance is similar
to insolvency. The law in Egypt explicitly validates the right to claim
separation on the failure to provide maintenance.

2. Causing harm to the wife with word or deed: Abu Zuhrah, in al-
‘Ahwal al-shakhsiyyah (page 358), says: It is stated in Egyptian law,
Act 25 of 1929, that if a wife pleads harm being caused to her by the
husband, so that the like of her cannot continue living with him, the
judge will divorce her irrevocably on her proving her claim and after
the judge’s failing to reform the husband. If the wife fails to prove her
claim but repeats her complaint, the judge will appoint two just arbitra-
tors related to the couple to find out the reasons for the dispute and to
make an effort to resolve it. On their failing to do so, they will identify
the party at fault, and if it is the husband or both of them, they will
cause their separation through an irrevocable divorce on the judge’s
order. This law is based on the opinion of Malik and Ahmad.

The Sunni Shari‘ah courts in Lebanon rule separation if a dispute
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arises between them and two arbitrators specify the necessity of separa-
tion,

3. On harm being caused to a wife by the husband’s absence,
according to Malik and Ahmad, even if he leaves behind what she
requires as maintenance for the period of his absence. The minimum
period after which a wife can claim separation is six months according
to Ahmad, and three years according to Malik, though a period of one
year has also been narrated from the latter. The Egyptian law specifies
a year. Whatever the case, she will not be divorced unless he refuses
both to come to her or to take her to the place of his residence. More-
over, Malik does not differentiate between a husband having an excuse
for his absence and one who has none with regard to the application of
this rule. Thus both the situations necessitate separation. But the
Hanbalis state: Separation is not valid unless his absence is without an

_excuse. (al-’Ahwadl al-shakhsiyyah of Abu Zuhrah, and Farq al-zawaj
of al-Khafif)

4. On harm being caused toa wife as a result of the husband’s
imprisonment. Ibn Taymiyyah, a Hanbali, has explicitly mentioned it
and it has also been incorporated in Egyptian law that if a person Is
imprisoned for a period of three years or more, his wife is entitled to
demand separation pleading damage after a year of his imprisonment,
and the judge will order her divorce.

Most Imamiyyah legists do not empower the judge to affect a
divorce, regardless of the circumstances, except in the case of the wife
of a missing husband, after the fulfilment of the conditions mentioned
earlier. This stand of the Imamiyyah is in consonance with the literal
meaning of the tradition . §25L 351 %5 a5 Gl

But a group of grand legal authorities (al-mardji‘ al-kibdar) have
permitted divorce by a judge, with a difference of opinion regarding its
conditions and limitations. We cite their observations here.

Al-Sayyid Kazim al-Yazdi, in the appendices to al- Urwah (bab al-
9ddah), has said: The validity of a wife’s divorce by a judge 1s not re-
mote if it comes to his knowledge that the husband is imprisoned in a
place from where he will never return, and similarly where the husband
though present is indigent and incapable of providing maintenance,
along with the wife’s refusal to bear it patiently.

Al-Sayyid Abu al-Hasan al-’Isfahani, in the bdb al-zawgj of al-
Wasilah (under the caption, al-qawl fi al-kufr), writes: If a husband
refuses to provide maintenance while possessing the means to do so and
the wife raises the issue before a judge, the judge will order him to pro-
vide her maintenance or to divorce her. On his refusing to do either,
and it not being possible to maintain her from his wealth or to compel
him to divorce, the obvious thing which comes to the mind is that the
judge will divorce her, if she so desires. Al-Sayyid Muhsin al-H akim has
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given a similar fatwd in minhdj al-salihin (bab al-nafaqat).

The author of al-Mukhtalif has narrated from Ibn Junayd that the
wife has the option to dissolve marriage on the husband’s inability to
provide maintenance. The author of al-Masdlik, while dlscussmg the
divorce of a missing person’s wife, observes: As per an oplnlon the wife
is entitled to break off marriage on the basis of non-provision of main-
tenance due to pennilessness. The author of Rawdat al-jannat (vol.4),
in the biographical account of Ibn Aqa Muhmmad Baqir al -Behbahani,
one of the great scholars, says: He wrote atreatise (risalah) on the rules
of marriage concerning lndlgence entitled Muzhir al-mukhtar. In it, he
has upheld the validity of wife’s annulling marriage in event of husband'
refusing, despite his presence, to maintain or divorce her, even if his
refusal is a result of poverty and indigence.

The Imams of the Ahl al-Bayt (A) are on record as having said: “If
a husband fails to provide his wife clothes to cover her body (‘awrah)
and food to fill her stomach, the imdm is entitled to separate them.”
This, along with other reliable traditions, especially the tradition:
GUIL i 56 | bestows upon the Imami legist the authority to
grant divorce on the fulfilment of the requls;lte conditions and no one
may object to him for it as long as his act is in accordance with the
principles of Islam and those of the legal schools.

There is no doubt that the scholars who have refrained from grant-
ing divorces have done so on account of caution and the fear lest this
power should be misused by persons devoid of the necessary learning
and commitment to the faith, resulting in divorces being granted with-
out the fulfilment of the conditions of the Shari‘ah. This is the sole
reason which has caused me to refrain despite the knowledge that if I
do so I would be justified before God. I consider that a sensible solution
to this problem and one which would prevent every unfit person from
exercising this authority is the appointment by the mardji¢ of reliable
representatives in Iraq or Iran bound by certain conditions and limita-
tions within which they may affect a divorce — as was done by al-
Sayyid Abt al-Hasan al-’Isfahani.

Al-Zihﬁr:

Zihar’ means a husband telling his wife: “You are to me like the
back of my mother”. The schools concur that if a husband utters these
words to his wife, it is not permissible for him to have sex with her
unless he atones by freeing a slave. If he is unable to do so, he should
fast for two successive months. If even this is not possible, he is required
to feed sixty poor persons.

The schools also concur in considering a husband who has inter-
course before the atonement a sinner, and the Imamiyyah also require
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him to make a double atonement.

The Imamiyyah consider zihdr valid if it takes place before two
just male witnesses hearing the husband’s pronouncement to the wife in
a period of purity in which she has not been copulated with, exactly as
in the case of divorce. Similarly, researchers among them also require
hi-:r marriage to have been consummated, otherwise zihdr will not take
place.

The reason for opening a separate chapter for zihdr in Islamic law
are the opening verses of the Surat al-Mujadilah. The exegetes describe
that Aws ibn Samit, one of the Prophet’s (S) Companions, had a wife
with a shapely body. Once he saw her prostrating in prayer. When she
had finished, he desired her. She declined. On this he became angry and
said: “You are to me like the back of my mother”. Later he repented
having said so. Zihdr was a form of divorce amongst the pagan Arabs,
“and so he said to her: “I presume that you have hecome haram for me.
She replied: “Don’t say so, but go to the Prophet (S) and ask him”. He
told her that he felt ashamed to question the Prophet (S) about such a
~ matter. She asked him to permit her to question the Prophet (S), which
he did. When she went to the Prophet (S),‘A’ishah was washing his (S)
head. She said: “O Apostle of God! My husband Aws married me when
I was a young girl with wealth and had a family. Now, when he has eaten
up my wealth and destroyed my youth, and when my family has scat-
tered and I have become old, he has pronounced zihdar, repenting sub-
sequently. Is there a way for our coming together, by which you could
restore our relationship?”’

The Prophet (S) replied, "I see that you have become haram
for him.” She said, “O Prophet of God! By Him Who has given you the
Book, my husband did not divorce me. He is the father of my child and
the most beloved of all people to me.” The Prophet (S) replied, “I have
not been commanded regarding your affair’. The woman kept coming
back to the Prophet (S) and once when the Prophet (S) turned her back
she cried out and said: “I complain to God regarding my indigence, my
need and my plight! O God, send upon Thy Prophet (S) that which
would end my suffering”. She then returned to the Prophet (S) and
implored his mercy saying, ‘“May I be your ransom, O Prophet of God,
look into my affair.” ‘A’ishah then said to her: “‘Curtail your speech
and your quarrel. Don’t you see the face of the Apostle of God?” When-
ever the Prophet (S) received revelation a form of trance would over-
take him.

The Prophet (S) then turned towards her and said: ““Call your
husband.” When he came, the Prophet (S) recited to him the verses:
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God has heard the speech of her who disputes with You concerning her
husband and complains to God. And God hears your colloquy.Surely God is
the Hearer, the Seer. Those among you who pronounce zihar to their wives,
they (the wives) are not their mothers. Their mothers are only those who gave
them birth; and they indeed utter an ill word and a lie, and indeed God is
Pardoning, Forgiving. And those who pronounce zihar to their wives and then
recant their words, should free a slave before they touch each other. Unto
this you are exhorted; and God is aware of your actions. And he who does
not possess the means, should fast for two successive months before they
touch each other. And he who is unable to do so, should feed sixty needy
ones. This, that you may put trust in God and His Apostle. These are the
limits set by God; and for unbelievers is a painful chastisement.(58:1—4)

After reciting these verses the Prophet (S) said to the husband:

“Can you afford to free a slave?”” The husband replied: “That will take
up all my means.” The Prophet (S) then asked him, “Are you capable
of fasting for two successive months?”’ He replied: “By God, if I do not
eat three times a day my eyesight becomes dim and I fear that my eyes
may go blind.” Then the Prophet (S) asked him, “Can you afford to
feed sixty needy persons?”’ He replied:*“Only if you aid me, O Apostle
of God? The Prophet (S) said, “Surely I will aid you with fifteen Sa‘
(a cubic measure) and pray for blessings upon you.” Aws, taking what the
Prophet (S) had ordered for him, fed the needy and ate along with
them and thus his affair with his wife was settled.

Al-"Tla’:

Ilé’ is an oath taken by a husband in God’s name to refrain from

having sex with his wife. The Quranic basis of this concept is verse
226 of the Surat al-Bagarah:
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Those who forswear their wives (by pronouncing ila’) must wait for four
months; then if they change their mind, lo! God is Forgiving, Merciful. And
if they decide upon divorce, then God is surely Hearing, Knowing. (2:226—227)
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The Imamiyyah require that marriage should have been consum-

mated in order for ild’ to be valid, otherwise 7/’ will not take place.
- The schools concur that 7lg’ takes place where the husband swears °

not to have sex with his wife for the rest of her life or for a period
exceeding four months.!” The schools differ if the period is four
months; the Hanafis assert that it takes place and the other schools
maintain that it doesn’t.

There is consensus that if the husband has sex within four months,
he must atone (for breaking his oath), but the hindrance to the conti-
nuation of marital relations will be removed. The schools differ where
four months pass without sex. The Hanafis observe: She will divorce
herself irrevocably without raising the issue before the judge, or the
husband will divorce her. (Biddyat al-mujtahid) '

The Maliki, the Shafi‘i and the Hanbali schools state: If more than

- four months pass without his having sex, the wife will raise the issue

before the judge so that he may order the husband to resume sexual
relations. If the husband declines, the judge will order him to divorce her.
If the husband declines again, the judge will pronounce her divorce, and
in all situations the divorce will be revocable. (Farq al-zawaj of al-
Khafif)

The Imamiyyah state: If more than four months pass without sex,
and the wife is patient and willing, itisup to her and no one is entitled
to object. But if she loses patience, she may raise the issue before the
judge, who, on the completion of four months,'® will compel the
husband to resume conjugal relations, or to divorce her. If he refrains
from doing either, the judge will press him and imprison him until he
agrees to do either of the two things, and the judge is not entitled to
pronounce divorce forcibly on behalf of the husband.

All the schools concur that the atonement for an oath is that the
person taking the oath should perform one of these alternatives: feed
ten needy persons, provide clothing to ten needy persons, free a slave.
If he has no means for performing any of these, he should fast for
three days.

Furthermore, according to the Imamiyyah, only those oaths
which are sworn in the name of the sacred Essence of God will be
binding. The oath of a child and a wife is not binding if the father and
the husband prohibit it, except when the oath is taken for performing 2
wajib or for refraining from a haram. Similarly, an oath will not he
binding upon anyone if it is taken to perform an act refraining from
which is better than performing it, or is taken to refrain from an act
whose performance is better than refraining from it, except, of course,
the oath of ild’ which is binding despite the fact that it is better to

refrain from it. -
Concluded — wa al-hamdu lillah
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NOTES:

8. The Imamiyyah state: When the husband, a born Muslim, apostatizes, his
wife will observe the ‘iddah of widowhood, and if he apostatizes by returning to his
former faith, she will observe a divorcée’s ‘iddah. |

9. As mentioned earlier, the Imamiyyah do not consider ‘iddah wdjib for a
menopausal woman. But they say: If he divorces her, and she menstruates once
before reaching menopause, she will complete her ‘iddah after two more months.
The four Sunni schools observe: She will start observing ‘iddah anew, for three
months, and her menstruation will not b2 included in the ‘iddak.

10. The authors of al-Jawdahir and el-Masalik have mentioned the prevalent
opinion (mashhur) in this regard, acting in accordance with the tradition narrated
by Sawdah ibn Kulayb. Both have discussed this issue at length and narrated
other views which are not mashhur and which most Imamiyyah legists have deliber-
ately ignored.

11. The following observation has been made in al-Jawahir, (vol.5, bab al-
‘idad). The ‘iddah of a non-Muslim woman is exactly like that of a free Muslim
woman in regard to both divorce and death. I have not come across any difference
of opinion because of the generality of the proofs and an explicit tradition from
al-'Imam al-Sadiq (A) from al-Sarraj, who asked him (A): “What is the ‘iddah of a
Christian woman whose husband, a Christian, has died.” He replied: “Her ‘iddah
is four months and ten days.”

12. This is when she does not raise the issue before a judge. But if she suffers
as a result of his absence and files a complaint in court demanding separation, both
Ahmad and Malik allow her to be divorced in such a situation. Details follow under
the section on divorce by a judge. -8

13. See al-Jawahir, appendices to al-‘Urwah of al-Sayyid Kazim, al-Wasilah
of al-Sayyid Abu al-Hasan, and other books on Imamiyyah figh. But the greater
part of our discussion is based on al-Wasilah, because it is both comprehensive and
lucid.

14. The authors of al-Jawahir and al-Masalik state that the mashhur opinion
among the Imamiyyah legists is that a conditional raj‘eh is not valid. The author of
al-Masalik (vol.2, bab al-talaq) says: The more mashhur opinion is that raj‘ah will
not take place, and even those who consider contingent divorce valid hold this
opinion by placing rej‘eh alongside nikah.

15. He died in 1936 and left behind many compilations, all of them related
to law and jurisprudence, and none of which have appeared in print. Among them
is a good and useful treatise on ‘adalah. The best of these works is a big book on
qada’ and there exists only a single copy of this work written in his own hand. It is
aunique work andno other book like it has been compiled on this issue. My first
reliance in writing this section has been on that book, then on al-Jawadhir and the
appendices of al-*Urwah.

16. For the meanings of these terms, see “Marriage According to Five Schools
of Islamic Figh,” Part 2, under “al-‘Uyub (defects)”, al-Tawhid, vol. IV, No.4,
pp. 39 — 41.

17. The secret of stipulating this period is that a wife has a right to sex at
least once every four months. It has been said that the difference goes back to the
interpretation of the verse &)t . Here, there are those who say that the
verse has not stipulated any period for ila’, and others who consider it necessary
that four months pass before the judge may warn the husband either to restore
conjugal ties or to divorce her, and this obviously requires a period of more than
four months, even though by a moment. -
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18. Most Imamiyyah legists state: The judge will allow the husband four

months time from the day the matter was brought to his notice, and not from the
day of the oath, '
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Nen- Muslims and
the Law of Social Security in Islam

by Shaykh Shawkat Husayn

But they consist of the injunctions of the Quran, hadith, prece-

dents of the ‘Righteous Caliphate’ and the views of the jurists
deduced from the original sources through giyds and ijtihdd. In order to
examine these laws of social security with reference to non-Muslim
subjects of an Islamic State, one should have recourse to these sources.
Before coming to the subject proper an appreciation of the con-
temporary concept of social security and its evolution is necessary. The
term ‘social security’ denotes the programmes established by law to
provide for the economic security and social welfare of the individual
and his family.” Nowada,s these programmes have assumed the shape
of old-age pension, unemployment Lenefit, sickness benefit, death grant,
disavlesaent allowance, family allowance, etc. Some Kuropean authors
try to trace the evolution of these laws to some practices of the late
medieval period. But the truth is that Europe first got acquainted with
the laws of social security at the end of the last century only. Before
1883, the functions that now come under social securitv law, were
discharged by private arrangements made chiefly by co-operative move-
ments among workers.”? The practices considered to be the primitive
forms of this concept have norelation to it. One of the instances referred
to is the practice at some places in England where local magistracy was
empowered in 1531 to licence the aged, sick and crippled persons to
beg in their neighbourhood.?> Another statute referred to is that of
1536 which provided for organization of relief of those unable to work
through voluntary funds.* The attitude of the central government
towards these local initiatives was nothing more than that of super-
vision and advice.” The first instance of social security laws in Europe
can be seen in the scheme of compulsory State insurance which was
introduced by Bismark in Germany in 1883.° Germany was followed
by Austria and some other countries. By the beginning of this certury

r I V' he laws of social security in Islam do not exist in codified form.
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most of the European countries initiated promulgation of laws in this
direction. In America, except the Workmans Compensation Act passed
in 1908, no significant legislation was enacted until 1935 when the

‘Social Security Act was passed by the Congress.’

Contrary to the European tradition, in Islam, right from the begin-
ning, fulfilment of the basic needs of the subjects was conceived to be
the concern of the State. Zakdt is the first institution of social security
in Islam. Payment of 2'% percent of his/her savings .o the zakdt fund
is one of the fundamental duties of a Muslim. The State is responsible
to collect zakdt and make arrangements for its distribution. Non-
payment of it is tantamount to waging war against the State. The
Caliph Abii Bakr subjugated by force all those who refused to pay it.
Non-Muslims are also included in one of the categories of the recipients
of zakdt.® While prescribing laws for the distribution of zakdt, the
Quran includes them among those ‘whose hearts are to be conciliated’.
Some jurists are of the view that this clause is inoperative after the time
of the Prophet.” Their views are based on a precedent of ‘Umar ibn al-
Khattdb who got it cancelled by Abii Bakr towards some recipients of
this category.' © Some prominent scholars of the past and present are of
the view that this injunction is operative even today.! ' It must be noted
here that this share of the people belonging to this category is not on
account of their inability to meet their material needs but for ‘reconcil-
1ation’ of their hearts. There are also some reports which suggest that
the needy among the non-Muslims were also helped from the zakat
funds during the early days of Islam." 2 Majority of scholars hold it to be
unlawful. Their opinion is based on the precept of the Prophet who
directed Mu‘adh to take zakdt from rich Muslims for distributing it
among poor Muslims.

Some present day scholars also hold the view that poor and desti-
tute among non-Muslims can be helped out of the zakdt funds.!3 It is
reported that ‘Umar interpreted the word masdkin in the verse “Alms are
for the poor and the needy (masdkin) and those employed to administer
the funds....” as non-Muslims.' 4

Besides zakdt, the Quran provides for collection of sadaqdt. Al-
though sadaqgah is not an obligatory duty like zakat, the Quran has given
great importance for it. Emphasizing the payment of sadaqah, the
Quran goes to the extent of declaring, “You will never attain piety until
you spend of what you love.”'> The difference between zakdt and
sadagah is that while the former is to be paid at a fixed rate, no such
rate has been prescribed for the latter. In the words of al-Sayyid
Qutub, “Therich are oblip:d to contribute as much as is sufficient to
meet the necessities of the needy.... There is no restriction or condition
except that it should be sufficient for their needs”.! ¢ The guidance of
the Quran to the believers as to what they should give in the way of
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Allah is ‘the superfluity.’’ 7 So far as meeting the needs of non-Muslims
from the funds of sadeqah is concerned, most of the scholars’ view is
positive. Elaborating the position of the Hanafis, al-Hiddyah states,
“Our doctors base their opinion regarding this point on the precept
of the Prophet (S) who has ordained that alms should be bestowed
upon persons of every religion indiscriminately. And they also argue
that had not there been the Prophet’s directions to Mu‘adh, bestowing
of zakdt on dhimmis would have been deemed legal”.! 8 Collection and
distribution of sadagah along with zakdt are among the fundamental
duties of the government.'® If the funds raised out of zakdt and
sadaqah are insufficient to meet the needs of the poor, the State can
impose other taxes to realize funds for this purpose.?® While prescrib-
ing the rules of zakdt and sadaqah, the Quran emphasizes that the needs
of those who are economically hard-pressed and unwilling to ask for
help out of self-respect should be given priority.?! Thus it is clear that
these funds are to be spent primarily to relieve people from immediate
hardships without creating a class of social parasites.?2

Besides Quranic institutions of zakdt and sadegah, there are
several Prophetic traditions which hold the State responsible for the
fulfilment of the basic needs of all its subjects. The Prophet (S) is
reported to have said: “I am the guardian of a person who has no
guardian”.”? Another hadith declares: “The State is the guardian of a
person who has no guardian”.?4 The guardianship, mentioned in the
above traditions, is of a general nature which necessarily implies the
fulfilment of basic needs.?®> In another tradition the Prophet (S) is
reported to have told: “The son of Adam has basic rights for three
things — a house to live in, a piece of cloth to cover his body, a loaf of
bread and water”.?® In the above traditions there is no reference to a
particular community. By referring to ‘the son of Adam’ any ambiguity
in defining the scope of these traditions has been removed. Thus it is
obvious that the Islamic State is bound to provide for the basic necessi-
ties of its people irrespective of their religion. Examination of the extent
of applying these injunctions of the Quran and Sunnah during the
period of Righteous Caliphate, will further clarify the scope of their
implementation. Keeping in view the topic of discussion, the injunctions
and precedents related to non-Muslims only are cited here. The earliest
Instance of fulfilment of basic necessities of non-Muslims during this
period can be seen in one of the treaties concluded by the Muslim
general Khalid ibn al-Walid during the days of Abii Bakr. The treaty reads:
“And I have granted the right that if an old person becomes incapable
of working or is suffering from ill health or is a destitute after being
rich, so much so that his co-religionists start giving him alms, then his
Jizyah will be remitted; he and his family will receive the allowance for
maintenance from public treasury as long as he lives in the Islamic
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State”.?’ Explaining the legal importance of the dhimmi treaties, of
which the above extract forms a part, Majid Khadduri says: “The
dhimmi treaties, it will be recalled, were in the form of constitutional
guarantees from the moment dhimmi communities ceased to be separate
entities. Finally Muslim authorities tended to regard their contractual
understandings as religious obligations which should be strictly ob-
served” 28

Other instances of observance of social security laws can be found
in the following practices of the Righteous Caliphs. Before going through
the practices, it must be made clear that the nature of these practices
was not that of compassion shown by some kings or rulers of the past
towards some of their needy subjects. The exercise of the kings was in
the nature of royal bounty rather than the realization of the rights of
their subjects.”® The Righteous Caliphs on the other hand considered
. these functions as discharging their duties and fulfilling the rights of
their subjects. The legal significance of these can be gathered from the
following words of an eminent jurist al-Hasan al-Basri. While answering
the questions of a ruler regarding some precedents of the Pious Caliphs,
he stated: “You have only to follow what your predecessors did”.3°
Other Muslim jurists have also referred to these as the basis of their
argument while giving their opinions. The Kitdb al-khardj of Imam
Abu Yisuf is replete with such references.

The Caliph ‘Umar, on seeing an old Jew begging, brought him to
his house. He gave him some cash and ordered the treasury officer that
such people who.could not earn their living should be granted stipends
from the public treasury.’' Once, seeing some non-Muslim lepers on his
way back from a journey, he issued orders that they should be provided
maintenance from the State funds.?? In a letter addressed to ‘Adi ibn
Artah, ‘Umar ibn ‘Abd al-‘Aziz wrote: “Be kind towards dhimmis. If
you find some of them old or helpless, give maintenance to them?”’.33

The above-mentioned instances bear clear evidence as to how
Islamic Shari‘ah assures the basic material needs of the non-Muslim
subjects of an Islamic State. The legal guarantees of the material require-
ments of the citizens, with which the West became acquainted only in
the beginning of this century, were given by Islamic Shari‘ah fourteen
hundred years ago. This attitude towards religious minorities is of great
importance in view of the fact that such minorities are deprived of even
basic human rights in the so-called welfare states of the twentieth
century.
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Imam Khumayni’s Letter
to Presidert Gorbachev

In the Name of Allah, the Merciful, the Compassionate

Your Exceltency Mr. Gorbachev, Cuairman of the Presidium of the
Unicn of Soviet Socialist Republics:

Soviet people. Since your assumption of responsibility, it has been

felt that Your Escellency, in analyzing world political events partic-
ularly the issues pertaining to the Soviet Union, have found yourself
in 2 new era of reassessment, transition and encounter. Furthermore,
since your pluck and audacity in dealing with the world realities is quite
likely to disrupt the dominant balance of interests across the world, I
have found it necessary to draw your kind attention to the following
points.

Although i¢ is quite likely that your new attitudes and decisions will
be confined to the resolution of Party problems as well as some of the
problems confronting the Soviet people, yet you: courage in reviewing
a school of thought that has, for many many years, imprisoned the
world’s revolutionary youth within its iron fences, is praiseworthy. But
if you are thinking beyond these boundaries, the first issue that will
undoubtedly help you achieve success is to review the policies adopted
by your predecessors of promoting atheism and irreligion. which have
doubtless dealt the most devastating blow to the Soviet neople. Rest
assured that this is the only f2-mula whereby you can tackle world
issues realistically.

It is possible that the improper policies and practices of the former
communist leaders concerning the Soviet economy, have helped the
Wesiern world seem more appealing. However, the reality lies some-
where else. If you wish to put an end to the economic woes of socialism
and communism by sitiply resorting to the core of Western capitalism,

quter my bect wishes for the happiness of Your Excellency and the
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you will not only not ease the pains prevalent in the Soviet society,
but others must come after you to offset the mistakes you will have
committed. Because if Marxism has met with a stalemate in its economic
and social aspects, the West, too, has become embroiled in similar
problems, only of a different description, as well as some other problems.

Your Excellency Mr. Gorbachev, we should submit ourselves to the
truth. The principal problem of your country does not originate from
the issues of ownership, or economy, or freedom; your problem, in
effect, emanates from lack of a real belief in God, the same problem
‘that has dragged the West into decadence and deadlock. Your main
problem stems from the persistent, and futile, struggle against God,
Who is the actual root of being and creation.

Your Excellency Mr. Gorbacheyv, it is crystal clear to all and sundry
that from now on one should look for communism in the museums of
the world’s political history, since Marxism cannot meet any of the real
needs of human beings. It is a materialistic school of thought, and by
dint of materialism one cannot save humanity from the crisis of alack
of belief in spirituality, which in turn is the acutest pain pervasive in
human societies, both eastern and western.

Your Excellency Mr. Gorbachev, it is likely that on some aspects
you have not ostensibly turned your back on Marxism, and even in the
future you may voice your heartfelt belief in Marxism in.public inter-
views. However, you yourself are well aware that in reality things are
different.

The Chinese leader inflicted the first blow on communism, but you
dealt the second, and apparently the last blow to it. Today we observe
a communism of sorts across the world.

I, however, sincerely call on you not to get trapped in the prison of
the West and the Arch-Satan while pulling down the iron curtains of
Marxist idealism. I hope you will have the privilege of wiping off the
last residues of the 70 years of the perversity of world communism
from the chapters of history and your fatherland.

Today, even governments normally considered as your allies, who
are eager to secure the interests of their peoples and motherland, will
never be able to convince themselves to squander the resources of their
countries to prove the validity of communism, the sound of whose
crumbling bones has already been heard by its adherents.

Your Excellency Mr. Gorbachev, when after 70 years the call of
“Allghu akbar” and testimony for the prophetic mission of the Seal of
Prophets (S) was heard from the minarets of mosques in some of the
Soviet Republics, it moved all the followers of the genuine Islam of
Muhammad (S) to tears. Therefore, I deemed it necessary to mention

this point to you so that you can once more reconsider both material
and divine world views.
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Materialists regard sense experience as the criterion of knowledge,
and anything that is beyond the senses, according to them, does not lie
within the domain of knowledge. They also consider existence as equiv-
alent to material being, hence anything devoid of matter is regarded as
nonexistent. Then, unavoidably, they consider the world of the unseen,
such as the existence of God Almighty, Divine revelation, prophethood
and Resurrection as outright legends.

The basis of knowledge in the Divine world viewis composed of
sense experience as well as reason, and anything which is intelligible
falls within the domain of knowledge though it should be insensible.
Hence, being includes both the seen and the unseen, and that which is
immaterial can exist. In the same way as the knowledge of material
things depends on the non-material, empirical knowledge rests on ratio-

nal knowledge.

' - The Glorious Qur’an finds fault with the fundamentals of the
materialist world view and the argument of those who believe that God
does not exist, otherwise He would be seen (as the Children of Israel
said to Moses, “We will not believe you until we see God plainly” [ 2:55],
and God says, ‘‘Vision perceives Him not and He perceives all vision”
[6:103]). Setting aside the Qur’anic arguments in the favour of revela-
tion, prophethood and Resurrection — for I do not intend to enmesh
you in the complexities of philosophical problems, especially those of
Islamic philosophy — I will mention only two simple examples from
human nature that can be beneficial even for politicians.

It is evident that regardless of whatever matter or physical bodies
are, they are devoid of self-consciousness. It is characteristic of matter
and physical bodies that they are unconscious and unaware of every-
thing, whereas we observe clearly that man and living things are aware
of their surroundings. They are aware of that which passes around them
and in their environment. Hence man and all living beings possess some-
thing which transcends matter and is different from it, which does not
pass away with death.

It is also known that man by nature tends to pursue every perfection
to its absolute limit. And you are well aware that the power-seeking
man is desirous of becoming omnipotent in the world. Hence, he is not
interested in any power which is imperfect. Even if he enjoys full
command over the universe and he is told that there is another world,
he naturally wishes to wield power and control over that world too.

The man seeking knowledge, however learned, if he hears about
other sciences he becomes naturally keen to learn those sciences as
well. Hence there should be absolute power and absolute knowledge
as the attributes of a being which is the object of man’s love and pursuit.
That is God Almighty, towards Whom all of us strive, even though we
should not know it. Man is ultimately desirous of reaching the Absolute
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and gettirs dissolved ir It. In principle, the intense intercst in eternal
lifc, which is inherent in all persons, is indicative of the immortar life
and of immunity to death.

If Zour Excellency would like to conduct research on such subjects,
you can order scholars to consult, besides the books of Western philcs-
ophers, the writings of al-Faraoi and Ba ‘Ali Sina (Avicenna) (mav God’s
mercy be upon them) in peripatetic philosophy, because such sti.dies
will prove that the law of causality, upon which all knowledge hinges, is
based on rational knowledge and not sense experierce, and the compre-
hension of the universals as well as general laws, upon which all argu-
‘mentation is based, is also rationa' not sensible.

In this connection, the wi..ings of al-Suhrawacdi ("ipon whom be
God’s mercy) on the philosophy of illumination could be consulted. de
masterfully elucidates the fact that matter and every material object are
‘n real need of a pure “light”’ which is totally free of all sensibility, and
that the intuitive conception of man’s essence definitely transcends
sen“e perception. Your Zxcellency can also ask the scholars to consul*
the celebrated work of Sadr al-Muta’allihin (may Allah be pleased wih
him, and may Allah raise him with the prophets and the pious) in tran-
scendental philosophy, so that it may be cl.rified to you that knowledge
0 1ts reality is truly divorced from matter; hence it is not r~.strict_d by
the laws of matter. _

I will no longer tire you with details -0 I won’t mention the names
of the books of other great thinkers. rarticularly }iuhy 2l-Lin ibn al-
"Arabi. Should Your Excellency wi fathom the subtleties presented
by this great man, do dispatch some of the highly intellige ,t Soviet
experts who are well prepared on such Issues, to Qum,\so t.at in a few
years, by the grace ot Allah, they may acquire k- owledge of these sub-
tleties. Without this journey such awareness will not be possible.

Your Ercellency Mr. Gorbachev: Now after ment ning these points
and preliminaries, I call on you to seriously inquire about Islar, not
because Islam and Muslims need your inquiry, but because it is the
exalted and universal values of Islam that can give comfort and salva-
tion to all nations and resolve the basic problems confronting Lumanity.
A profourd investigation into Islam could, for ever, rid you of the
issue of Afghanistan and other p-obl¢.ns of this type. We treat Muslims
across the world as we do the Iranian Muslims, and furthermo:e we
share common destinies. By granting relative religious freedom to some
of the Soviet Republirs, you practically proved that yoa no longer
think thet religion is the opiate of society. By the wady, is a rcligion that
has made Iran as adamant as a mountain against the superpowers the
opiate of society?

Is a religion that is Jdesirous of the administration of justice in the
world, and of the freedom of man from mater:al and spiritual shackles,
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the opiate of society? In fact, a religion that puts the material and
spiritual resources of Islamic and non-Islamic countries at the disposal
of the superpowers, and other powers, and asks the people and its fol-
lowers to refrain from politics is indeed the opiate of society. This is no
longer the true religion; in effect, it is ‘American-sponsored religion’, as
it has been named by the Iranians.

In conclusion, I explicitly announce that the Islamic Republic of
Iran, as the greatest and strongest base of the Islamic world, can fill tle
doctrinal vacuum pervasive in your system. In any case, Iran, as in the
tl;J'aSt, believes in and respects our good-neighbourly and bilateral rela-

ions.

Peace and blessings be upon those who seek the truth.

. Dey 11, 1367 Rihullah al-Misawi al-Khumayni
January 1, 1989
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Divine Justice

by Sayyvid Mujtaba Miisawi Lari

Translated from the Persian by Dr. Hamid Algar

1. Opinions Concerning God’s Justice:

distinct history. Various schools of thought in Islam have held
different views on the subject, interpreting it in accordance with
their own distinctive principles.

Some Sunnis who follow the views of the theologian Abu al-Hasan
al-’Ash‘ari do not believe in God’s justice as a matter of creed, and they
deny that justice is accomplished by the divine acts.

In their view, however God treats a certain person, and whatever
punishment or reward He gives him, irrespective of what he might
appear to deserve, this will represent justice and absolute good, even
though it might appear unjust when measured by human standards.

These Ash‘arites thus distinguish God’s attribute of justice from
His acts and they therefore regard as just whatever can be attributed to
God. If He rewards the virtuous and punishes the sinful, this is justice,
but so would be the reverse; it would still be in the broad sphere of
His justice.

Their claim that the very terms justice and injustice are meaning-
less when applied to God is no doubt intended to elevate God’s most
sacred essence to the position of the highest transcendence. But no
thoughtful person will regard these superficial and inadequate notions
as having anything to do with God’s transcendence. In fact they involve
a denial of order in the world, of the principle of causality both in the
general order of the world and in the conduct and deeds of individual
men.

The followers of al-’Ash‘ari believe, moreover, that the bright lamp
of the intellect is extinguished whenever it is confronted with the per-
ceptions and problems of religion, that it is unable to benefit man or
light up his path.

r I Yhe problem of justice as one of God’s attributes has had its own
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This claim conforms neither to the teachings of the Qur’an nor to
the content of the Sunnah. The Qur’an considers disregard for the intel-
lect to be a form of misguidance and repeatedly summons men to
reflection and meditation in order to understand divine teachings and
religious beliefs. Those who fail to benefit from this bright lamp within
them are compared to the animals.

The Qur’an says:

(@ S S Mo TR Sy 0

The worst of creatures in the sight of God are those persons who are deaf and
dumb and do not reflect.(3:22)

The Prophet of Islam says:

God has assigned two guides to man: one external to him, the messengers of
God, and the other internal, his own power of thought.

* * *

The Mu‘tazilites and the Shi‘ah stand in opposition to al-’Ash‘ari
and his school. Out of all the attributes of God they have selected justice
to be a principle of their creed. Relying on both transmitted-and ratio-
nal proofs, they have aiso refuted and rejected as incompatible with the
principle of justice the doctrines of the unmediated effect of divine
destiny and the predetermination of man’s acts.

They believe that justice is the basis of God’s acts, both in the
ordering of the universe and in the establishing of laws. Just as human
acts can be weighed according to the criteria of good and bad, the acts of
the Creator are also subject to the same criteria. Since the logic of reason
determines that justice is inherently praisewc _.hy and injustice inher-
ently reprehensible, an object of worship whose characteristies incluc
infinite intelligence and spirit will never undertake an act that reason
regards as impermissible.

When we say that God is Just, it means that His all-knowi.g and
creative essence does nothing that is contrary to wisdom and benefit.
The concept of wisdom, when applied to.the Creator, does not mean
that He chooses the best means for »*taining His goals or remedying His
deficiencies, for it is only man who 1s called on to move from deficiency
toward perfection. God’s concern is to make beings emerge from
deficiency and impel them t yward perfection and the aims inherent in
their own essences. God’s wisdom consists of this, that He first implants
a form of His favour within each phenomenon, and then after bestow-

Ing existence upon it impels it toward the perfection of its capacities
through a further exercise of His generosity.
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Justice hus then an extensive meaning, which naturally includes
the avoidance of oppression and .1l foolish acts.

Al-Tmam Ja‘far al-Sadiq — peace be upon him — says in explana-
tion of God’s justice:

Justice in the case of God means that you should not ascribe anything to God
that if you were to do it would cause you to be blamed and reproached.’

Witnin man, oppression and all the forms of corrupt activity in
which he engages, derive without doubt from ignorance and lack ot
awareness or need coupled with innate lowliness; sometimes, .00, they
are the reflection of hatred and enmity, which leap forth from man'’s
inner being like a spark. Numerous are those people who are disgusted
with their own oppressiveness and ccrruption. Nonetheless, because of
ignorance about the final outcome of their deeds, they continue from
time to time to act with injustice and pollute themselves with all kinds
- of shameful, corrupt deeds.

Sometimes man feels that he needs something that he does not
have the resources or ability to acquire. This is the root cause of many
evils. The feeling of need, hunger ai.d greed, the prevalence in man of a
desire to harm or dominate — all these are factors leading to aggressive
behaviour. Under their influence man loses the reins of self-control. He
concentrates all his efforts on fulfilling his desires, and violating all
ethical restrictions he starts squeezing the throats of the oppressed.

The unique essence of God, that infinite being, is free of all such
tendencies and limitations, for nothing is hidden from His boundless
knowledge, and it isinconceivable that He should suffer from impotence
vis-a-vis anything — He, the Pre-Eternal One Whose cternal rays bescow
life and sustenance on all things and Who assures their movement, variety
and development.

A subtle essence that comprehends all the degrees of perfection
stands in no need of anything so that its absence might indu.» anxiety
in Him when He conceives a desire for it. His powe. and capacitv are
without any doubt unlimited and they do not fall short of anything so
that He might then be led to deviate from the path of justice and
transgress against someone, or take vengeance in order to quieter his
heart or undertake some inappropriate and ill-suited act.

None of the motivations for unjust behaviour can he founa in
God, and indeed the very concepts of oppression anc njustice are
inapplicable to a being Whose generosity and mercy embrace all things
and the sanctity of Whose essence is clearly manifest throughout
creation.

- The Qur’an repeatedly negates all idea of injustice by God, consid-
ering Him in His sanctity utterly removed from all unworthy acts. It
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says:
@55 01 5565 S EN ST

God never considers it permissible to act unjustly toward His servants; it is
rather men who commit oppression and injustice.(10:44)

In this verse God dissociates Himself from all notion of injustice,
something repugnant to men, and instead attributes it to them. In
addition, how is it possible that God should call on men to establish

justice and equity while at the same time staining His own hands with
unrighteous deeds? The Qur’an says:
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God commands men to act with justice and virtue and enjoins upon them
generosity to kinsfolk. He forbids them evil deeds and oppression. He admon-
ishes you outl of His mercy, so that you may accept His advice.(16:90)

Islam values justice so highly that if one group of Muslims wish to
deviate from the path of justice and start engaging in oppression, they

must be repressed, even if this involves war. This is the command of the
Qur’an:
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If two parties of believers fight with each other, make peace between them.
If one of them has committed aggression against the other, then make war on
the aggressor until he returns to observance of God’s command. Once he has

so returned, then reconcile them and make peace in utter justice. Certainly
God loves the just.(49:9)

The interesting point that emerges from this verse is that the
mediator is strictly instructed to make sure, when bringing about
reconciliation, that the dispute is settled in accordance with justice,
without showing lenience to the aggressor. It may happen, in cases
where war has been started for aggressive purposes, that a mediator
tries to end the dispute by insisting on leniency and the overlooking of
faults, and ultimately persuades one of the parties to renounce its claim
in favour of the other. This lenient approach, although legitimate in
itself, may reinforce the spirit of aggressiveness existing in those who
gained by starting the war. It is, in fact, conventional to satisfy the
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aggressor in such cases by granting him some concession.

Although the voluntary renunciation of one’s claim is a desirable
act in itself, it will, under such circumstances, have an undesirable
effect on the mentality of the aggressor. The aim of Islam is to uproot
force and injustice from Islamic society and to assure its members that
no one can gain anything by aggression and force.

* * *

If we look at the order of creation, we can see that a vast and
comprehensive equilibrium prevails- among all physical phenomena.
This is evident in the regularity of the atoms, the haste of the electrons,
the rotation of the planets, and the movements of all bodies. It is
visible in the mineral and vegetable realms, in the precise relations that
exist among the organs of a living being, in the balance among the inner
components of the atom, in the equilibrium among the vast heavenly
bodies and their finely calculated forces of attraction. All these forms
of balance and equilibrium, together with the other precise laws that
science is still seeking to explore, bear witness to the existence of an
undeniable order in the universe, one which is confirmed by mathemat-
ical equations.

Our veracious Prophet has described this universal justice and
comprehensive equilibrium — the fact that nothing is irregular or out of
place — in this concise and eloquent statement: “It is equilibrium and
right proportion that maintain the earth and the heavens.”

The Qur’an attributes the following words to Moses — peace be
upon him and our Prophet:
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Our God is the One Who endowed all things with the needful and then guided
them for the continuation of their existence.(20:50)

In this short sentence, Moses expounds to the Pharaoh the manner
in which the world was created together with its orderliness and beauty,
which are among God’s signs. His aim was to save him from his errone-
ous thoughts and help him perceive the existence of a just and divinely
instituted order in the universe.

One of the norms ruling ineluctably over nature is therefore order
and justice, and all things, by virtue of their subordination to the norms
and laws of nature, are engaged in the process of evolution toward
perfection that is specific to each of them. Any deviation from this
universal pattern of order and the relations founded upon it would
result in confusion and chaos.
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Whenever some ‘rregularity occurs in nature, phenomena them
selves evince some reaction, and inward or outward factors emerge to
remove the barriers to development and re-establish the order needed
to continue on the path to perfection,

When the body is attacked by bacteria and other factors of illness,
white blood corpuscles begin to neutralize them, in accordance -with
ineluctable norm. Whatever medicine may be prescribed is an external
factor aiding the white blood cells in their task of ‘neutralization and
re-establishing equilibrium in the bady.

Finally, it is impossible that God, Whose love is infinite and Who
unstintingly grants His favours to His servants, should perform the
slightest unjust or inappropriate act. This is, indeed, what the Qur’an
proclaims:
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It is God Who has made the earth a Place of abode for you, Who has raised
the heavens, created you in the best of forms, and given you delicious and
pleasing foods as sustenance. This is God, your Lord. (40:64)

2. An Analysis of Misfortune and Hardship:

The question of God’s justice involves certain problems, such as
the existence of disasters, loss and evil in the natural order, and inequal-
ities in the social order. This question arouses, in fact, a whole storm of
questions and objections in the minds of many people. The problems
they face are so fundamental that what start out as doubts and hesita-
tions ultimately become an indissoluble complex.

Such people ask how it is possible that in a world created on the
vasis of intelligence and wisdom so much suffering, ,. .in and evil should
prevail; that the world should be st:bjectcd constantly to the successive
blows of hardship and misfortune, with loss and deficiency always in
the ascendant.

Why is it that in various parts of the world terrible, overwhelming
events assault mankind, resulting in untold loss and destruction?

Why is one person ugly and another beautiful, one healthy and
another sick? Why are all men not created equal, and does not their
inequality point to an absence of justice in the universe?

Justice in the orde, of things depends on its being free of oppres-
sion, discrimination and disaster, on the absence from it of all defect,

sickness, and poverty; this, they say, alone would result in perfection
and justice.

L 3 ES *
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We must begin by admitting that our evaluation of the affairs of
the universe does not permit us to penetrate the ultimate depths of
phenomena; it is inadequate for the analysis of the ends and purposes
of things.

Our initial understanding of unpleasant events and disasters is
bound to be superficial; we are not prepared to recognize any truth
lying beyond our initial impression. We cannot at the outset delineate
the ultimate aims ~f those events, and we therefore regard them as signs
of injustice. Our feelings become aroused and lead us into the most
illogical analyses. .

But if we reflect more profoundly we will see that this one-sided
~ evaluation of events we lapel injustice comes from making our interests
or those of people to whom we are directly or indirectly related our
criterion and yardstick. Whatever secures our interests is good, and
whatever harms us is bad. In other words, our judgement of good and
bad is based on ashort-sighced perception, narrow horizons of thought,
and a lack of precise knowledge concerning the norms of creation.

Is our existence the only issue involved in every occurrence? Can
we make our own profit and loss into the criterion of good and evil?

Our material world is constantly engaged in producing change.
Events that did not exist today will occur tomorrow; sone things will
disappear and others will take their place.

It is obvious that what is useful and beneficial for some people
today will cease to exist tomorrow. But for us who are human beings
and attached to our own existence and the things of the world, the
acquisition of things is good and their loss is bad. But despite man and
his attachments the changing nature of the world produces constantly
changing phenomena. If the world did not comprehend the possibility
of change, phenomena themselves would not exist, and therefore there
could also be no question of good and evil.

In such a hypothetical unchanging world there would be neither
loss and deficiency nor growth and development, no contrast or differ-
entiation, no variety or multiplicity, no compounding or motion. In a
world without deficiency or loss, there would also be no human, moral
or social criteria, limits, or laws. Development and change are the result
of the mntion and rotation of the planets; if they ceased to exist, there
would be no earth, no moon and no sun, no day, no month and no year.

k 3 %

A somewhat comprehensive view of the world will permit us to
understand that what is harmful for us today, or may be so in the
future, is beneficial for others. The world as a whole moves in the direc-
tion dictated by the overall purpose of being and benefit of being;
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individuals may suffer harm in this process, and it may even be that
mankind at large does not stand to benefit.

Were we able to plunge deeply enough into the ocean of knowl-
edge and turn the pages of its book replete with mysteries with the
finger of our understanding, the ultimate purpose and outcome of all
events and phenomena would be revealed to us. However, our power of
judgement is not sufficiently comprehensive to deal with the complex
web that confronts us: we know neither the chain of preceding causes
that have produced the phenomena of today, nor the chain of future
effects those phenomena in turn will produce.

If it were possible for us to look down from above on the broad
plain of the world, in such a way that we could see all the positive and
negative aspects of everything, all the mysteries of everything occurring
in the world; if it were possible for us to evaluate the effects and results
of every event in history, past, present and future and everything occur-
ring between pre-eternity and post-eternity — if this were possible for
us, then we might be able to say that the harm of a given event out-
welghed its benefit and brand it as evil.

But does man have such comprehensive awareness of the horizontal
and vertical chains of causality? Can he situate himself on the moving
axis of the world?

Since we do not dispose of such an ability, since we will never be
able to traverse so infinite a distance, however long be our stride; since
we will never be able to lift the veil from all these complexities and
take their due measure, it is best that we refrain from one-sided and
hasty judgements that are based on our own short-sightedness. We
should recognize that we must not make our own benefit the sole
criterion for judging this vast universe. The relative observations we
make within the framework of the limited data at our disposal and the
specific conditions to which we are subject can never furnish criteria
for a definitive judgement.

Nature may often be working toward the fulfilment of a particular
goal that is unimaginable to man, given his conventional circumstances.
Why cannot it be supposed that unpleasant occurrences are the
result of efforts aimed at preparing the ground for a new phenomenon
that will be the instrument of God’s will upon earth? It may be that
the conditions and circumstances of the age necessitate such processes.

If all the changes and upheavals that terrify us did not take place
within a given plan and design and for the sake of a specific aim, if
they were to be extended throughout time without producing any
positive or constructive result, there would be no trace on earth of any
living creature, including man.

Why should we accuse the world of injustice, of being chaotic and
unstable, simply because of a few exceptional occurrences and pheno-
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mena in nature? Should we start objecting because of a handful of
unpleasantnesses, major and minor, forgetting all the manifestations of
precision and wisdom, all the wonders we see in the world and its
creatures, that testify to the will and intelligence of an exalted being?

Since man sees so much evidence of careful planning throughout
the universe, he must admit that the world is a purposive whole, a
process moving toward perfection. Every phenomenon in it is subject
to its own specific criterion, and if a phénomenon appears inexplic-
able or unjustifiable, this is because of man’s short-sightedness. Man
must understand that in his finiteness he lacks the capacity to under-
.stand the aims of all phenomena and their content; it is not that creation
has any defect. -

Our attitude to the bitter and unpleasant occurrences of this world
_resembles the judgement made by a desert-dweller when he comes to the
city ‘and sees powerful bulldozers destroying old buildings. He regards
this demolition as a foolish act of destruction, but is it logical on his
part to think that the demolition is unplanned and purposeless? Of
course not, because he sees only the process of demolition, not the
calculations and plans of the architects and others involved.

As a certain scientist said:

Our state is like that of children who watch a circus packing up and preparing
to move on. This is necessary for the circus to go elsewhere and continue with
its life of excitement, but those short-sighted children see in the folding of
the tents and the comings and goings of men and animals nothing but the
dissolution and termination of the circus.

* * *

If we look a little more deeply and imaginatively at the misfortunes
and disasters that plague mian and interpret them correctly we will
appreclate that in reality they are blessings, not disasters. A blessing
being a blessing, and a disaster being a disaster, is dependent on man’s
reaction to it; a single event may be experienced quite differently by
two different persons.

Misfortune and pain are like an alarm warning man to remedy his
deficiencies and errors; they are like a natural immune system or
regulatory mechanism inherent in man.

If wealth leads to self-indulgence and pleasure-seeking, it is a
misfortune and a disaster, and if poverty and deprivation lead to the
refinement and development of the human soul, they are a blessing.
Thus wealth cannot be counted as absolute good fortune nor poverty
as absolute misfortune. A similar rule covers whatever natural gifts
man may poOssess.
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Nations who are confronted b . various hostile forces and compelled
to struggle for their survival are strengthened thereby. Once we regard
effor. and struggle to be a positive and constructive endeavour, we
cannot overlook the role played by hardships in developing man’s inner
resources and impelling him to progress.

People who are not obliged to strugglc and who live in an environ-
ment free of all contradiction will easily be immersed by material
prosperity in their pleasures and lusts. -

How often it happens that someone willingly endures hardship
and pain for the sake of a great goal! Were it not for that hardship
and pain, the goal might not appear so desirable to him! A smooth
nath along which one advances blindly and mechanically is not condu-
cive to development and growth, and a human effort from which the
element of conscious will has been removed cannot produce a funda-
mental change in man.

Struggle and contradiction are like a scourge impelling man for-
ward. Solid objects are shattered by the pressure of repeated blows,
but men are formed and tempered by the hardships they endure. They
throw themselves into the ocean to learn how to swim, and it is in the
furnace of crisis that genius emerges.

Untrammelled self-indulgence, love of the world, unrestricted
pleasure-seeking, heedlessness of higher goals — all these are indications
of misguidance and lack of awareness. In fact, the most wretched of
men are those who have grown up in the midst of luxury and comfort,
who have never ciperienced the hardships of life or tasted its bit‘er
days along with the sweet: the sun of their lives rises and sets within,
unnoticed bty anyone else.

Following one’s inclinations and adhering to one’s desires is in-
compatible with firmness and elevation of spirit, with purposeful «ffort
and striving. Pleasure-seeking and corruption on the one hand and
strength of will and purposiveness on the other represent two contrary
inclinations in man. Since neither can be negated or affirmed to ‘he
exclusion of the other, one must strive constantly to reduce the desire
for pleasure and strengthen the opposing force within one.

Those who have been raised in luxury, who have never tasted the
bitter and sv/eet days of the world, who have always enioyed prosperity
and never endured hunger — they can never appreciate the taste of

delicious food nor the joy of life as a whole and they are incapable of
truly appreciating beauty. The pleasures of life can be truly enjoyed
only by those who have experienced hardship and failure in their lives,
who have the capacity to absorb difficulty and to endure those hard-
ships that lie in wait along every step of man’s path.

Material and spiritual ease becomes precious to man only after
experiencing the ups and downs of life and the pressure of its
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unpleasant incidents.

Once ma» is rreoccupied ..ith his material life, all dimensions ot |
his existence are enchained and he loses aspiruticn and motion. Inevita-
bly he will al~> neglect his eternal life and inward purification. As long
2s desire casts itsshadcw on his being and his soul is ensnared by dark-
ness, he will be like a speck tossed »round on the waves of matter. He
will seek refuge in any*king but God. He therefore needs something to
awaken him and induce n.aturity in his though®s, to remind him  f the
transitoriness of this ephemeral wcrld and help h.m attain the ultimate
aim of al. heavenly teachings — the freedom >f the soul from all the
obstacles and barriers that prevent man from attaining lofty perfection.

This training and 1efi- .ment of the self is not to be had cheaply; it
requires the rr..unciation of various pleasures and enjoyments, and the

process of cutting loose from them is bitte. and difficult.
. It is true that such exertions will be for the sake of purifying man’s
inner being and allowing his latent canacities to appear. Nonetheless,
patient absteution from sin and pleasure-se~king is always bitter to
man’s taste and it is only tr.cough obstinate resistance to lower impuls~,
that he can fulfil his missicn of breaking down the barriers that confront
him and thus ascend ‘o the realm of highey values.

3. Hardship, A Cause of Awakening:

Those who are drunk on the irrogance of power and svccess and
who have tctally forgotten himane ethics because of the seuuction ~f
their soul and their senses will sometimes find, i1 varions corrers of the
world, that the occurrence of unpieasant events makes thein open to
fundamental changes and developments that tear away from theia the
veils of forgetfulness. They may even be guided to a path leading to
some degree of moral perfectior and a futuve more fruitful than their
present. There arv people in w.om misfortune has ir.duced a prufound
transformation.

Considering vhe harmful effects of neglectfulness and the intoxi-
cati~n of arrogance on the one hand, and the numerous moral lessons
taught by misfoiiune on the other, it can be said that failure and mis-
fortune are relative insofar as they contain great blessings: they contrib-
ute fruitfully to the building of man’s awareness and will.

Hardshup is. then, the preliminary to higher, more advanced states
of being; it prepares man for the recompense that awaits him, and from
his response to it it becomes apparent whether he has attained the lofty
degree of sincerity and devotion or is sunk in decay.

The Qur’an says:
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We have created man in the embrace of hardship.(90:4)
Or again:
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We test you with fear, hunger, the loss of wealth and possessions, death, and
the loss of the fruits of your toil. Give glad tidings to those who struggle
manfully on this path, those who say when afflicted with calamity and pain,
‘We are from God and to Him we return on our path to perfection’ — they it
is who receive kindness and mercy from their Lord together with their suffer-
ing, and they it is who are truly guided.(2:155 — 157)

Without doubt God could have created a world without hardship,
pain and misfortune, but that would have meant His depriving man of
freedom and choice; he would have been let loose in the world as a
creature without will or the power of decision, just like any other
creature lacking perception and awareness, formed exclusively by nature
and totally obedient to it. Would he then have deserved the name of
man?

Having paid the heavy price of losing all his innate capacities and
freedom, his most precious resource, would he have advanced toward
perfection, or decayed and declined? Would not the world too have lost
all goodness and beauty, these being comprehensible only in terms of
their opposites?

It is plain that the power to distinguish and discriminate makes
possible the existence of good and evil, of beauty and ugliness. By giving
man the inestimable blessing of freedom and the ability to choose, God,
Whose wisdom is manifest throughout creation, wished to display fully
His ability to create phenomena bearing witness to His wisdom and
power.

He placed within man’s being the possibility of doing both good
and evil, and although He compels him to do neither He always expects
him to do good. God does not approve of evil; it is righteous conduct
that meets with His approval and in exchange for which He provides
abundant, unimaginable reward. God warns man against following the
path of evil and threatens him with punishment and torment if he does
SO.

Thus by using the power of choice that God has bestowed on him,

man can act as he should, conforming both to divine guidance and to
his own conscience.
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But if occasionally his foot should slip and he should commit some
sin, the path remains open for him to return to purity and light, to
God’s favour and mercy. Thisis in itself a further manifestation of God’s
generosity and all-embracing justice, one more of the blessings He
bestows on His servants.

Were God to give immediate reward to the virtuous for their righ-
teous conduct and acts, they would not in any way be superior to the
corrupt and the sinful. And if the evil in thought and in deed were to be
always met with instant punishment and retribution, virtue and purity
would not enjoy any superiority in this world to vice and impurity.

* * *

The principle of contradiction is, in fact, the basis of the created
.Wworld; it is what enables matter to change and evolve, so that God’s
grace flows through the world. Were matter not to take on different
shapes as a result of its encounter with various beings and were being
unable to accommodate new forms within itself, the differentiation
and advancement of being would be impossible. A stable and unchang-
ing world would resemble stagnant capital that produces no profit. For
creation, change is the capital that brings about profit. It is of course
possible that the investment of a certain portion of capital should result
in loss, but the constant motion of matter as a whole definitely results
in profit.

The contradiction that takes place in the forms of matter results
in the advancement of the order of being toward perfection.

There is some question as to whether evil exists in the world in the
real sense of the word. If we look carefully we will see that the evil of
things is not a true attribute; it is a relative attribute.

Firearms in the hands of my enemy are an evil for me, and firearms
in my hands are an evil for my enemy. Setting aside me and my enemy,
firearms are in themselves neither good nor bad.

The course of nature can be said to be mathematical; that is, its
system has been established in such a way as not to answer all of our
needs. We, however, wish to fulfil all our countless desires without
encountering the least hindrance, and the forces of nature do not
answer the limitless wishes we cherish, wishes which are in any event
worthless from the point of view of our essential nature. Nature pays
no attention to our desires and refuses to submit to our wants. So when
we encounter unpleasantness in our lives, we become unjustifiably
upset and we term the causes of our discomfort as “evil.” If someone
wants to light his lamp when there is no oil in it, he won’t start sighing
and complaining or cursing the whole universe!

Creation is constantly advancing toward a clear goal, through
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unceasing . ort ar striving. Specific causes determine each step it
t~kes, aund the changes and develspments i. unuergoes are not designed
+v meet men’s approval or satisfy their desires.

Il should be accepted tha. some of the occurrences of this world
will not correspond to our wishes, and we ~..<~. not to ga»? as in-
justice things we ex) 2rie'.cc 2s unpleasant

‘Ali, the Commander of the Faithful, — neace be upon him —
describes th. world as an abode of hardsk’; rut no-etheless a good
place for t_e one whko knows it properls Alchough he encourtered
hims .. all kind. of hardship and v+~ ’2asantness, he constantly drew
men'’s attention to the absol*. justice of God. |

Another .m~ortan' point which must nut be overlooked is that
good and evil d_ not rcpresent tv. mutually exclusive catego.ies or
seri.s in the ovder of creavion. (GFoodness is identical with being, and
evil i5 identic . with non-being; wherever being makes its appearance.
aon-2x1r" aw. 17 also implied.

When we speak of poverty, indigence, ignoran-~e or disease we
stould not irnagine that they have senarate realities: poverty is simply
not haviug wealth, ignorarce i "he absence ¢ * knowledge, and disease
is e loss of health. Wealth a.d knowledge are realit “., but poverty is
nething other than the emptiness of the hand and t.e pocket, and
‘gne-ance the abs--ice of knowledge. Herce poverty and ignoiance h~ve
no tangible reality; they are d=fined through the non-existence of other
thing ..

The same is the cose with calamities and misfortunes that - regard
as evil and the source <f suffering. They too are a kind of 10SS Or non-
being, ard are evil only :i: the sense that they result ir. the destructio~
or non-existence of s~methiag other than themselves. Apart from this,

othing, msofar as it exists, can in any way be ¢ lied evil or ugly.

If calami s did no* entail sickness and death, the loss and rui.. of
ceriain creatures, eventing their caracities from unfolding, ikey would
not v~ bad. It is the lns;s and ruin arising from misfortunes that is
inherent:y bad.

Whatevar «xists in t.e world is good; evil rertains to non-being,
and rince non-beun:, does not form a category independen. cf being, it
has ot D~en created and does not exist.

Being and non-being are like the sun and its shadow. When a body
is turned to the un it casts a hadow. What i « shadow? The shadow
has not been created by anything: it consists simply of the sun not
shining ir a given nlace because of the existence of an obstar , it has
no source or cigin of its cwn.

Things h~ve a real ¢ istence hy virtue of having been created with-
out reference to things other +han them; in this sense they are not evil.
For a world view derived from belief in God the world is equivaleat to
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good. Everything is inherently good; if it is evil, it is so only in a relative
sense and in connection with things other than itself. The existence of
everything is unreal for other than itself, and untouched by creation.

The malarial mosquito is not evil in itself. If it is described as such
it is because it is harmful to man and causes disease. That which is cre-
ated is the existence of a thing for itself, which is a true existence;
relational existence has no place in the order of being and is not real.
We cannot therefore ask why God has created relative or relational
existence. Relational entities are inseparable from the real entities that
give rise to them; they are their inevitable concomitants and do not
partake of their being. One cannot then speak of relational entities
having been created.

That which is real must necessarily derive its being from the
Creator. Only those things and attributes are real that exist outside
the mind. Relative attributes are created by the mind and have no

existence outside it, so one cannot go looking for their creator.

Furthermore, that which has the potential to exist is the world as
a whole, with all the objects it contains and the attributes that are
inseparable from it; the world represents an indivisible unit. From the
vantage point of God’s wisdom, either the world must exist on the
pattern that is peculiar to it, or it cannot exist at all.

A world without order or lacking the principle of causality, a
world where good and evil were not separate from each other, would be
an impossibility and a fantasy. It is not possible to suppose that one
part of the world should exist and another should not. Creation is a
whole, like the form and figure of man, and its parts are inseparable
from each other.

God is absolutely free of all need, and one consequence of this is
that He freely bestows being, like a generous man whose largesse
expects no return, or iike a skilled artist who is constantly busy with
the creation of new forms. Such abundant generosity and creativity
define the essence of the Lord Whose signs are manifest and evident in
every phenomenon.

4. Some Aspects of Inequality:

Suppose that the owner of a factory employs both skilled and
unskilled workers to operate and administer his facotry. When it is
time to pay their wages he pays the skilled and qualified workers whose
job is at a higher level more than the unskilled workers.

Now is this difference in wages just or unjust? Is the factory owner
acting equitably or inequitably?

Doubtless there is a difference involved here, but we cannot call it
discrimination. Justice does not require the factory owner to pay un-
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skilled workers the same as skilled workers. It means rather that he
should give to each category what it deserves. Such a rule will clearly
delineate the comparative value of each job and contribute to the wel-
fare of the workplace.

To make distinctions in such cases is an eloquent and practical
form of justice; not to do so would be equivalent to oppression, dis-
crimination and injustice; it would be the result of an inadequate
appreciation of the relative value of things in their differentiation.

When we look at the world as a whole and analyze its various
_parts, we see that each part has its own special position and function
and is clothed in the qualities that are suitable to it. In the light of this
realization, we can understand the necessity of vicissitudes in human
life, of light and darkness, of success and failure, for maintaining the
general equilibrium of the world.

If the world were to be uniform, without variation or difference,
the varied and multiple species of being would not exist. It is precisely
in this abundant variety and multiplicity that do exist that we see the
splendour and magnificence of the world. Our judgement of things will
be logical, correct, and acceptable when we take into consideration the
equilibrium prevailing in the universe and the interrelations that bene-
ficially bind its various parts to each other, not when we examine the
part in isolation from the whole.

The order of creation is based on equilibrium, on receptivities and
capacities; what is firmly established in creation is differentiation, not
discrimination. This observation makes it possible for us to examine the
matter more objectively and specifically. Discrimination means making
a difference among objects possessing the same receptivities and existing
under the same circumstances. Differentiation means making a differ-
ence among capacities that are unequal and not subject to the same
circumstances.

It will be erroneous if we say that it would be better for everything
in the world to be uniform and undifferentiated, for all the motion,
activity and lively interchange we see in the world is made possible by
differentiation.

Man has various ways of perceiving and experiencing beauty, once
there is a contrast between ugliness and beauty. The attraction exerted
by beauty is, in a sense, the reflection of ugliness and its power to repel.

In the same way, if man were not tested and tried in life, piety and
virtue would have no value, and there would be no reason to refine one’s
soul and nothing from which to restrain one’s desire.

If a whole canvas is covered in a uniform way, we cannot speak of

it being a picture; it is the variation of colour and detail that displays
the skill of the artist.

In order for the identity of a thing to be known, it is essential
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that it be differentiated from other things, for the measure by which

things or persons are recognized is the outer or inner differences they
have with each other.

* * *

One of the wonders of creation is the variation in the capacities
and gifts with which beings are endowed. In order to ensure the con-
tinuance of social life creation has given each individual a particular
set of tastes and capacities the interplay of which ensures the order
of society; each individual meets some of the needs of society and
contributes to solving some of its problems.

The natural difference of individuals with respect to capacity
causes them to need each other. Everyone takes on some of the tasks of
society acmrdmg to his own taste and capacity, and the social life
“+secured in that way makes it possible for man to progress and advance.

Let us take a building or an aeroplane as an example. Each of
them has numerous separate parts, complex and detailed components
that differ greatly from each other in size and form, this difference
deriving from the responsibility that each component has toward the
whole.

Were this difference not to exist in the structure of the aeroplane,
it would no longer be an aeroplane but a compound of assorted metals.
If differentiation is a sign of true justice in the aeroplane, it must also
be an indication of divine justice among all the creatures of the world
including man.

In addition, we must be aware that differentiation among beings is
innate to their essence. God does not create everything with a separate
and discrete exercise of His will; His will is not exercised individually.
The entire world from beginning to end came into being with a single
exercise of His will; it was this that enabled creatures in their infinite
multiplicity to come into being.

There is then a specific law and order that regulates all the dimen-
sions of creation. Within the framework of causality it assigns a partic-
ular rank and position to everything. God’s will to create and regulate
the world is equivalent to His willing order in it.

There are definite philosophical proofs in support of this proposi-
tion, and it is also expounded in the Qur’an:
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We created everything with a certain quantity and limit; Our act is but one,
like the blink of an eye.(54:49— 50)
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It would be wrong to imagine that the differentiation and relations
established by God in His creation are the same as the conventional
relations existing in human society. God’s connection with His crea-
tures 1s not a mere conventional or relational matter; it is a connection
deriving from the very act of creation. The order that He has placed in
all things is the result of His creating it. Every being receives from God
the amount of perfection and beauty it is able to receive.

If there were no particular order regulating the world, any being
might, in the course of its motions, give rise to any other being, and
cause and effect might switch places. But it must be understood that
the essential interrelations among things are fixed and necessary; the
station and property bestowed on a thing adheres inseparably to it,
whatever rank and degree of existence it may have. No phenomenon
can go beyond the degree that has been fixed for it and occupy the
degree of another being. Differentiation is a concomitant of the degrees
of being, assigning to them differing amounts of weakness and strength,
deficiency and perfection.

It would be discrimination if two phenomena had the same capacity
to receive perfection but it was given only to one of them and denied to
the other.

The degrees of being that exist in the order of creation cannot be
compared with the conventional ranks of human society. They are real,
not conventional, and not transferable. For example, men and animals
cannot change places with each other in the same way that individuals
can change the posts and positions they occupy in society.

The relationship connecting each cause with its effect and each
effect with its cause derives from the very essences of the cause and
effect respectively. If something is a cause, it is so because of some
property that is inseparable from it, and if something is an effect it is
so because of a quality inherent in it, which is nothing other than the
mode of its being.

There is, then, an essential and profound order that links all
phenomena, and the degree of each phenomenon within the order is
identical with its essence. Insofar as differentiation relates to a deficiency
indwelling in the essence it is not discrimination, because the effusion
of God’s bounty is not enough for a reality to come into being; the
receptivity of the vessel destined to receive the bounty is also necessary.
It is for this reason that certain beings suffer deprivation and do not
attain higher degrees; it is impossible that a thing acquire the capacity
for being or some other perfection and that God not grant it to it.

The case of numerals is exactly similar: each number has its own
fixed place. Two comes after one and cannot change places with it.

If we change the place of a number we will have changed its essence at
the same time.
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Itisclear, then, that all phenomena possess fixed ranks and modal-
ities and are subordinate to aseries of stable and immutable laws. Divine
law naturally does not form a separate created entity, but an abstract
concept deduced from the manner in which things are seen to exist.
That which has external existence consists of the levels and degrees of
being on tke one hand and the system of cause and effect on the other.
Nothing occurs outside of this system, which is none other than the
divine norm mentioned by the Qur’an:

& s

fras oF Tip A
"8 )&Jfﬁﬂlg;,..u._l..l_ﬁ;"_} $ 8 n
You will never find any change in the divine norm.(35:43)

* * *

The order of creation is based on a series of laws irherent in its
essence. The place of every phenomenon within it is clearly defined,
and the existence of the various levels and degrees of existence is a
necessary consequence of the systemic nature of creation, which
inevitably gives rise to variety and differentiation.

Variation and Jifferentiation have not themselves been created;
they are the inseparable attributes of all phenomena. Every particle in
the universe has received whatever it had the potential to receive; no
injustice or discrimination has been visited upon it, and the perfection
of the universe — resembling a multiplication tahle in its precise and
immutable ordering — has thereby been ensured.

Materialists who regard the existence of variation and differenti-
ation in the natural order as evidence of oppression and injustice and
imagine that the world is not ruled by justice will inevitably exp.rience
life as difficult, unpleasant, and wearying.

The hasty judgement of the materialist confronted by hardship
and difficulty is like the verdict of a child watching a gardener pruning
the healthy, green branches of a tree in the spring. Unaware of the
purpose and significance of the pruning, the child will think the gardener
a destructive and ignorant person.

If all the bounties of the world were placed at the disposal of the
materialist he would still not be content, For once the world is seen to
be aimless and based on injustice, it is meaning!2ss for man to seek
justice, and in a world that is lacking an aim it is absurd for man to set
himself one.

If the origin and destiny of man are as the materialists depict them,
such that he is a grass that grows of itself and then disappears, then man
must be the most wretched of creatures. For he would be living in a
world with which he lacks all affinity, compatibility and harmony.
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Thought, feeling and emotion would cause him distress, being nothing
more than a cruel joke played on him by nature to increase his misery
and wretchedness and augment his suffering.

Were a man of initiative and genius to devote himself to the
service of humanity, what benefit would it hold for him?

Posthumous commemorations and honourings, ceremonies held at
his tomb, would not benefit him in the slightest; they would serve only
to maintain a hollow legend, because the person in question would have
been nothing more than a form assembled by nature for its amusement
as a plaything for a few days before being turned into a handful of dust.

If we look at the fate of the majority of people who are constantly
struggling with various kinds of sorrow, anxiety, deprivation and failure,
the picture grows still bleaker. With such a view of human life, the only
paradise materialism has to offer man is a hell of terror and pain. The
materialist position that man lacks freedom and choice makes of him
an even more wretched creature.

The monodimensional worldview of materialism would have it
that man is like an automaton, with the mechanism and dynamism of
its cells operated by nature. Can human intelligence and instinct — not
to mention the realities of existence — accept such a banal and petty
interpretation of man, his life and his destiny? -

Were this interpretation to be true, man would be as incapable of
experiencing happiness as a child’s doll. Placed in such a situation,
man would be compelled to make of his own passions and inclinations
the foundation of morality and the yardstick of value, to judge all
things according to personal profit and loss. He would do his utmost
to destroy every obstacle in his path and loosen all restraints on his
carnal desires. Were he to act otherwise, he would be regarded as
backward and ignorant.

Anyone who possesses the slightest amount of insight, and judges
the matter in a disinterested and dispassionate way will regard these
short-sighted and fantastic notions as invalid, however much they be
decked out in philosophical and scientific sophistry.

A man with a religious worldview regards the world as an orderly
system possessing consciousness, will, perception and aim. The supreme
justice-dispensing intelligence of God rules over the universe and every
particle of being and watches over all actions and deeds. A religious
man therefore feels a sense of responsibility vis-a-vis the consciousness
that rules over the world, and knows that a world created and adminis-
tered by God is necessarily a world of unity, harmony and good. He
understands that contradiction and evil have an epiphenomenal existence
and play a fundamental role in the achievement of good and the emer-
gence of unity and harmony.

Furthermore, according to this worldview which sketches out broad
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horizons for man, life is not restricted to this world, and even the life of
this world is not restricted to material well-being or freedom from effort
and pain, The believer in religion will see the world as a path that must
be traversed, as a place of testing, as an arena of effort. In it, the
righteousness of men’s deeds is tested. At the beginning of the next life,
the good and the evil in the thoughts, beliefs and actions of men will be
measured in the most accurate of balances. God’s justice will be revealed
in its true aspect, and whatever deprivation man may have suffered in
this world, whether material or otherwise, it will be made up to him.

In the light of thisdestiny that awaits man, and given the essential
nullity of the goods of the material world, man orients his conscious
striving exclusively to God. His aim becomes to live for Him and to die
for Him. The vicissitudes of this world no longer claim his attention.
He sees ephemeral things for what they are, and he allows nothing to
seduce his heart. For he knows that the forces of seduction would
cause his humanity to wither and draw him down into the whirlpool of
materialistic misguidance.
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In conclusion, we would add that even apart from the question of
receptivity the existence of difference in the world does not imply
injustice. Oppression and injustice mean that someone is subjected to
discrimination although he has a claim equal to that of someone else.
But beings do not have any “claim” on God nor did they ever, so if
some things enjoy superiority over others this cannot count as injustice.

We have nothing of ourselves: each breath and each heartbeat,
each thought and idea that passes through our mind, are taken from a
stock that we do not own and have done nothing to build up. That
stock is a gift from God, bestowed on us at the moment of birth.

Once we understand that whatever we have is nothing but a divine
gift, it will become apparent that the differences among the gifts He
gives men are based on His wisdom but have nothing to do with either
justice or injustice, because there was no question of any merit or claim
on our part.

This finite and temporary life is a gift to us, a present from the
Creator. He has absolute discretion in deciding the type and quantity of
the gift that He gives, and we have no claim upon Him. We have there-
fore no right to object even if the gift given us quite free of charge
appears slight and inconsequential.

NOTES:

1. Kifayat al-muwahhidin, 1, 442,
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Martyr Muhammad Béqir al-Sadr’s

Critique of Marxist Philosophy:

A Critical Summary of His Book Our
Philosophy: Part 2

by ‘Ali Quli Qarad’i

Preface:

Ever since man has attempted to determine his relation to the external
world, the formulation of world view has been a central problem of
philosophic thought. The author’s aim is to present the world view of
Islamic philosophy against the backdrop of other views presented by
modern Western philosophy, especially Marxism.

Two issues are involved in the difference between world views:
The first one  relates to realistic and idealistic conceptions of the
world. Realism believes in the existence of an objective reality indepen-
dent of mind, while for idealism reality can be only mental. The second
issue involves two separate outlooks within realism: materialism and
theological realism. Materialism regards sensible matter as the common
ground of all existence including mind and consciousness. Theological
realism (hitherto referred to as ‘realism’) goes beyond matter and asserts
the existence of an eternal and infinite cause as the primary cause of all
phenomena, including the mental and the material realms.

Correction of Some Errors: Here, it is necessary to correct the mis-
conceptions' of some modern writers. The first of these errors is to
consider the conflict between theology and materialism as the one
between idealism and realism, as if theological thought advocated
idealism and materialism was the only representative of realism.

The second is the accusation that the theistic world view attributes
every phenomenon to a supernatural cause and thus makes science
impossible by completely eliminating causality and law from the realm
of nature. This accusation is false, because theology considers God as a
cause transcending nature, as a power above nature and matter. This
error involves a misunderstanding of the place of the transcendent cause
in the causal chain.
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The third error is that of identifying spirituality with idealism,
whereas spirituality can be considered as an attribute of idealism as well
realism; it has a different meaning in each of these outlooks.

Thus there are three kinds of world views: idealism, materialism
and theological realism. Idealism was studied in Part 1, while discussing
the theory of knowledge. Materialism and theological realism will be
studied in this part.

A Clarification: At the outset a number of points have to be clarified.

Firstly, what is the basic feature that distinguishes all the various
versions of materialism from theological realism, making them two
conflicting schools? The answer is that the basic distinguishing feature
of materialism is its denial that there is anything beyond the scope and
realm of experimental science. Both the theologian and the materialist
accept the findings and formulations of science, but they differ over the
issue that there is an immaterial realm of existence beyond the realm of
experiment and sensible phenomena. The materialist considers natural
causation revealed by experiments as the sole ground of all existence,
including mind and consciousness. The theological realist, on the con-
trary, regards the knowing subject and its knowledge as being of an
immaterial nature. Further, theological realism asserts that the develop-
ments and movements studied by science are, in the ultimate analysis,
attributable to a cause transcending nature and the material world. The
materialist denies this and claims that no immaterial or tanscendent
causes are revealed in the field of experiment, nature is dynamic, auton-
omous, self-sufficient and self-contained.

It is clear that there is no dispute between theology and materialism
with regard to scientific truths. The theologian admits all scientific
truths; he just admits other truths and asserts the existence of a primary,
non-sensible and immaterial cause of nature’s movements and phe-
nomena.

Secondly, if the conflict between theology and materialism is that
of affirmation and negation, which of the two schools is responsible for
giving evidence in favour of its position? The theologian must offer
reasons for his affirmation and the materialist for his negation, for
absolute denial like absolute affirmation requires proof. The materialist,
by his absolute denial, in fact asserts that he has examined the entire
realm of being and not found any immaterial cause in it.

Now a second question arises: What kind of evidence that can be?
The answer is that the evidence for the affirmation or for the denial
must be based on reason, not on sense experience. This is contrary to
the materialist view, which considers sense experience as its evidence
and claims that the propositions of metaphysics and theology cannot in
general be verified by sense experience and that an analysis of experience
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and nature does not reveal the existence of immaterial things. Now if
materialism is correct in its claim that sense experience and science do
not constitute a proof for the propositions of theology, then neither
can they be proof for its absolute negation. Moreover, the truths of
science are not the subject of disputation between theology and materi-
alism. For the disputation relates rather to the philosophical interpreta-
tion of these truths which asserts the existence of a cause transcending
the limits of sense experience. It is clear that sense experience cannot
be considered as a proof for the negation of a truth outside its own
linits.

Science does not affirm the materialist view of the world. All the
truths uncovered by science leave room for the assumption of a cause
above matter. Scientific experimentation cannot prove that matter is
not created by an immaterial cause. Therefore, the proof in support of
materialism cannot be based on scientific truths or sense experience.

‘Rather, materialism is a philosophic interpretation of experience and

scientific truths, in the same way as theological realism is: both of them
give different interpretations to the findings of science. The soundness
of these interpretations cannot be established on the basis of sense
experience.

This leads us to a third question: If scientific experimentation is
not sufficient by itself for deciding the 1ssue, is there any other means
available to the human mind? Al-Sadr’s answer is that human reason is
sufficient for studying this issue, in the same way as it studies all scien-
tific issues in the light of primary rational knowledge, which is indepen-
dent of experience. Thus the method adopted by theological realism in
demonstrating its propositions is ultimately the same method by which
we prove all scientific truths and laws.

Dialectics:

In classical Greek philosophy ‘dialectics’ meant 2 specific method
of discussion in which the debate between the representatives of oppo-
site points of view begins from preliminaries admitted by both the sides
and proceeds until one of the points of view is affirmed or a new
conclusion is reached by the way of synthesis of formerly opposite
viewpoints.

Dialectic in modern Western philosophy is not a method of discus-
sion but a method of explaining reality and a general law of the universe
according to which movement is a continuous development of opposi-
tions and contradictions, their merging and reconciliation. The idea is
an old one, foreshadowed by Empedocles (who explained change as a
conflict between the world forces of Love and Strife) and Zoroaster,
and embodied in the ‘golden mean’ of Aristotle, who held that “the
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The third error is that of identifying spirituality with idealism,
whereas spirituality can be considered as an attribute of idealism as well
realism; it has a different meaning in each of these outlooks.

Thus there are three kinds of world views: idealism, materialism
and theological realism. Idealism was studied in Part 1, while discussing
the theory of knowledge. Materialism and theological realism will be
studied in this part.

A Clarification: At the outset a number of points have to be clarified.

Firstly, what is the basic feature that distinguishes all the various
versions of materialism from theological realism, making them two
conflicting schools? The answer is that the basic distinguishing feature
of materialism is its denial that there is anything beyond the scope and
realm of experimental science. Both the theologian and the materialist
accept the findings and formulations of science, but they differ over the
issue that there is an immaterial realm of existence beyond the realm of
experiment and sensible phenomena. The materialist considers natural
causation revealed by experiments as the sole ground of all existence,
including mind and consciousness. The theological realist, on the con-
trary, regards the knowing subject and its knowledge as being of an
immaterial nature. Further, theological realism asserts that the develop-
ments and movements studied by science are, in the ultimate analysis,
attributable to a cause transcending nature and the material world. The
materialist denies this and claims that no immaterial or tanscendent
causes are revealed in the field of experiment; nature is dynamic, auton-
omous, self-sufficient and self-contained.

It is clear that there isno dispute between theology and materialism
with regard to scientific truths. The theologian admits all scientific
truths; he just admits other truths and asserts the existence of a primary,
non-sensible and immaterial cause of nature’s movements and phe-
nomena.

Secondly, if the conflict between theology and materialism is that
of affirmation and negation, which of the two schools is responsible for
giving evidence in favour of its position? The theologian must offer
reasons for his affirmation and the materialist for his negation, for
absolute denial like absolute affirmation requires proof. The materialist,
by his absolute denial, in fact asserts that he has examined the entire
realm of being and not found any immaterial cause in it.

Now a second question arises: What kind of evidence that can be?
The answer is that the evidence for the affirmation or for the denial
must be based on reason, not on sense experience. This is contrary to
the materialist view, which considers sense experience as its evidence
and claims that the propositions of metaphysics and theology cannot in
general be verified by sense experience and that an analysis of experience
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and nature does not reveal the existence of immaterial things. Now if
materialism is correct in its claim that sense experience and science do
not constitute a proof for the propositions of theology, then neither
can they be proof for its absolute negation. Moreover, the truths of
science are not the subject of disputation between theology and materi-
alism. For the disputation relates rather to the philosophical interpreta-
tion of these truths which asserts the existence of a cause transcending
the limits of sense experience. It is clear that sense experience cannot
be considered as a proof for the negation of a truth outside its own
limiits.

Science does not affirm the materialist view of the world. All the
truths uncovered by science leave room for the assumption of a cause
above matter. Scientific experimentation cannot prove that matter is
not created by an immaterial cause. Therefore, the proof in support of
materialism cannot be based on scientific truths Or sense experience.
.Rather, materialism is a philosophic interpretation of experience and
- scientific truths, in the same way as theological realism is; both of them
give different interpretations to the findings of science. The soundness
of these interpretations cannot be established on the basis of sense
experience,

This leads us to a third question: If scientific experimentation is
not sufficient by itself for deciding the issue, is there any other means
available to the human mind? Al-Sadr’s answer is that human reason is
sufficient for studying this issue, in the same way as it studies all scien-
tific issues in the light of primary rational knowledge, which is indepen-
dent of experience. Thus the method adopted by theological realism in
demonstrating its propositions is ultimately the same method by which
we prove all scientific truths and laws.

Dialectics:

In classical Greek philosophy ‘dialectics’ meant a specific method
of discussion in which the debate between the representatives of oppo-
site points of view begins from preliminaries admitted by both the sides
and proceeds until one of the points of view is affirmed or a new
conclusion is reached by the way of synthesis of formerly opposite
viewpoints.

Dialectic in modern Western philosophy is not a method of discus-
sion but a method of explaining reality and a general law of the universe
according to which movement is a continuous development of opposi-
tions and contradictions, their merging and reconciliation. The idea is
an old one, foreshadowed by Empedocles (who explained change as a
conflict between the world forces of Love and Strife) and Zoroaster,
and embodied in the ‘golden mean’ of Aristotle, who held that “the
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knowledge of opposites is one. " ‘

Hegel was the first to establish a complete logic (and metaphysics,
which in Hegel is same as logic) on the basis of the notion of dialectic.
In this logic, which is claimed to govern thought and existence, the
fundamental principle is one of thesis, antithesis, and synthesis, which
involves a constant ‘taking up’ and reconciliation of pairs of contradic-
tories in higher, more comprehensive and penetrating ideas, until finally
all oppositions are overcome in the all-inclusive, all-reconciling and all-
explaining Absolute Idea. -

Hegel views conception as a hierarchy of syntheses whose skeleton
" is constructed of ascending triads in which seemingly antagonistic con-
cepts are reconciled by dialectic in higher logical concepts. The most
basic triad involving the concepts of being and non-being as thesis and
antithesis yields the synthetic concept of becoming. The ideas of becom-
ing and change involve the concepts of identity and difference which
are reconciled in the concept of essence. The concepts of essence and
existence, whole and part, appearance and reality are resolved in the
concepts of ground and force. The concept of force suggests those of
actuality and potentiality, whose dichotomy is reconciled in the con-
cept of fact. Also the notion of fact suggests those of necessity and
freedom, which are resolved in the concept of ‘hature of things’. Now
we are confronted with the thesis and antithesis of substance and its
attributes or accidents. This contradiction is overcome by regarding the
substance as the cause of its attributes. Here cause contains the effect
and so cause and effect become one. Similarly final and efficient
causation are synthesized in the identity of means and end, which are
neither external tonor distinct from each other, by the concept of
process. The world-process and the Absolute are one; it is its own cause
and its own goal. Hence the actual is the ideal; on the moral plane, value
and fact are identical.

Hegel’s stand on the law of contradiction is dubious. As can be
seen, the driving motive behind every Hegelian synthesis is avoidance of
contradiction; i.e. it is inspired by belief in the impossibility of contra-
diction. Morevoer, he holds that the nature of Reality can be deduced
from the sole consideration thatit must not be self-contradictory.

On the contrary, according to Hegel, truth and falsehood are not
sharply defined opposites, as is commonly supposed; nothing is wholly
false and nothing that we can know is wholly true. The truth is the
‘whole’, and nothing partial is quite true. Whatever the value of his
arbitrary analysis of concepts, it does not seem correct, on the whole,
to hold that Hegel rejects the principle of contradiction.

Hegel is one of the most confused of philosophers. His philosophy
is difficult because it is difficult to understand confusion. The Marxist
interpretations, or misinterpretations, of Hegelian dialectics have added
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to this difficulty. Therefore, when al-Sadr criticizes Hegel, he has the
Marxist interpretation of Hegel before him.

Thus when we see al-Sadr charging Hegel with the complete
rejection of the principle of contradiction and with holding that con-
tradiction is not only the primary principle of all knowledge but the
general law of the universe, we should understand him as criticizing
the Marxist interpretation of dialectics rather than Hegel. With these
remarks now we turn to al-Sadr’s criticism of Marxist dialectics.

According to the Marxists, the dialectical method is characterized
by four main points: (1) The movement of development, (2) the contra-
diction of development, (3) the leaps of development, and (4) the
general linkage. These are supposed to replace the four laws of thought
recognized by formal logic: the law of identity, the law of contradiction,
the law of conversion, and the law of demonstration.. Al-Sadr then goes
on to deal with the four points of the dialectical logic one by one.

The Movement of Development:

The dialecticians reproach metaphysics and traditional logic for
considering nature in a static state of unchanging frozenness and stag-
nant stability and for failing to reflect nature in its moving and progres-
sive reality. According to this claim, the poor metaphysician is an unper-
ceptive being devoid of consciousness and awareness who fails to notice
change, transformation and movement in the realm of nature.

Al-Sadr briefly recapitulates the standpoints of Greek philoso-
phers regarding motion. He refers to the paradoxes of Zeno (d.c. 430
B.C.) — which were arguments put forward to demonstrate the incon-
ceivability of motion — and to the acceptance of motion by the Aristo-
telian school. The problem is related to the manner in which motion was
conceived: either asasuccession of pauses in instants of time or as a
gradual advance in which there is no pause or rest.

Islamic philosophy pictures motion as the gradual actualization of
the potentiality of a thing. Development always consists of something
actual and something potential. Thus motion continues as long as a thing
combines both actuality and potentiality, existence and possibility. If
possibility is exhausted and no capacity for a new stage remains, motion
ceases. Mulla Sadra (1572—1641) demonstrated that motion does not
pertain to the accidental surface of things but goes on inside their very
substances. Not only that, he also showed clearly that motion and
change is one of the necessary principles of metaphysics.

The accusation of the dialecticians that metaphysics views nature
as static and frozen is due to their failure to understand motion in its
proper philosophical sense. The difference between the ways meta
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physics and dialectical materialism view motion consists of these two
points:

Firstly, dialectical materialism views motion as being based on
contradiction and strife among contradictories. According to the meta-
physics of Muslim philosophers motion is a progression from one stage
to an opposite stage without involving the union of these opposites in
any one of its stages.

Secondly, motion according to Marxism is not confined to external
nature but is also common to intellectual truths and ideas. On the basis
of this, there can be no absolute truths. According to Muslim philoso-
phers, motion and development do not intrude into the realm of knowl-
edge and thought.

In regard to the first point, al-Sadr quotes a passage of Engels
wherein motion is conceived as continuous succession of contradiction
and the temporary reconciliation of this contradiction. ““The simplest
mechanical change in place,” says Engels, “cannot, in the last analysis,
occur except by means of the presence of a certain body in a certain
place at a certain moment and in another place at the same moment.
In other words its being and non-being are simultaneously in one place.”
This shows that the Marxists have not made much progress since Zeno in
conceiving motion. Fakhr al-Din al-Razi also raised similar objections
against the gradual emergence of a thing. The Marxists however differ
from the ancient Greek philosophers in that while the latter negated
motion because it involves contradiction, the former use this conception
of motion to justify contradiction. *

The alleged contradiction in motion is only due to the confusion
between potentiality and actuality. At no stage does motion involve a
specific rank in actuality and another rank in potentiality. In other
words, motion is a gradual actualization of potentiality. The confusion
in the Marxist conception of motion arises due to its considering the en-
tanglement of actuality and potentiality, or their union in all the stages
of motion as a union of actual opposites, a continuous contradiction
and a strife among the contradictories.

Now that motion is not the result of an inner cause in the form of
conflicting contradictories, it is also impossible for motion to be self-
sufficient or to be without an external cause that takes a thing contin-
uously from potentiality to actuality. Applying this idea to material
nature as a whole, al-Sadr derives a theological conclusion. The very
existence of nature is a gradual progression and continuous departure
from potentiality to actuality. Since there can be no self-sufficiency
in the form of internal contradiction, the law of causality forces us to
recognize a cause transcending the limits of nature.

Al-Sadr then takes up the second thesis of dialectical materialism,
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that dialectical change and development also occur in the realm of
thought and truth, which could not portray nature if thought did not
grow and develop dialectically like nature. “Reality grows”, states a
Marxist citation, “and the knowledge that results from this reality
reflects it, grows as it grows, and becomes an effective element of its
growth.” Al-Sadr rejects this dialectical picture of the movement of
thought for the two following reasons:

1. The realm of nature involves fixed laws that reflect fixed truths
in the realms of thought and knowledge. Scientific knowledge reflects
the permanent underlying the transient in nature.

2. Firstly, concepts and ideas, no matter how"accurate, do not
possess the actual properties of the things to which they pertain (e.g.
the idea of radium does not emit relation). Motion is one of those
properties. A true idea, although it reflects objective reality, need
not possess the actual properties of the reality it represents. Hence
the concepts of changing things do not change in order to reflect the
‘objective reality of those things.

Al-Sadr then takes up the second Marxist argument intended to
demonstrate the dialectic development of thought, that knowledge is a
natural phenomenon and therefore governed by the same laws that rule
nature. It changes and grows dialectically as do all the phenomena of
nature. The laws of the dialectic apply to both matter and knowledge.

This argument rests on a pure materialistic explanation of knowl-
edge. Al-Sadr postpones the analysis of this view to an independent
chapter, “Knowledge’’, at the end of the book. Here it suffices to put
a question to the Dialecticians: Is this materialistic explanation of
knowledge reserved for the thought of the dialecticians or does it
extend also to the thought of others who reject the dialectic? It becomes
contradictory for Marxists to accuse other’s thought of being frozen
and static; for if the dialectic is a natural law common to both thought
and nature, then it must apply to all human thought alike.

Thirdly, al-Sadr examines the Marxist effort to produce the history
of science as an empirical evidence for the dialectical movement of
thought. Although progress and development in human knowledge is an
undeniable fact of history, this development is not a kind of motion in
the philosophic sense intended by Marxism. It is no more than an increase
in the quantity of truth and a decrease in the quantity of errors. When a
theory moves from the level of hypothesis to that of law, it does not
mean that scientific truth has grown and altered. Al-Sadr gives a few
instances from the history of science to prove his point. He goes on to
remark that Marxism seeks to achieve two ends by applying the dialectic
to truth. First, it seeks to destroy metaphysics on which theology rests,
by holding that since truth moves and grows there can be no fixed and
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absolute truth. Second, by denying absolute falsity it seeks to make all
truth relative.

The Contradictions of Development:

Here al-Sadr takes up the Marxist rejection of the law of contra-
diction and the claim of dialectical materialism that all change, becom-
ing and development involve contradiction. He explains the meaning of
the law of contradiction and points out that no logical person can deny
the absolute validity of this law. He points out that the Marxist denial
is based on a misunderstanding of what is meant by contradiction. He
examines one by one seven instances of contradiction cited by the
Marxists, and argues that none of them involves a union of actual con-
tradictories. The first example is that of motion, which according to
Engelsisinitself contradictory. As explained previously, there is no
contradiction in motion. The second example is that of the growth of
the living body, which, according to Engels, is at every moment itself
and something other than itself. Other examples include the contra-
diction: of the positive and the negative charges, of action and reaction
in mechanics, attack and defeat, advance and retreat, victory and defeat
in war, etc. Al-Sadr disposes of all these examples by pointing out that
actual opposites are not logical contradictories and that no logical con-
tradiction is involved in any of these cases.

Al-Sadr points out that this compulsive urge to see contradictions
in everything has political motives. In its effort to give a reassuring
analysis of the conflict between the capitalist and the working classes,
Marx builds ur a whole social philosophy on the dialectic of contra-
dictories that promises the ultimate collapse of capitalism and the
victory of communism.

However, the social and political application of the dialectic would
lead to its self-refutation. In the communist utopia envisioned by Marx-
ism, in which classes and class-conflict are abolished, social development
would also come to a halt due to the abolishment of contradiction.
Al-Sadr sarcastically remarks that such a static and stagnant fate has
indeed overtaken the communist states, wherein the subjugation of all
thought to the official doctrine has led to intellectual repression,
stagnation, and backwardness.

The Leaps of Development:

This is another idea in the Marxist ideological arsenal. According
to the dialecticians, gradual quantitative changes reach a point when
the accumulated change produces a sudden qualitative change. Hence
development is not a circular movement but a linear progression from
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one qualitative stage to a new one. Moreover, they assert that this is a
general law of nature. One of the examples offered is that of some
substances, like water, which pass from solid to liquid state and from
liquid to gaseous state at specific temperatures.

Al-Sadr points out that although instantaneous leaps do occur in a
number of natural phenomena, they are by no means general and do
not hold true in the case of all phenomena (e.g. biological organisms,
language, etc.). In the example of water, experimentation does not
demonstrate that heating is a result of contradiction, nor there is any
dialectical development involved. Secondly, neither the heating up of
water nor its passage from one state to another is a linear, irreversible
progression. Thirdly, the leap from solid to liquid state or from liquid
to vapour state does not take place suddenly for the complete mass of
water heated. Why should, then, the leap in the social sphere be imposed
on society as a whole? Finally, al-Sadr points out, the change of state of
water is as much a matter of quantitative change from the viewpoint of
science as the change in temperature. Here al-Sadr seems to refer vaguely
to the kinetic theory of heat, according to which the changes of state
are quantitatively related to the speed of molecular movement and the
force of molecular cohesion.

Al-Sadr goes on to criticize Marx’s view of transformation of sur-
plus value into capital as an instance of accumulated quantitative change
passing into qualitative change. Although he is right in pointing out that
money does not undergo any qualitative change by passing into capital,
his insistence that the change involved is merely verbal amounts to
ignoring a significant economic fact pointed out by Marx.

The General Linkage:

Marxism, foilowing Hegel, insists on considering nature as a whole
in which things and events are linked together organically and are
dependent on one another. No thing or event makes sense if isolated, as
allegedly done by metaphysics, from other things and events that sur-
round it. Martyr al-Sadr denies this allegation. Metaphysics considers
the world as completely interlinked in accordance with the law of
causality. The novelty introduced by the Marxist dialectic lies not in
the general linkage itself but in its application to political aims.

However, two points are noteworthy in regard to the view of the
theory of general linkage held by metaphysics. First, the linkage of
every part of the universe to the causes, conditions and circumstances
relevant to it does not mean that one cannot notice or define it in an
independent manner. Second, the causal linkage among the parts of
nature cannot be circular.

Here, at the close of al-Sadr’s refutation of the dialectics,
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which was an attempt, albeit an unsuccessful one, to understand and
interpret historical change — and indeed to bring it about — it is essen-
tial to point out that traditional Islamic philosophy as well historiogra-
phy have not paid adequate attention to historical change, which is a
kind of ‘macro-change’ that reveals itself over extended ages and eras of
time. Western philosophy and science, at least since Hegel and Darwin,
have been keenly cognizant of historical change and development and
have tried to see beyond the immediate panorama of micro-changes of
all sorts: physical, chemical, biological, social, economic, political and
cultural.

Although al-Sadr insists that traditional metaphysics has not been
blind to change, he himself gives no clear indication of the recognition
which is due to macro-changes. One of the most significant characteris-
tics of modern science is its attention to change that lies behind the veils
of permanence in the universe. This historical awareness is now common
to all the disciplines which have to deal with the past — from astronomy,
geology and biology to sociology, history, anthropology, and the histori-
cal study of art, technology, religion, politics, language and ideas.

The Principle of Causality:

The law of causality, al-Sadr states, is a necessary rational principle
present in the core of man’s nature as a rational being. It is on the basis
of this principle that (1) the objective reality of sense perception, (2)
the validity of scientific theories and laws based on experimentation
and (3) the validity of all philosophical and scientific inference, are based.

Al-Sadr explains that although the objective existence of the world
IS a necessary primary judgement that requires no evidence, the objective
reality of every particular sense perception is not known in a necessary
manner. It is on the basis of the principle of causality that a specific
perception, under specific circumstances and conditions, reveals the
existence of its cause as an external object.

Experimental theories do not acquire a scientific character unless
they are generalized beyond the limits of particular experiments. And
this is not possible without reliance on general causal laws which are:
(1) the principle that every event has a cause, (2) the principle that
€very cause necessarily produces its effect, and (3) the principle of
harmony between causes and effects. ‘

Without the laws of causality, there would not be any link between
evidence and conclusions and no evidence would lead to any result.
Even those who attempt to deny this principle by resorting to a certain
evidence would not make this attempt had they not believed that the
evidence on which they rely is a sufficient cause of the knowledge of
the falsity of this principle. But this is in itself an application of this
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principle.

[t is wrong to regard the principle of causality as an inductive law
based on experimentation, because such a view reopens the fundamental
question about the validity of perception and experimentation, to
which no answer can be found. It is a principle which is accepted
independently of the senses and is above experimentation. From the
viewpoint of Islamic philosophers, (1) causality is not limited to the
natural phenomena which figure in experimentation, but is a general
law of existence, applicable to the material and the immaterial; (2) the
cause whose existence is confirmed by this principle need not be subject
to experimentation, nor it need be of a material nature; (3) the fact
that experimentation does not disclose a specific cause of a certain
phenomenon does not imply a failure on the part of this principle, for
1t does not rest on experimentation. These salient points differentiate
the mechanistic, materialistic interpretation of the law of causality
from its theological interpretation.

Causality and Microphysics:

Inevitable uncertainty entered the realm of modern physics as a
result of experimentation with subatomic particles. If the position of
an electron were to be accurately measured, radiations of very small
wavelength would have to be used for the determination. But such
radiations possess quanta of high energy, and would alter the momentum
and energy of the electron by impact. Similarly, to measure the mo-
mentum of an electron, quanta of low energy would have to be used.
The wavelengths of such quanta being large, the position of the electron
would be correspondingly indeterminate. Heisenberg’s Principle of
Uncertainty followed from the wave-particle duality of matter and radi-
ation, and from the fact that the characteristics of objects were usually
unavoidably altered during the course of experimentation.

The indeterminancy at the subatomic level meant that there could
be only probabilistic knowledge of subatomic events. This fact made the
physicists — and erroneously according to al-Sadr — abandon belief in
the universality of the principle of causality. Not only that, they came
to interpret the causal fixity and regularity of macroscopic events as a
statistical phenomenon, analogous to the stability of, say, suicide rates.

Al-Sadr points out that the doubts raised by scientists in micro-
physics are based on a specific notion of the principle of causality
different from the notion of it held by Muslim philosophers. According
to the latter notion, the principle is not based on experimental evidence
and stands above experimentation. Moreover, the limits of experiment
prove only our inability to apply it in some fields, not the invalidity of
this principle in those fields. In addition, microphysical experiments do
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not offer any scientific evidence proving the falsity of the principle of
causality in the field of subatomic physics. The introduction of indeter-
minancy is a problem of the observing subject, something which does
not warrant the elimination of causal laws from the universe.

The Meaning of Causality:

Al-Sadr states that there are four theories which resulted from
attempts to answer the question: Why do things require causes?

(1) The first theory, adopted by some Marxist theoricians, states
that an existent requires a cause for its existence. According to it,
causality is a general law of existence as confirmed by scientific experi-
ments. To regard the law of causality as an inductive principle, al-Sadr
points out again, is an error. It is not within the scientific possibilities
of experiment to indicate that the secret of the requirement for a cause
lies at the heart of existence in general. The principle of causality is a
purely philosophical principle and so also are the issues concerning it
and the theories that treat its limits.

(2) The second theory, which al-Sadr calls ““the theory of creation”,
asserts that things need causes for coming into existence. Thus if a thing
exists continuously and always and has not come into being after not
having existed, there will be no need in it for a cause, nor will it enter
the realm of causality. While the first theory goes too far in generalizing
causality, the second theory goes too far in restricting it.

(3) & (4) The other two are the theories of “‘essential possibility”’
and “‘existential possibility”. These two theories assert that what makes
things need their causes is possibility. They differ from each other due
to their different notions of possibility, which relate to a difference
regarding quiddity and existence. Since a discussion of this difference
lies outside the scope of the book, al-Sadr limits himself to the discus-
sion of the theory of existential possibility, advanced by Mulla Sadra,
which asserts the fundamentality of existence.

According to this theory, causality is a relation between two
existences: the cause and the effect. If, for example, B is an effect of A,
does B have an existence independent of A? The answer is in the
negative. Causality requires that the effect does not have a reality prior
to its link with its cause; otherwise, it will not be an effect. Moreover,
B is not something that has a link or relation to the cause; rather it is
the very linkage, in the sense that its being and existence become a con-
junctive being and relational existence. The discontinuity of its linkage
to its cause means destruction of it and an end of its being, for its being
is represented in that linkage. A relational entity cannot be detached
from the thing to which it is essentially linked or related. Moreover, all
being is not governed by the principle of causality. Rather, this principle
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governs the relational existents, whose reaiity embodies linkage and
relation,

Here Martyr al-Sadr points out that the Marxists fluctuate between
the dialectical model and causality while explaining phenomena. That is,
while they regard internal contradiction s a sufficient explanation of
every phenomenon in the universe, they also take recourse now and
then to the cause-effect relation for explaining some phenomena by
external causes. A relevant case is the Marxist assertion that the means
of production make up the social infrastructure, whereas all other
aspects of society, including the intellectual and political conditions,
are considered superstructural. This means that the relation between
the superstructure and the means of production is a cause-effect
relation. Here, there is no contradiction but causality.

Contemporaneity Between Cause and Effect:

Since the existence of the effect is essentially linked to the exis-
tence of the cause, the cause is necessary for the effect and the effect
must be contemporaneous with the cause so that its being and existence
are linked to that cause. This is the law of contemporaneity between
the cause and the effect. Two arguments were forwarded to prove that
it is possible for the effect to continue after its cause ceases to exist.

(1) The first argument, put forward by theologians, rests on two
ideas. The first is that things need causes in order to come into exis-
tence; after its coming into being, a thing has no need for a cause.
However, as pointed out earlier, a thing’s need for a cause is not for its
coming into existence, but because its existence is essentially linked to
its specific cause. |

The second notion is that the law of contemporaneity between the
cause and the effect is not consistent with a certain group of phenomena
in the universe. For example, a building erected by builders continues
to exist even after all of them are gone and are no more alive. Al-Sadr
states that in all such examples, the error lies in identifying the real
causes.

(2) The other theory, suggested by the modern science of me-
chanics, asserts that in the light of the laws of motion continuity of
motion does not require a cause. According to the first law of motion,
a body continues to move with a uniform velocity in a straight line,
after an impulse is imparted to it, unless disturbed by an external force.

According to al-Sadr such an assertion leads to an immediate
cancellation of the principle of causality. If it were possible for motion
to continue without a cause, then it would also be possible for it to
occur without a cause and for things to begin existing without a cause.
The reason is that continuity of motion always involves a new coming

Rabt* al-Thant—Jamédt al-Thant 1409- | 111



‘Ali Quli Qara’i

into existence.

According to al-Sadr, the experiments which suggest the first law
of motion do not actually show that the external force is the real
cause of motion. It is possible, he says, that the real cause of moEun 1S
something that had existed all along; external causes act to activate a
force within the body and prepare it as cause (Muslim philosophers
have believed that all accidental motion, including the mechanical
motion of bodies, is produced by a force within bodies). As a result,
al-Sadr finds the law of inertia to be incompatible with the law of
causality.

It is amazing that the author should consider the first law of motion
as incompatible with the principle of causality. But that is because he,
in the tradition of Mulla Sadra, considers motion as a continual renewal
of existence, a continual recreation. Mechanics, on the other hand,
considers rest as well as uniform motion in a straight line as un-
changed states. Only acceleration is considered a change of state that
requires an external cause or force. Also, Mulla Sadra considers circular
motion as the most perfect kind of motion (and, it may be remarked,
such a conception of motion can have unfortunate consequences for
any civilization that adopts it). There is no reason why simple mechan-
ical motion should necessarily be considered a continual renewal of
existence and no reason why the first law of motion should be logically
incompatible with the principle of causality.

One wishes that al-Sadr had treated some concepts of traditional
Muslim philosophy with the same critical scrutiny with which he
treats the dialectics. It is the view of some historians of science that
certain misconceptions about motion inherited by Muslim philosophy
and science from Aristotle were responsible for the failure of Muslim
scientists to develop the science of mechanics, which was developed by
the West only after it discarded the misconceptions of Greek philosophy
regarding motion.

On the whole, it may be stated that the arguments advanced by the
author in favour of contemporaneity of cause and effect are not very
convincing. At the end of the chapter he draws a theological conclusion
from the above discussion. The causal chain which relates relational
entities cannot be infinite or circular; for in that case all the parts of
the chain will be effects. Hence the world proceeds from a being
necessary in essence, self-sufficient and not requiring a cause. Every
cause except the first cause is a cause-effect, and hence needs a cause.
The first cause, being a pure cause, does not require a cause prior to it,

for a thing does not require a cause qua cause but as an effect qua
effect.
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Matter or God?

The question dealt with in this chapter is whether the first cause
of existence is matter or something transcending it. This is the ultimate
issue in the conflict between theological philosophy and materialism.
The dialectic is but an unsuccessful attempt of materialism to unite the
efficient cause and the material cause of the world, in accordance with
the laws of dialectical contradiction..

Al-Sadr briefly recapitulates the development of the scientific study

of matter from Greek thought to the twentieth-century atomic physics.
Modern physics discovered that energy is the substratum of the world
and matter is a state of energy. In the light of these discoveries the
quality of materiality itself becomes an accidental quality.
’ The philosophical conclusion that follows from this is that it 1S
not possible to regard matter as the first cause of the world. Moreover,
science has established that there is one kind of matter that underlies
all the various elements, compounds, substances and things. But how
can a single reality be the cause of different and contradictory mani-
festations? According to al-Sadr such a thing is not possible. Hence
matter cannot be the efficient cause of the world, as the world is full
of different and multifarious phenomena.

Furthermore, the properties or qualities that matter manifests
in the various spheres of its existence are accidental to the primary
reality of matter. Further, the property of materiality itself is also
accidental. Hence, raw matter, which all things share, cannot be an
essential cause of those properties or qualities.

Al-Sadr points out that the method followed by theology for
demonstrating the necessity of an efficient cause of the world is the
same as that followed by experimental science for explaining empirical
phenomena. He does not fail to point out here that the dialectic with
its theory of contradictions is ‘able to account neither for the progres-
sion of the elements in the atomic table nor for the formation of
chemical compounds.

Matter and Philosophy:

The above discussion related to the necessity of the efficient cause
of the world in relation to matter as conceived by science. Thereafter,
al-Sadr proposes to examine the question in the light of the philo-
sophical conception of matter. By ‘philosophical matter’ he means the
most primary matter of the world, whether or not experimental science
is able to posit it. Philosophical matter is matter simpler than scientific
matter and has a form. Its existence can be demonstrated philosophi-

cally.
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Atomic physics posited Democritean atomism, the theory that
bodies are not continuous and are composed of minute atoms. Byt
there is a philosophical side to the Democritean theory which is rejected
by philosophy:. Philosophically, according to al-Sadr, the unit of matter
posited by science must be continuous, for it cannot be a real unit
without internal continuity. At the same time, on account of its
continuity, it should be capable of division and separation. That is, the
unit must have a simple matter which is receptive to division and
separation. Matter, therefore, is that which is receptive to division
and separation, which are destructive of unity. Philosophically, it
is not possible to conceive a unit without che receptivity to division,
regardless of the ability of scientific tools and methods to affect such a

division. The discovery of the so-called fundamenial particles as the
Primary units of matter does not settle the question as to whether or
not they are receptive to division.

When the philosophical conception of matter, as something com-
posed of matter and form is understood, we know, according to al-Sadr,
that philosophical matter cannot be the first cause of the world.

Matter and Motion:

Matter is in continuous motion and constant development. Can
the same thing be simultaneously a subject of motion and 2 cause of it?

perfection.
Al-Sadr then calls oyr attention to the digestive and circulatory
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systems which provide proper nutrients to every one of the billions of
cells in the body. In the same way, he calls attention to the eye and the
apparatus of vision as a proof of the design of a supreme intelligence.
He points out that experimental biology has failed to explain the origin
of life upon the earth. He asks whether the astonishing work of the
genes, which control the character of every cell and bestow particular
traits to an organism, could be products of haphazard chance. He
discusses various theories of animal instinct and finds all of them in-
adequate in explaining the wonderful behaviour of the bee, the shark,
the ant, the hen and the eel. The only adequate explanation is that
instinctive behaviouris the result of a mysterious, divine, supernatural
inspiration. The marvellous order underlying nature bears testimony to
the presence of an omnicient, omnipotent and omnipresent intelligence.

The Nature of Knowledge:

The most important issue of epistemology, according to al-Sadr, 1s
the one concerning the reality of knowledge: Is knowledge a material or
an immaterial phenomenon? Marxism asserts that knowledge and
thought are material, organic processes of the brain.

Scientific exploration of the processes of sensation and conscious-
ness has revealed beyond doubt that there are physical, chemical and
physiological events involved in the functioning of the sense organs and
the nervous system. However, these findings do not prove that per-
ception, knowledge, thought and consciousness are material processes
and that mind is grounded in matter. Such an assertion about the reality
of the mind lies outside the scope of experimental science. Similarly,
psychology, either through introspection or objective observation,
studies psychological phenomena; but the nature of knowledge and the
reality of the mind are questions that have to be dealt by the philosophy
of mind.

Al-Sadr takes up the nature of the perceived image in visual per-
ception as an example to argue in favour of the immateriality of the
mind.

When we enter a vast garden extending for thousands of meters, at
a glance we perceive its extent together with most of the trees and
objects that are in it. Is the image of the garden that we grasp a material
image existing in a part of our brain? It is, according to materialism. It
is not, according to the metaphysical view; it is a metaphysical entity
outside the realm of the material world. It is true that the light rays
form an image on the retina, and this image is transferred in some form
to the.brain. Nevertheless, the image transferred to the brain is other
than the mental image. Al-Sadr offers two reasons for believing so.

Firstly, he states, the mental image does not have the same “geo-
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the imprinting of a large thing on a small thing is impossible. Therefore,
it must be an immaterial image.

Secondly, the mental image is inclined to stability and does not
change in accordance with the changes of the image reflected in the
nervous system. What al-Sadr means by the ‘stability’ of the mental
image is this: If, for example, I place a pencil at a distance of one
meter from me it will form an image of a specific size on the retina, If
this distance is doubled, the retinal image would be reduced in size
accordingly. However, al-Sadr claims, in spite of this reduction in the
size of the retinal image, the mental image we have of the pencil remains
stable in size. This also proves, according to him, that the mental image
Is immaterial.

Both of the above arguments offered by al-Sadr appear to be
invalid. In the first argument, the actual size of the mental image is
assumed to be the same as that of the viewed object (garden, in the
example). However, when one is inside a room, the visual field presents
a part of the room; when viewing a landscape, it covers a much wider
Space consisting of near and distant objects. When viewing the sky at
night, the same visual field presents stars located at astronomical dis-
tances. It is not logical to claim that the mental image assumes the
extent of the room in the first case, the extent of the landscape in the
second, and the extent of the Milky Way in the third. That the second
argument is invalid will be revealed by a simple visual experiment. Every
student of drawing familiar with the laws of perspective knows that
objects of similar size should be drawn on a scale pProportional to their
distance of location. The ‘'stability’ of size, referred to by al-Sadr, is
simply an illusion.

However, the failure of these arguments does not mean that the
philosophical position asserting the immateriality of the mind is inde-
fensible. An argument that may be offered in favour of this position is
the following. If we assume the contents of the mind to be material,
then it can be said that the mind should be in direct contact with the
fundamental reality of matter when perceiving the data of the senses, as
well as while experiencing any of its phenomena, such as thoughts,
dreams, feelings, emotions, and everything else that enters the con-
sciousness. That 1s, the fundamental reality of matter must be the object
of the mind’s direct experience if its phenomena are of a material
nature. However, we see that we do not come across any molecules,
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manifest themselves in consciousness are fundamentally various. The
data of the senses — smells, tactual impressions, impressions of taste,
sounds, colours — are fundamentally of a different nature from one
another. Further, perceived impressions of each class are different from
imagined, dreamt, or recalled impressions of that class. Again, all the
impressions of the senses are fundamentally different from thoughts.
None of them can be imagined as being reducible into another, nor all
of them can be reducible to any single substratum called matter.
Furthermore, each of the impressions of the senses, and so also thoughts,
-are fundamental realities experienced by the mind. They are signs and
images in that they represent something other than themselves, but in
themselves they are things in that they are what they are. Material
" .Objects are represented by them in that they are images; but nothing that
we know about matter enters their actual constitution as things.

Now, going back to al-Sadr’s discourse, if there are two sides to a
human being, one spiritual or immaterial and the other material and
physical, how do the two sides constantly affecteach other? Plato was
unable to bridge the gulf between the soul and the body. Descartes’
theory of parallelism denied that there was any causal relation between
physical and mental events, and hence admitted an unbridgeable gulf
between the body and the mind. This failure leads to the crystallization
of the inclination in European philosophy to expalin man’s being on
the basis of one principle, matter or mind, leading to the opposite
tendencies of materialism and idealism.

In the Islamic world, the explanation of human being on the basis
of two principles, spiritual and material, found its most convincing
formulation in the thought of Sadr al-Muta’allihin or Mulla Sadra.
According to Mulla Sadra, movement does not occur only in the
accidents, but goes on in the substances and in the core of the being of
things. He called it al-harakat al-jawhariyyah, substantial movement.
According to his theory, matter in its substantial movement pursues the
completing of its existence until it assumes an immaterial being, becom-
ing free from all materiality. Thus, there remains no dividing line be-
tween spirituality and materiality. Rather, they are two levels of
existence. In spite of the fact that the soul is not material, yet it has
material relations, because it is the highest stage of the completion of
matter in its substantial movement. The difference between materi-
ality and spirituality is just a matter of degree. However, it does not
mean that the soul is a product of matter and one of its effects. Rather,
it is a product of substantial movement, which does not proceed from
matter itself. The reason is that every movement is a gradual emergence
of a thing from potentiality to actuality. Potentiality cannot bring
about actuality, and possibility cannot bring about existence. There-
fore, substantial movement has its cause outside matter. The soul is
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a product of this movement, which itself is the bridge between materi-
ality and spirituality.

Concluded — wa al-hamdu lillgh,

118 Al-Tawlid, Vol. VI, No.2.



Islam and Iran:
A Historical Study of Mutual Services Part

by Martyr Murtada Mutahhari

Translated from the Persian by Dr. Wahid Akhtar

of our existence, have had relations with other nations, some-

times friendly and sometimes hostile, depending on various
historical factors. In this process we came in touch with different ideas
and faiths. Similarly, we, in our own turn, influenced the beliefs and
thoughts of others. Of course, we have resisted the intrusions of alien
nationalities and did not let ourselves to be assimilated into a foreign
nation. Though we have been attached to our national character, this
strong attachment was never chauvinistic and blind; it did not block
our inner vision or close our eyes to realities or hamper our sense of
discretion. It did not breed in us any kind of grudge or hostility against
realities and facts.

Since the inception of the Achaemenid dynasty, when the whole
of present Iran as well as some parts of neighbouring countries were
brought under a single rule, about two thousand and five hundred years
have passed, out of which we have been living with Islam for fourteen
hundred years. This ‘religion has been part and parcel of our life and
being. Our children learn the tenets of this faith in their cradle and

’- s history shows, we Iranians, during the several thousand years

*This is Part One of Khadamat-e mutaqabil-e Iran wa Islam (The Mutual
Services of Islam and Iran) which the author wrote around the year
1386 H./1966—7. Its first edition appeared in 1349 H.Sh/1970 (not in
1960, and we hereby apologize for the error in the earlier note to the
translation of the book’s introduction which appeared in al-Tawhid,
vol.V, Nos. 3 & 4). This part of the book is intended as a rejoinder to
the Iranian nationalists who under the joint patronage of Western
Imperialism and the Pahlawi regime had launched an anti-Islamic
campaign under the guise of patriotism. The book reflects the political
climate of Iran and the Muslim world in 1960’s, and the reader should

keep this in view.
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continue to live with it through their lives. We have worshipped the One
God according to the injunctions of this faith, and have buried our dead
In accordance with its rituals. Our history, our literature, our politics,
our system of law and judiciary, our culture and civilization, our social
institutions — in short every mode of our life has been inseparably
intertwined with this faith. All knowledgeable persons acknowledge
that we have rendered extraordinarily valuable and highly admirable
services to Islamic culture and have put in greater efforts for the
advancement and propagation of its teachings among other peoples of
the world than any other Muslim nation, including even Arabs. No
nation or country has been ever so active in propagating, preaching,
popularizing and disseminating its teachings to the extent that we
have been.

On this basis, we have every right to investigate various aspects of
the mutual relationship between Iran and Islam, and highlight our share
in the propagation of Islamic teachings as well as the contribution of
Islam to various aspects of our material and spiritual progress in the
light of authentic historical sources.

Nationalism in the Present Age: ;

One of the problems of the modern age 'that attracts much discus-
sion and debate is the issue of nationalism. These days many nations of
the world, including Iranian and non-Iranian Muslims pay special atten-
tion to this issue, and some of them are so much absorbed in this
matter that their engrossment knows no limits.

In reality, the issue of nationalism has created a great difficulty in
the present world of Islam. Apart from the fact that nationalism is
incompatible with Islamic principles — for Islam regards all races to be
equal — it has proved to be the biggest hurdle in the way of the unity
of Muslims.

As we know, the Islamic society is composed of different peoples,
and in the past Islam succeeded in unifying these different and diverse
nations to form a single unit called Islamic society. This unity still exists.
That is, in actual fact there is at present a single unit of seven hundred
million people who share the same faith, the same ideals, a similar
eémotional ethos, and a powerful sense of solidarity prevails among
them. Whatever dividing lines that seem to exist between them, are not
related to the people: they are drawn by governments, states and politics.
In modern times the European powers and the U.S. have been the
greatest factor in this division. Despite it all, none of these factors could

destroy the strong sense of unity among the people. In the words of
Iqbal Lahori:
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~ The Truth has only one proof and a single message,
Our tents are separate, but our hearts are together;
We are from the Hijaz, China and Iran,
(But) we are the dew drops of the same smiling dawn.

Every year the members of this great unit make up the one-and-a-half-
million strong congregation on the occasion of Hajj.

But, on the other side, the ideologies of nationalism and racism
want to array various nations against each other. This trend reigned
supreme in the last few centuries in Europe. It was perhaps natural in
their context, for no ideology existed there to unite them in one sub-
lime human unit. This trend infiltrated the Eastern nations through the
~ agency of colonialism. For the purpose of implementing its principle

‘of “Divide and rule”, colonialism could not find a better way than
encouraging nationalist tendencies to divide the Muslim peoples and
countries. It diverted their thoughts to a false pride in racial and national
distinctions. It tells the Indian that you possess such and such a heritage;
to the Turk it says that they should start the Young Turk movement
and espouse Pan-Turkism; to the Arabs, who of all nations are more
vulnerable to such prejudices, its advice is to rely on their Arab character
and to patronize Pan-Arabism; and the Iranians are told that they are
Aryans and should therefore consider themselves separate from the Arab
Semites.

The ideology of nationalism and the nationalist ethos can occasion-
ally play some positive and useful role in securing independence for some
countries, but:in the Islamic countries, they, far from being positive,
have resulted in dividing Muslims and separating them from one another.
It is for centuries that these nations have passed through this stage and
have entered a higher phase. Many centuries have passed since Islam
created a unity of thought, creed and ideology, and in the twentieth
century Islam has showed its potential for playing a decisive role in the
struggle against colonialism and imperialism.

During the twentieth century, in the struggles that the Muslims
waged against imperialism and which resulted in their liberation from
its clutches, the factor of Islam was far more effective than the factor
of nationalism, as in the cases of Algeria, Indonesia, the Arab countries
and Pakistan.

Yes, for centuries these nations have proved that they can bring
about solidarity and wage struggle on the basis of an ideology and faith
and achieve freedom from imperialism. Diverting the attention of such
a people towards nationalism cannot be called anything but reactionism.
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However, the trends of racial separatism and racism, which have

been encouraged by the Europeans, have created a great difficulty for
the Islamic world. It is said that the reason why Sayyid Jamal al-Din
Asadabadi concealed his nationality was that he did not wish to identify
himself with any particular nation, for it could have been utilized by

the imperialists for inciting others’ sentiments agai!lst him.
We, being the followers of a faith, creed and ideology called Islam,

which negates all the elements of racism and nationa]ism,: cannot remain
indifferent to currents and movements that oppose this ideology and

take shape under the label of nationalism.
We all know that lately innumerable persons have started a wide

campaign in Iran against Islam in the name of the defence of Iranian
nationhood, and in the guise of struggle against Arabs and Arabism
they have insulted the sanctities of Islam. We find the evidence of such
a campaign against Islam everywhere — in books, newspapers, journals,
weeklies, etc. It shows that this is not something accidental; it is a
preconceived plan and has a purpose behind it. The Zoroastrian pro-
paganda, too, has assumed greater dimensions today, and it also has a
political motive. All of us know that the Iranian of today will never
accept that faith and will never regard it as an alternative to Islamic
teachings. The figures out of Mazdak, Manichaen and Zoroastrian and
all traditions who are being projected, falsely, as ‘national’ figures —
who have no distinguishing mark except that of being antithetical to
Islamic teachings, whether they formally fought against Islam or
indirectly struggled against it in the name of struggle against Arab
domination — can never in the hearts of the Iranians take the place
of the heroes of Islam. Muganna‘, Sandbad, Bibak Khurrami and Mazyar
can never take the place of ‘Ali ibn Abi Talib, al-Husayn ibn ‘Ali or
even that of Salman al-Farsi. This is obvious enough, and everybody
knows it.

Nevertheless, it is possible to incite raw and ignorant youths against
Islam by playing upon national, racial and patriotic sentiments and to
sever their relation with Islam. That is, though no other religious senti-
ments can possibly replace the Islamic ethos, their pro-Islamic senti-
ments can be transformed into anti-Islamic feelings, thus rendering a
valuable service to imperialism. Hence we see that those who are totally
opposed to any kind of faith and religion and are anti-God, highlight
the virtues of Zoroastrianism and pre-Islamic Iran in their worthless and
absurd works and writings. Their aims are obvious.

In our discussion of this subject, we shall enter it with the same
logic as employed by our opponents, that is, the logic of national
sentiments and nationalism. Yes, with the same logic, although we are
aware, as Iqbal Lahori said, nationalism is a kind of barbarism. We are
aware that national sentiments, so far as they play a positive role and
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result in fruitful service to one’s countrymen, deserve appreciation.
But when they take a negative aspect that gives rise to discrimination in
judgement, in seeing, or result in ignoring virtues and evils and inculcate
partialities, they are incompatible with morality and humanism. We are
aware of the existence of a logic that is higher than the logic of nation-’
alism, according to which knowledge, science, philosophy and faith are
over and above the level of sentiments. National sentiments and pride
may have some place in some spheres, but they are undesirable in the
scientific, philosophical and religious quest for truth. A scientific hypo-
thesis or a philosophical theory or a religious doctrine cannot be
accepted just because it belongs to one’s own nation or country. In the
same way, these cannot be ignored or rejected because of their being
forwarded by foreigners. He spoke the truth who said: “Science,
* philosophy and religion have no homeland; they are cosmopolitan and
universal.” Similarly the men of science, religion and philosophy do not
_belong to any particular land; they are citizens of the world and belong
. “to entire humanity; every land is their home and all the people of the
world are their fellow countrymen. Yes, we are aware of all these things.

But at this stage we are not concerned with that higher logic of
reason and humanity; rather we want to discuss the issue with the same
logic of sentiments that suits unedified human beings. We want to see
whether Islam is to be reckoned as an alien force or not when viewed
through the logic of sentiments; whether in accordance with the criteria
of nationalism Islam is part of the Iranian nation and Iranian national
sentiments, whether they include or exclude Islam.

Accordingly we should divide our discussion into two parts: First,
what is the criterion of nationality? That is, what is the criterion accord-
ing to which something is considered to be part of a nation or alien to
it? Secondly, we have to see whether according to this criterion
Islam is compatible with Iranian nationalism or is something foreign
and alien to it. Thus our argument consists of a major premise and a
minor premise. The first part of our discussion forms the major premise,
while the second part makes up the minor premise.

As a secondary issue, we shall compare and contrast Islam and
Zoroastrianism, and see which of the two religions, according to the
criteria nationalism, has a more dominant Iranian aspect.

The Term “Nation” (Millat):

“Millah” is an Arabic word, which means path or creed. In the
Qur’an it occurs 17 times in 15 verses, with the same meaning.? But the
sense this term carries in the Qur’an is different from its meaning in
modern Persian usage. From this word they have derived another term,
that is, “milliyyat” (nationality or nationhood).
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“Milleh” in the terminology of the Qur’an means the ‘way’ or
‘Path’ shown to the people by a God-sent leader. For instance, it says,
at] F.t_,ul. , “‘The creed of your father, Ibrahim.” In another
place it says: e ca51ide |, “The creed of Ibrahim, a man of pure
faith.” Al-Raghib al-’Isfahani, in his book Mufradat al-Qur’an, writes:
“Millah and imlal, the latter meaning imla’ (dictation), are from one
root: JaaJu 435 ens ‘Then let his guardian dictate justly.”” Al-
Raghib says further: ““The reason for calling a Divine path ‘millah’ is
that it is dictated by God.”

It is millah as it is dictated by God to a prophet, that he may communi-

difference between the word din and the word millah is that din may be
prefixed with God, as in Din Alldh, that is, ‘the creed of God’; similarly,
this word may also be prefixed with the name of 3 follower, as in din
Zayd, din ‘Amr, etc. But the word millah is neither prefixed to God nor
to the name of a follower; it is never said “millah of God” or “millah of
Zayd or ‘Amr”. On the other hand, it isjoined to the name of the proph-
et or leader who is appointed by God to lead people on ajspecific path.
For instance it issaid millat Ibrahim, or millgt Tsa or millat Muhammad.
It is as if the sense of leadership is implied in the word millah.

On this basis it can be said that the term millah is closer to another
term, maktab (school). This word, too, is prefixed to the name of the
leader or founder of a doctrine or way. If we take into consideration
the fact that the word maktab, also like the word millah, implies the
sense of dictation, the close affinity between the two terms will become
more explicit.

The Word ‘Millat’ in Modern Persian:

In modern Persian this word has assumed quite a different mean-
ing far from its original import. Nowadays the word is used to refer to
a social unit having a particular historical Past, a common code, a
common government, and, occasionally, having common ideals and
aspirations. Today, instead of saying the people of Germany, England
or France, we say the millat of Germany (German nation), the millat of
England, or the millgt of France. Often we do not apply this term to
the entire people but mean by it to refer to one class of the people,
who are divided into two classes, the ruling and the ruled. The ruling

class is called the ‘government’ (dawlat) and only the ruled one is called
millat.
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This is a newly-coined term in Persian, and is actually a misuse. A
hundred, two hundred, or a thousand years ago this word was not used
in this sense. I think this word in its present sense came into usage since
the Constitution Movement. It appears that the cause of this incorrect
usage is that it was joined with another word as a noun in the genitive
case (muddf ilayh). For example, they would speak of the followers of
the millat of Ibrahim (payrawdn-e millat-e Ibrahim), the followers of
the millat of Muhammad (S), or the followers of the millat of Christ,
and so on. Later, the word ‘followers’ was dropped and the term
assumed its current form: millat-e Muhammad (S), millat-e Ibrahim,
millat-e ‘Isd. This usage was later stretched to the extent of being applied
to different nations: millat-e Irdn (the Iranian nation), millat-e Turk,
millat-e ‘Arab, millat-e Inglis, etc. Anyhow, this is a new term.

The Arabs of today use the words gawm or sha‘b on the occasions
that we use the word millat. For instance, they say al-sha‘b al-'Irani or
al-sha‘b al-Misri, etc. For the sake of our present study we shall use the
modern Persian terms millat and milliyyat in their current sense,
irrespective of their being wrong or right.

Milliyyat (Nationality) from the Social Viewpoint:

Leaving lexical and etymological consideration aside, we now enter
the sociological study of the subject. The smallest social unit is the
family. So far as this unit is confined to wife and husband, children and
grandchildren, and sometimes sons and daughters-in-law, it is called
‘family’. The family is an ancient institution. Since his own origin, man
has been living a family life. Some believe that the animal ancestors of
the present man also led some kind of family life. The unit bigger than
family is tribe, which is comprised of families having the same ancestory.
Tribal life is a further step in the social evolution of a man. It is said
that in the individual and the family life of the primitive man everything
was owned collectively, and nothing belonged to anybody specially.
Private property was a later development.

Another social unit, larger and more developed, which includes a
single government and a common law code is called millat in the present
Persian terminology. The national (milli) unit may have been formed of
tribes with a common ancestory, or tribes with different ancestories
might have merged to constitute a single unit. It is also possible that a
people forming a millat did not have a tribal life at all, and if there
existed any tribal tradition among them it did not include all the people
but only some of them.

In the book The Principles of Political Science (vol.1, p.327), it is
written that:3
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In the distinction made between the terms ‘nation’ and ‘people’ in the twen-
tieth century, the word ‘people’ is used to specify a social group, while the
term ‘nation’ from a legal and political viewpoint refers to a social unit settled
in a specific geographical territory, and this settlement results in historical,
linguistic, religious and economic unity, or gives rise to common ideals and
aspirations and a desire for the continuity of a common way of life. The word
‘people’ has more of a sociological connotation, whereas ‘nation’ is more
relevant from the viewpoint of law and politics, national or international.
Apart from this, the usage of these terms in Marxist and liberal jargons entails
a different sense, and one has to be attentive to the ideology of a speaker or
writer in his usages.

In the present world numerous nations exist. What gives them the form
of a nation is a common system of life, law and government, not some-
thing else such as race, blood, etc. Their common feature is that they
are managed by a single government. Some of these nations do not have
a considerably long history, but were born as a result of a social accident.
For instance, many nations of the Middle East were born as a result of
the Second World War and the defeat of the Ottomans.

At present there is no nation that is totally different from all other
nations racially. For example, are we, Iranians, who enjoy a past history
and are governed by a specific law code and have a particular form of
government, different from all the neighbouring nations in regard to
blood and race? Is it correct to claim that we are Aryans, while Arabs
are Semitic? Has there remained any trace of the purity of race after
the intermingling of the different races for centuries?

In fact, the distinction of blood and race is nothing but a myth,
for the Semites and the Aryans were separate and independent races
only in the past. So much intermixing and intermingling, transfer and
exchange of population has occurred for such a long time that no race
has remained pure. Many of the people of present Iran who speak
Persian and champion the cause of Iranism are Arab, Turk or Mongol
by origin, in the same fashion as many of the Arab patrons of Arabism
are Persians, Turks or Mongols by origin. Just now if you travel to
Makkah and Madinah, you shall see that most of their residents are by
origin Indians or Iranians, or from Balkh or Bukhirid or some other
place. Perhaps many of those who exhibit extreme Arab chauvinism are
from the race of Cyrus or Darius, and, contrarily, perhaps many of those
who blow hard the trumpet of Persian chauvinism are descendants of
Abu Sufyan and his peers. A few years ago, one of the professors of
Tehran University took great pains to prove that Yazid ibn Mu‘awiyah
was Persian by origin, to say nothing of his descendants who may still
inhabit this county. "

Hence what is indicated by the term ‘our nation’ is that we are a
people who presently live together in a territory under one flag and one
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government and lead our lives according to specific laws. But as to
whether our ancestors were, for certain, Persian or Greek or Arab or
Mongol or some other thing, we do not know.

If we, Iranians, were to judge people on the basis of race and accept
only those as Iranians who are of Aryan origin, we shall have to regard
the majority of our people as non-Iranians and shall have to give up
many of our great men. That is, it will be the severest blow that we shall
have dealt to our own nationhood. At present, there are peoples and
tribes living in Iran who neither speak Persian nor do they consider
themselves Aryan by race.

In any case, making claims of the purity of race and blood in the
present age is nothing but nonsensical.

National Prejudices:

A social unit, whether it is family or tribe or nation, carries with it
- some kind of feelings and prejudices, which result in a kind of partiality
towards one’s family, kin or nation. This sense of partiality may assume
broader forms of loyalty to embrace a much bigger unit, even of conti-
nental or regional dimensions. For instance, the people of Europe nurse
a feeling of partiality against the people of Asia, and vice versa. Similarly
the people of arace may possibly nurse a similar feeling for the members
of their race.

The sense of nationhood belongs to the family of egoistic feelings
that crosses the confines of the individual and the tribe to encompass
the people of an entire nation. This loyalty inevitably carries with it all
the moral accidents accompanying egoism, such as prejudice, pride,
blindness to one’s own vices (on the plane of the nation), exaggeration
of one’s virtues, self-aggrandizement, and the like.

Nationalism:

The inclination towards one’s own people or nation is called
‘nationalism’ in European languages, which is translated by some
scholars of Persian as millat parasti. Nationalism, as mentioned above,
is based upon the sentiments and feelings for one’s own people and
nation, not on logical or rational grounds. Nationalism should not be
condemned outright, for if its positive aspect is practised it brings about
solidarity, good relations, benevolence and readiness for the service of
fellow beings who live together. In this sense it is not opposed to reason
or logic, nor is it a vice from the Islamic point of view. Islam rather
encourages it, for in its view neighbours and relatives have preference
over others in the matter of legal rights.

Nationalism is open to rational criticism when it takes a negative
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aspect; that is, when it separates people from one another by cultivating
hostile feelings towards others, and ignores the legitimate rights- of
others.

The view opposite to nationalism is internationalism, which con-
demns national feelings, and views things on the basis of universal stan-
dards. But, as pointed above, Islam is not for total condemnation of
nationalist feelings; it condemns only the negative feelings towards
others and not the positive feelings for one’s own people.

The Criterion of Nationality:

At the outset it appears that nationalism necessitates that every
thing that belongs to a certain land and is the product of its people’s
innovative thought is to be accepted as national and deserves to attract
national sentiments, while all other things which belong to other lands
and people are to be regarded as alien and foreign. But this is not a
correct criterion; for a nation comprises  a large number of individuals
and it is just possible that one of them may invent something that is
not acceptable to all the people and the public taste; no doubt, such a
thing cannot acquire a national character. For instance, suppose a nation
adopts a particular social system suited to its life-style, and one or more
individuals of the same nation conjure up and suggest a system different
from the former that fails to win public acceptability. In this case the
rejected system will not be considered to be a national phenomenon
just because its inventor or builder is a member of the nation. On the
other hand, it is possible that a social system is developed outside the
confines of a nation by individuals of another nationality, but the people
of the nation welcome it with open arms. It is evident that in this case
we should not consider the system alien just because it is borrowed
from outside, or condemn the people who have accepted it for behaving
against the principle of nationalism and for letting their nation to be
submerged into another one, or condemn them for transforming their
national character.

Of course, the thing borrowed from outside may be called alien
and its acceptance may be dubbed as contrary to the principle of nation-
alism, and even on occasions may be considered to entail a total trans-
formation of a nation’s character, when that thing carries the special
character of a particular nation and is totally alien to the modes and
norms of the nation that adopts it. Evidently, in such cases, when a
nation accepts another nation’s mode of living and moulds itself upon
it, it is against the principle of national identity. For instance, Nazism
and Zionism possess specific national characters, and in case another

nations adopt them they will have acted against their own national
character.
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But in case a thing has no special colour of a nation, its relevance
to all nations will transcend national boundaries and it will be accepted
as having a general and universal human character. It will never be
considered to be contrary or alien to the character of a nation. In the
jargon of theology students:2j:cafl s faini y'5é5 b,45015\(ie. A thing having
no colour can adapt to a thousang conditions). But a thing possessing
ahspecific nature and colour cannot be adopted by any other coloured
thing.

On the basis of this argument, scientific truths belong to the whole
world. The theorem of Pythagoras or Einstein’s theory of relativity are
net confined to any particular nation and are not alien to any people,
for they contain truths which have no specific colour and are devoid of
any specific national character. It is for this reason that scientists, philo-
sophers and prophets belong to all the people of the world, as their.
beliefs and ideals are not confined to any particular people or nation.

The sun is not specifically related to any nation and no nation is
alien to it, for the sun shines over all the world and its light and heat are
not confined to any particular land. If some lands benefit less than
others by it, that is due to their own situation, not due to the sun itself,
which does not limit itself to any particular land.

Hence we come to know that just because a thing emerges in a
certain nation it is not confined to it, and just because a thing comes
from a foreign land it is not necessarily alien.

In the same way, past history is in no way a criterion of action.
That is, a nation may adopt a particular social system for centuries and
change it afterwards by substituting another system. For example, we,
the people of Iran, have been, for twenty-five centuries of our national
history, like many other nations, living under despotic regimes; it is
only for the last half a century that we have opted for a constitutional
system in its place. Though we did not invent it and it came from out-
side, our people not only opted for it, but also offered great sacrifices
to realize it. Of course, at the same time there were many people who
resisted it with a strange stubbornness, rose up in arms and shed their
blood for the sake of defending the despotic regime. But as they were
a minority and the majority of the Iranian people had accepted the
constitutional system, the minority was defeated and it ultimately
surrendered to the will of the majority.

Should we, now, consider constitutionalism as our own national
system of government, or should we say that our national government
should remain despotic and consider the constitutional regime as alien
to us, because despotic government not a constitutional regime has
been with us in the course of our long national history and moreover
because this form of government was not developed by us and was
borrowed from outside?
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We have not drawn up the Declaration of Human Rights, nor had
we any role in it. The issues that. have been propounded in it were never
raised in the course of our history, but we have accepted its articles,
more or less like other nations of the world. Now what we have to say
about this Declaration from the Iranian nationalist viewpoint? What do
all other nations, whom this declaration has reached from outside, say
about it? Do our national sentiments demand — on the basis of our
past record and on the ground that this declaration had originated out-
side our borders — that we resist it and discard it as alien to us? Or
should we accept it, as something our own and not as alien, on the basis
of the two aforesaid principles, that, firstly, because it has no specific
national colour and, secondly, because our nation has accepted it?

The converse of it may also to be taken into consideration. For
instance, it is just possible that a law or creed evolving in our own
nation be not considered as national, either for having the colour of
some other nation or because it is not acceptable to our nation despite
emerging within its confines. For example, Manicheism and Mazdakism
emerged within our own nation, but they could not win the support
of our people. For this very reason we cannot accept them as the
spiritual expressions of our people.

Basically if we treat such matters as national just because they
were Iranian innovations and were followed by a small number of our
people, we shall have ignored the sentiments of the majority. .

From what has been said hitherto, it is clear that from the stand-
point of nationalist sentiments and inclinations, neither everything
evolved in our land has a national character, nor is everything coming
to our country from a foreign land necessarily alien. It is better first to
know if a thing has a particular national colour or is colourless and
universal in nature; secondly, it is to be seen whether the nation under
study has accepted it willingly and voluntarily. If both the conditions
are fulfilled, the thing will be considered non-alien and regarded as our
own. If these two conditions are not fulfilled, but only one of them or
none is fulfilled, in both the cases any idea or thing will be regarded as
alien. In any case, the sole consideration that a thing has evolved in a
certain nation neither necessarily entails its being considered national
nor does it imply that it is alien.

At this juncture we should take up the issue as to whether Islam
in Iran fulfils both these conditions. That is, we have to see whether
Islam has a particular colour (viz. the Arab colour), or if it is a religion
of universal character, free from any specific national or racial charac-
teristic. Secondly, one has to see whether Iran accepted it willingly or
under duress.

Whatsoever has been said so far forms ‘the major premise’, in the
jargon of the students of theology (tulldb). Now we have to take up
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‘the minor premise’.
Islamic Internationalism:

It is certain that nationalism in its present sense has no place in
Islam. On the contrary, this religion treats all nations and peoples as
equals. From the very outset Islam did not specify any particular
people for its call. Rather, it has always endeavoured to eradicate
nationalist sentiments and racial prejudices from their roots.

It is essential to divide this discussion into two parts: firstly, that
Islam had a universal objective from its very inception; secondly, that
Islamic criteria are universal and not national, regional or racial.

The Universality of Islam’s Objectives:

Some European authors claim that in the beginning Islam aimed
at guiding only the people of the Quraysh, but when it saw its mission
progress it resolved to extend its invitation to all Arab and non-Arab
peoples. This is an unmanly slander against Islam, and has no truth.
Besides, it is not supported by any historical evidence and is contrary
to the principles that can be inferred from the first verses of the Qur’an
to be revealed to the Prophet (S). In the Qur’an there are early verses
revealed at Makkah, which show that from its very beginning Islam had
a universal mission.

One of such verses is a verse of the Suarat al-Takwir, one of the
shorter Makkan sirehs which was revealed in the early days of the
Prophet’s mission. It is as follows:
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It (the Qur’an) is nothing but a Reminder unto the worlds.(81:27)

In another verse in the Siirat Seba’, it is said:
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And We have not sent you but as a bearer of good tidings and a warner
to all the men, but most men do not know,(34:28)

In the Sarat al-’Anbiya’, also, it is declared:
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And verily We have written in the Psalms (Zabur),after the Reminder,that My
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righteous slaves will inherit the earth.(21:105)

Also, the Surat al-’A rdf contains this verse:
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Say (O Muhammad [S]):O mankind! Lo I am the messenger of God to you
ail.... (7:1568) ;

Nowhere in the Qur’an do we see the mode of address “O Arabs”, or
“O people of Quraysh”. Of course, on some occasiop_s, its address is:
Wl 5dd it , “O those who believe”, which is specifically related to
the believers who had gathered around the Prophet (S). But addressing
the believers in this way, also, does not involve any discrimination, for
it includes the believers of all tribes and nations. In other cases where
the address relates to mankind in general, it says: SEEit 0
mankind”’.

There is another point that strengthens the view that Islam has
always been universal in its mission and appeal; there are verses in the
Qur’an which indicate an attitude of imperious indifference toward the
Arabs, so far as their acceptance of Islam is concerned. The crux of
these verses is that Islam is not dependent upon Arabs; if they do not
embrace it, there are other nations in the world who will submit to it,
most heartily and willingly. On the whole, it may rather be inferred
from these verses that the spirit of those other nations is more compat-
ible with and attuned to Islam than that of the Arabs. These verses prove
the universal character of Islam in a convincing manner. It is said in the
Surat al-’An‘Gm:
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...But if these disbelieve therein, then indeed We shall entrust it to a people
who will not be disbelievers therein.(6:89)

The Sirat al-Nisa’ also affirms this:
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If He will, He can remouve you, O people, and produce others (in your stead).
Allah is able to do that.(4:1 33)

In the Surat Muhammad it is stated:
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...He will exchange you for some other folk, and they will not be likes of
you.(47:38)

~ In the context of this verse al-Tmam Muhammad al-Baqir (A) said: “By

the ‘other folk’ here is meant the mawdli”, who were Iranians. Al-
‘Imam Ja‘far al-Sadiq (A) also said: “This matter — that is, the Arabs’
turning their backs upon the Qur’an — came to be true, and in their
place God sent the mawali — that is, Iranians — and they willingly and
readily embraced Islam.””’

Anyhow, our intention at the present is not to prove that the
Qur’anic phrase “other people” refers to Iranians or non-Iranians. What
we want to submit is that from the viewpoint of the acceptance of
Islam both Arabs and non-Arabs were equal in the eyes of Islam, to the
extent that Arabs were repeatedly censured for their indifference to
Islam. Islam wanted Arabs to understand that whether they embraced
[slam or not, this religion would make a headway, for it was not a
religion specially meant for a particular people.

Here another point needs to be noted. The matter of the spreading
of a faith, an ideology, a religion or a creed beyond its original frontiers
and its influence in other lands and over the people of far-flung coun-
tries is not confined to Islam only. All the great religions of the world —

rather all the great creeds — were not appreciated in the lands of their
origin to the extent they were welcomed in other lands. For instance,

Christ was born in Palestine, in the East; but at the present the number
of Christiansin the West is much larger than in the East. The majority
of the people of Europe and America are Christian, though they are
different from Christ so far as region and continent is concerned. Con-
versely, the Palestinians themselves are mostly either Muslims or Jews,
and if there are Christians they are very few. Do the people of Europe
and America regard Christianity as an alien religion?

I do not know why the Europeans, who have been the propagators
of divisive ideas, do not think on the same lines about themselves and
preach these ideas only to their instruments of imperialism. If Islam is
alien to an Iranian, Christianity is equally so for the Europeans and the
Americans. The reason is obvious: They know that in the Eastern and
Islamic lands it is only Islam which, as a comprehensive philosophy of
life, sustains the spirit of independence and resistance among the
people. Should Islam leave the scene, there is nothing that can resist the
onslaughts of black or red imperialist ideas.

Buddha, also, as we know, was born in India; but millions of the
people of China and other countries follow his creed.

Zoroaster’s creed, though it did not spread much and did not cross
the Iranian borders, attracted more followers in Balkh than in Azarbaijan,
which is said to be the land of Zoroaster’s birth.
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Also Makkah, the birthplace of the Prophet (S), did not accept
Islam in the beginning; but Madinah, a city many miles away from this
city, welcomed Islam with open arms.

Leaving aside the discussion about religions, we turn our attention
towards ideologies and political creeds. The strongest and the most
popular political ideology of our day is communism. Where was com-
munism born? From whose mind did it emerge, and who were the
people that accepted it? It were two Germans, Karl Marx and Fredrik
Engels, who laid down the foundations of modern communism. Karl
Marx spent the last days of his life in England, and he prophecied that
the people of England would accept communism before any other
nation. But the German and the English nations did not accept it, while
the people of Russia embraced it. Marx himself could not anticipate
that, instead of Germany and England, his thought would flourish in
the far off lands of Russia and China.

One should ask again these over-zealous nationalists as to why the
national sentiments of the people of Soviet Union and China are not
awakened, and why they do not expel communism out of their borders
for the reason that it entered their lands from outside and clashes with
their national sentiments. If you say this to them, they will laugh at
you and say:
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Don’t exorcise me, for I am born of Adam;
I have been thrown here because of being exorcized.

The issue that a creed or a faith travels out of its country or origin
and acquires greater importance and influence in other lands, is not a
new phenomenon. Islam, from its very inception, anticipated this possi-
bility, and by taunting the Arabs, who refused to believe in the Qur’an,
fogesaw the grandeur of its future and called other nations to share in
it.

Islamic Criteria:

At the time of the advent of Islam the spirit of kinship and tribal
pride was very strong among the Arabs. In those days, they did not take
so much pride in being Arab, for the sense of Arab nationality had not
yet developed and they did not see themselves as a distinct unit separate
from other nations. The basis of the Arab’s allegiance was the tribe.
The Arab boasted of his own tribe’s superiority over others. Islam not
only did not pay any heed to such prejudicial sentiments, but also
attacked them fiercely. The Holy Qur’an unambiguously declares:
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O people, surely We have created you of a male and a female, and made you
tribes and nations that you may know each other; surely the most honour-
able of you near God is the most God-fearing of you....(49:13)

This verse, along with the Prophet’s insistence (upon indiscrimination)
and his own behaviour towards the non-Arabs as well as different Arab
tribes, perfectly clarifies the Islamic approach to this issue.

Later on, under the influence of the Umayyads and their anti-
Islamic policies, a section of Arabs brought to the fore the element of
Arabism and kindled the fire of national and racial prejudice. All other
Muslim peoples, particularly the Iranians, revolted against them. They
made the above-quoted Qur’anic verse their political slogan and called

themselves ‘Ahl al-Taswiyah’, that is, champions of equality. They also

called themselves Shu‘libiyyah, applying to themselves the word shu ub,
which occurs in the verse. According to some exegetes of the Qur’an, as
well as a tradition of al-'Imam Ja‘far al-Sadiq (A), ‘qabd’il’ (singular,
qabilah) refers to the communal units, tribes, in which the Arabs were
divided, and the term shu ‘ub refers to larger units, such as the national
unit. On this basis, it becomes clear why the Shu‘tbiyyah called them-
selves by this name. This clarification leads us to the conclusion that
the Shu‘ibiyyah Movement was directed against the Arab chauvinism
and that it was based on support for Islamic principles or, at least, the
ideological basis of this movement was such. If occasionally individuals
belonging to this movement behaved in an anti-Islamic fashion it
cannot be taken as an evidence of the Shu‘ubiyyah being anti-Islamic.’

All the historians admit that the Holy Prophet (S) made this state-
ment o many occasions:
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O people, all of you are from Adam and Adam was from dust. An Arab enjoys
no superiority over a non-Arab except through piety (tfaq wa)

According to a tradition, the Prophet (S) considered the pride in one’s
ancestry as something stinking, and compared the people who behaved
in this way to dung beetles. The actual words of the tradition are these:
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Let those who are proud of their tribe and ancestry get rid of this trait, for
those are nothing but the coal of hellfire. If they do not give up this habit,
they will be more despicable in the eyes of God than the dung beetles who
carry putrid filth on their noses.’

The Prophet (S) welcomed Salmén, the Persian, and Bilal, the Ethiopian,
with the same warmth as he welcomed Abu Dharr al-Ghifari, Miqdad
ibn al-’Aswad and ‘Ammar ibn Yasir, and as Salman was able to leave
others behind in his spiritual ascent, the Prophet (S) called him one of
his Family: ( .o @l Gdus )10

The Prophet (S) took care that no national prejudices cropped up
among the Muslims, which could produce inevitable reactions on the
part of others.

In the battle of Uhud there was an Iranian youth who after
inflicting a blow upon an enemy boasted with pride: j,wiisin \i; 2 wil
“Take this from me, and I am an Iranian youth.” The Prophet (S)
immediately sensed that this kind of heroics would incite others.
Immediately he said to him: “Why didn’t you say, ‘I am a youth of the
Helpers (Ansar)?’” That is, he should take pride in an honour associated
with his faith and creed, not in something associated with race and
nationality.'’

On another occasion, the Prophet (S) said:
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Now Arab lineage is not by birth, but it is through the language that one
speaks; one who is diminished by his deeds will not rise in stature on account
of lineage.

It is narrated in Rawdat al-Kafi that one day Salman al-Farsi was
sitting in the Mosque of the Prophet (S) and some eminent Companions
of the Prophet (S) were also present. The conversation somehow turned
to lineage and ancestry. Everyone said something about his lineage
boastfully. When the turn of Salman came and he was asked to state his
lineage and genealogical distinctions, this man of wisdom who was trained
under the ethos of Islam said: .aluz % & ,“I am Salman, son of a
slave of God.” Then he added:
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I was lost, and God guided me through Muhammad (8S). I was destitute and
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God freed me from want through Muhammad (S). I was a slave, and God
liberated me through Muhammad (S). This is my lineage, 1 2 -

In the meantime the Prophet (S) arrived and Salman reported to him
what had transpired. The Prophet (S) turned to the gathering, in which
all were from Quraysh, and said:
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O people of Quraysh, the lineage of a man is his faith. The manliness of a man
is his character, and his roots lie in his intellect.

Thus he repudiated blood, race and lineage, and stressed that faith,
character and wisdom were the real things to be considered; all other
things were insignificant. He derided pride in decayed and rotten bones,

‘and showed that the correct path to excellence lay through faith, moral-

ity and intellect. If one were to meditate, one would see that it is not
possible to think of a more sublime and reasonable saying.

The Prophet’s insistence on the baselessness and futility of national
and racial prejudices exerted a profound influence on the hearts of the
Muslims, particularly the non-Arabs. It was because of this that all the
Muslims, including the Arabs and the non-Arabs, regarded Islam as their
own, not as something alien to them in any way. It was on account of
the same reason that the injustice, racial prejudice and discriminatory
policies of the Umayyads could not make non-Arab Muslims pessimistic
about Islam. All of them knew that the Islamic attitude was basically
opposed to the policies of the caliphs. They protested why the caliphate
did not follow the laws of Islam.

The Iranians’ Conversion to Islam:

From the above discussion, the problem of the criterion of accept-
ing or rejecting a thing from the national point of view has been clarified.
It became clear that Islam fulfils the first condition, i.e. of not being
alien because of its universal character, its appeal to all mankind, and its
freedom from any specific colour.

Now we know that Islamic criteria are general and universal, not
national and racial. Islam in no way confined itself to national, regional
and racial prejudices; rather it struggled against them.

Now we have to see if Islam fulfils the other condition or not:
Whether Islam enjoyed a national acceptability in Iran. In other words,
did Islam make advancement in Iran because of its higher human and
universal content and whether the Iranians themselves freely chose it,
or, as claimed by some quarters, this faith was imposed upon them
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against their own inclinations?

Of course, we do not intend to propose that the only factor of
the attraction of non-Arab nations towards Islam was the cosmopolitan
and universal character of Islamic teachings; that is, we do not wish to
introduce the Islamic principle of equality as the sole factor of its appeal.
The real factor of the acceptability of Islam for all nations lay in a series
of advantages, of which some were intellectual and doctrinal and some
were moral, social and political. Islamic teachings are rational, logically
acceptable on the one hand, and are natural and intelligible on the
other. Islamic teachings have a special attraction and appeal which
proved to be the main cause of drawing various nations into the field
of its influence. The universality and generality of Islamic criteria make
up one of the advantages that gives Islam the quality of attraction. Here
we do not intend to discuss all the other advantages of Islam. We shall
discuss only the factor that is relevant to the issue of nationality.

It 1s for about fourteen centuries that Iranians have discarded their
old religions and accepted the Islamic way of life. In the course of all
these centuries millions of Iranians have been born in the Islamic faith,
lived and died with this faith. Among the Muslim countries perhaps
there is no other country except Sa‘adi Arabia which has such a large
majority of Muslim population. Even Egypt, which considers itself to
be the capital and metropolis of Islam, does not have such a great pro-
portion of Muslims in her population as Iran does. Nevertheless, it will
be good to make it clear whether the Iranians’ conversion to Islam has
been under compulsion or if it was affected sincerely from within.

Fortunately, the history of Iran and Islam, despite all the machi-
nations of the imperialists, is quite obvious and clear in this regard, and
we can turn the pages of the history to investigate the facts from the
days of the advent of Islam in Iran in order to acquaint the readers with
its facts and realities.

The Advent of Islam in Iran:

According to historical evidence, the Holy Prophet (S), after a few
years of the Migration, wrote letters to the rulers of various countries of
the world and invited them to embrace Islam. One of these letters was
addressed to Khusrow Parwiz, the emperor of Persia, and he was invited
to accept Islam. But as we all know, he was the only person who showed
disrespect to the Prophet’s letter. This was in itself an indication of the
decay of morals that had set in in the Iranian regime. No other king,
ruler, or emperor behaved in such a way. Some of them sent replies
with due respect, accompanied by gifts. Khusrow ordered the king of
Yaman, who was his protegeé, to investigate the affairs of this man who
claimed himself to be a prophet and had dared to mention his name
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before that of the emperor, and, if necessary, send him to Khusrow.

God says:
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They desire to put out the light of Allah with their mouths, but Allah will
perfect His Light, though the unbelievers should be averse.(61: 8)

The emissaries of the king of Yaman were still in Madinah when Khusrow
fell and his own son ripped his stomach open. The Prophet (S) informed
the emissaries of the king of this incident, who were flabbergasted and
brought the news to Yaman. After some time the news, as announced
by the Prophet (S), was confirmed. The king of Yaman himself, along
with a large number of his people, embraced Islam, and in the wake of
this conversion many Iranians living in Yaman also embraced Islam.
Due to certain historical factors, a large number of Iranians lived in
Yaman in those days, according to historical records, and the govern-
ment of Yaman was totally an Iranian protégé.

During the lifetime of the Prophet (S), many of the people of
Bahrayn, where a considerable population of the Zoroastrian and non-
Zoroastrian Iranians lived in those days, were converted to Islam. Even
the ruler of Bahrayn, who was appointed by the Persian emperor,
accepted the Islamic faith. In this way the first Iranians converted to
Islam were from Yaman and Bahrayn.

Of course, as to individuals, Salman al-Farsi was perhaps the first
Iranian who embraced Islam. As we know, his faith attained such per-
fection that he was regarded by the Prophet (S) as one of his Family,
Ahl al-Bayt. Salman is highly revered not only amongst the Shi‘ah but
is also considered to be one of the Companions of the first rank by the
Sunnis. Those who have visited Madinah know that the names of the
major Companions and the Imams of the legal schools are inscribed all
around the Prophet’s Mosque. There, the name of Salman appears
amongst the major Companions.

This degree of association of Iranians with Islam during the
Prophet’s era was sufficient to acquaint many of them with Islamic
teachings. Naturally it was a means of spreading the news of the advent
of Islam throughout Iran and of acquainting Iranians with the new faith.
Especially due to the conditions prevalent in Iran, both at the levels
of government and religion, the people were keen to listen to a new
message. They were actually in search of some relief. Every news of this
kind travelled fast among the people, and they were naturally eager to
know the principles and precepts of the new faith. This was the situation
until the caliphate of Abi Bakr and ‘Umar. As a result of the battles
between the Persian empire and the Muslims, in the st days of the
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reign of the first caliph and the entire period of ‘Umar’s, almost whole
of Iran fell in the hands of the Muslims and millions of Iranians living in
these parts came in close contact with Muslims and accepted the faith
In large numbers.

I reproduce a part of the study made by ‘Aziz Allah ‘Utaridi, under
the title “When Did the Services of Iranians to Islam Begin?”’, so that
we may know the conditions of Iran before the military conquest: '3

The Beginnings of Iranians’ Contribution to the Islamic Culture:

The Iranians’ interest in Islam began with the first days of its
inception. Earlier than the time when Islam was brought to Iran in the
wake of the victory of the Muslim warriors, Iranians living in Yaman
were attracted towards Islam and embraced it of their own free choice
and subscribed to teachings of the Qur’an. Subsequently, they made
efforts to propagate the Shari‘ah of Islam and even sacrificed their
lives in the way of Islam while fighting against the Prophet’s enemies.

The contributions of Iranians to the spreading and propagation of
Islam require an extensive research project conducted by a group of
researchers and Islamic scholars, with each pursuing research in his own
field of specialization. The history of the conquests of Islam both in the
east and the west, is immensely indebted to the painstaking and bold
endeavours of a group of Iranians, who showed. unwavering faith in
Islam, and with enthusiasm and devotion subdued its internal and
external enemies.

The Muslims of the eastern and the south-eastern countries, such
as those of the Indian subcontinent, eastern Turkistan, China, Malaysia,
Indonesia and the islands of the Indian Ocean, owe much to the unfail-
ing efforts and activities of Iranians, who through their constant efforts
on high seas and through trade carried Islam to the farthest corners of
Asia and propagated the teachings of Islam among the people through
preaching and guidance.

The Iranians had a significant share in spreading Islam in the
countries of western and northern Africa, Europe and Asia Minor as
well. After the revolt of the people of Khurasan and the eastern parts
of Iran against the anti-Islamic caliphate of the Umayyads, who ruled
the Muslims in the name of Islam, was successful, and the Abbasids took
charge of the caliphate, all the administrative and military offices of the
Muslim lands fell into the hands of Iranians, particularly the Khuréiséini-
ans, and they were entrusted with all the political offices of the Islamic
state in the east and the west.

At the time of al-Ma’miin’s return to Iraq, a group of the nobles
and gentry of Khuriasan accompanied him and settled in Iraq. As al-
Ma’'min was unhappy with the betrayal of some members of his own
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family, he decided to appoint Iranians to governmental posts. Accord-
ingly, he sent a group of Iranian nobles to Egypt and North Africa, so
that they should settle there and check the influence of the opponents
in those regions, particularly because the Umayyads were still in power
in Andalusia (Spain), and the ‘Abbasids lived in a state of constant
worry on this account and were keen to take preventive measures
against their influence.

A research study concerning these migrant families, most of whom
were from Nishabur, Hirat, Balkh, Bukhara, and Farghanah, requires a
number of volumes, A detailed account of the services of Iranians in
North Africa is given in books of history and biographies of scholars of
arts and science.

We present a brief account of the activities of Iranians in two parts,
the first of which deals with the period before the advent of Islam in
Iran, and the second is concerned with the period when they had
~ embraced Islam. Here is the first part of this story.

Iranians in Yaman:

At the time of the birth of the Prophet (S) groups of Iranians
lived in Yaman, ‘Adan, Hadramawt and on the banks of the Red Sea.
They also controlled the government of Yaman. Before investigating
this subject further, in order to understand the matter better, it is
essential to probe into the reasons of the immigration and settlement of
Iranians in Yaman.

During the reign of Anushirwan, the kingdom of Ethiopia attacked
Yaman through sea and routed the rule in this area. Sayf ibn Dhi Yazin,
the king of Yaman, came to the court of Anushirwan and sought help
from him to oust the Ethiopians. Historians write that Sayf lived at
Tisfun (Mada’in) for seven years before he got a permission to see
Anushirwan. Sayf said to him: ‘“Help me in fighting the Ethiopians by
sending a contingent of your warriors with me so that I may take back
my kingdom.” Anushirwan told him: ‘‘According to my creed, it is not
proper for me to betray my soldiers by sending them to help a people
who do not share our faith.”” After consultations with the courtiers and
advisers it was resolved to dispatch a group of prisoners awaiting death
sentence with Sayf ibn Dhi Yazin to Yaman to oust the Ethiopians from
there. This move was approved and was put into action.

The total number of this group is mentioned to be around one
thousand, and it was this small party that defeated thirty-thousand
strong Ethiopian army and killed all of them. The command of the
Iranians in Yaman was entrusted to a person named Wahraz. After the
defeat of the Ethiopians and the death of Sayf, Wahraz the Iranian,
whose real name was Kharzad, took control of Yaman and obeyed the
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orders of the Iranian government.
- The Conversion of Badhan, and other Yamanite Iranians:

At the time of the inception of Islam and the beginning of the
mission of the Prophet (S), Badhan ibn Siman was at the helm of the
rule in Yaman. He was an Iranian. The battles of the Prophet (S) against
the Arab tribes and the polytheists of Quraysh took place ‘during the
reign of Badhan. He ruled Yaman on behalf of Khusrow Parwiz and was
also responsible to watch over the affairs of the Hijaz and Tihimah. He
used to send regular reports of the Prophet’s activities to Khusrow
Parwiz,

The Prophet (S) invited Khusrow Parwiz to accept Islam in the
sixth year after Hijrah. Khusrow was greatly displeased with this invita-
tion and tore up the Prophet’s letter. He ordered Badhan, his governer
in Yaman, to send the writer of the letter to his court. Badhan sent two
Iranians, Badawayh and Khusrow, to Madinah and conveyed the message
of Khusrow Parwiz to the Prophet (S). This was the first contact of the
Iranians with the Prophet (S).

When the news of the Prophet (S) being summoned to Iran reached
the infidels of the Quraysh, they were much jubilant and told each other
that Muhammad would not be able to escape now, for he had challenged
the authority of the King of Kings and would be eliminated. The emis-
saries of Badhan reached Madinah with the order they had to execute,
and made their mission known. The Prophet (S) said: ‘““Come tomorrow
and receive the reply of your letter.” The next day they came and were
told by the Prophet (S): “Shirawayh has ripped open the stomach of
his father, Khusrow Parwiz, and killed him.” The Prophet (S) said:
“God informed me that your king was murdered and very soon your
empire would fall into the hands of Muslims. Now return to Yaman and
tell Badhan to embrace Islam. If he is converted to Islam, he will keep
the rulership of Yaman.” The Prophet (S) gave gifts to the two men,
who returned to Yaman, where they reported the events to Badhan.
Badhan said that he would wait for some days; if what the Prophet (S)
said was confirmed, it would be known that he was a prophet who spoke
on behalf of God, -and then he would resolve what to do. When some
days passed, a messenger arrived from Tisfiin and delivered to Badhan a
letter from Shirawayh, in which he had officially reported the incident
and his reason for killing his father. Shirawayh had asked for the support
of the people of Yaman, and directed him to leave the claimant to
prophethood in the Hijaz alone and not to bother him. On this occasion
Badhan was converted to Islam, and after him a large group of Iranians,
called the Abnd’ and the Ahrar, also embraced Islam. They were the
first Iranians to enter the fold of Islam.
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The Prophet (S) retained Badhan as the ruler of Yaman, and from
this day he ruled Yaman on the Prophet’s behalf. He busied himself
with the task of propagating Islam and subjugating its enemies and
adversaries. Badhan died during the Prophet’s (S) lifetime, and his son
Shahr ibn Badhan was appointed in his place by the Prophet (S). He

also followed the policy of his father and fought against the enemies of
Islam.

The Renegation of al-’Aswad al-‘Ansi:

On his return from the last pilgrimage (Hijjat al-Wadd*), the Prophet
(S) was confined to bed for a few days due to exhaustion. Al-’Aswad al-
‘Ansi came to know about the Prophet’s sickness and thought that the
Prophet (S) would not survive it. With this idea in his mind he laid
claim to prophethood, and gathered a group around him. A large num-
ber of Yamanite Arabs followed him. Aswad’s is the first instance of
renegation in Islam.'* He,with the Arab tribes who followed him,
attacked Sana‘a’. Shahr ibn Badhan, the Iranian who was the ruler on the
Prophet’s behalf and whose capital was $an‘d’, prepared himself to com-
bat Aswad, the Liar, who had revolted against Islam. Aswad arrived
with aseven-hundred strong force to fight Shahr ibn Badhan. A fierce
fight ensued, in which Shahr ibn Badhan was killed. He was the first
Iranian who attained martyrdom in the way of Islam.

Al-’Aswad al-‘Ansi married Shahr’s wife, and got hold of the entire
Yaman, extending his influence to Hadramawt, Bahrayn, al-’Ahsa’ and
the entire desert between Najd and Ta’if. He subordinated all the tribes
of Yaman. Only some Arabs did not surrender to him and they retreated
to Madinah.,

After Shahr ibn Bidhan was killed, the leadership of the Iranians
was taken by Firuz and Dadawayh, who, following the footsteps of
their predecessors, remained loyal to Islam and unwavering in their
obedience to the Prophet (S). Meanwhile, the reports of the death of
Shahr ibn Badhin and the incidents of Yaman reached the Prophet (S).
The Muslims of Madinah came to know that except the Iranians en bloc
and some Arabs, all the people of Yaman had turned away from Islam
and followed Aswad, the Liar.

The Prophet’s Letter to Yamanite Iranians:

Jashish Daylami, an Iranian Muslim of Yamari, says: The Prophet
(S) wrote a letter to us asking us to fight against Aswad. The order of
the Prophet (S) was addressed to Firuz, Dadawayh and Jashish. They
were appointed to wage an overt and covert war against the enemies of
Islam, and to communicate the message of the Prophet (S) to all the
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Muslims. Firaz, Dadawayh and Jashish conveyed the Prophet’s message
to all the Iranians. _

Daylami says: We started correspondence with the people and called
upon them to prepare themselves to fight al->’Aswad al-‘Ansi. In the
meantime Aswad, learning about the matter, sent a messenger to warn
the Iranians that they would have to face evil consequences if they
intrigued against him. We said in reply: We have no intention of fighting
against you. But Aswad did not believe us and was in constant fear of
the Iranians that they might kill him. In the midst of this turmoil, letters
arrived from ‘Amir ibn Shahr and Dhii Ziid and from some other places,
encouraging us to combat Aswad and promising aid in this matter,
Afterwards, we came to know that the Prophet (S) had written a letter
to another party, ordering them to support Firuz, Dadawayh and
Daylami in their struggle against Aswad, the Liar. This made us secure
the support of the people.

The Iranians’ Plot to Kill al-’Aswad al-‘Ansi:

Aswad sensed the danger of the Iranians’ plot and realized that it
might lead to crucial consequenses. Jashish Daylami says: Azad, the
widowed wife of Shahr ibn Badhan, who was taken by Aswad, rendered
us great assistance, and it was through her guidance that we succeeded
ultiately. Daylami says further that he reminded Azad that Aswad
had killed her husband and all her relatives, and seized all their women
folk. Azad, being a woman of courage and honour, said: “By God I do
not hate anybody as much as I hate Aswad; he is a callous man who
does not follow any law of God, and makes no distinction between per-
missible and prohibited women.” She asked him to inform her of their
decision, so that whatever takes place in the house of Aswad would be
made known to them. Daylami says further: As I came away from
Azad and reported our talk to Firiz and Dadawayh, a man came and
asked Qays ibn ‘Abd Yaghuth, who was our ally, to come to the house
of Aswad. Qays went there along with some others, but they could not
do him any harm,

On this occasion some words were exchanged between Aswad and
Qays, and the latter returned to the residence of Firuz, Dadawayh and
Daylami. He told them that Aswad, the Liar, would be coming to them
in a short time and they could do whatever they wished to do with him.
As Qays left the place, Aswad entered with a group of his followers. In
the vicinity of the house were around two hundred cows and camels.
Aswad ordered all of them to be slaughtered. He shouted at them: ‘O
Firuz, is it true that you intend to kill me and to fight against me?’’ He
threw a weapon he had in his hand towards Firuz, and said: “I will cut
off your head, like those of these cattle.” Firuz replied: “It is not true.
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We have neither any intention of fighting you, nor we have any designs
to kill you, for you are the son-in-law of Iranians. We shall not harm
you because of our respect for Azid. Besides, you are now a prophet
and have authority over the affairs of this world and the hereafter.”

Aswad asked him to take an oath that he would not betray him
and would remain faithful to him. Firuz uttered some words and fol-
lowed him for some distance until they came out of the house. While
they had gone some way out of the house, somebody was heard saying
something against Firuz to Aswad. Aswad replied to the man, saying:
‘“Tomorrow I will kill Firaz and his companions.” Then Aswad realized
that Firuz had overheard him.

Daylami says: Firuz returned and reported to his friends about
Aswad’s treacherous plans. We sent for Qays, who also joined our com-
. pany. After consulting for some time, we resolved to contact Azad once
again. to discuss the situation with her and to seek her view about the
matter. Daylami continues: I went to see Azad, told her about the mat-
ter and explained all the aspects of the affair to her. Azad said: ‘“‘Aswad
is always afraid for himself and has no assurance for his life. When he 1s
inside the palace, all around it as well as all the passages that lead to it
are guarded and every moving thing is watched carefully. Therefore there
is no chance for an ordinary person to enter the building. The only
place where he takes rest without being guarded by his men is this very
room. Only here you can find him alone and finish him off. Be assured
that he has nothing in his bedroom with him except his sword an« -
lamp.”

Daylami says: As I left her and wanted to come out of the pe...:,
Aswad saw me. He became very angry. His face red with ange~, he said
to me: “Where did you come from? Who admitted you into the palace
without my permission?’’ Daylami says: He seized my head and nearly
crushed it. At this moment Azad saw us; she shouted, ‘“Aswad! leave
him alone!”’ Had she not. come to my rescue, he would have killed me.
Azad said to Aswad, ‘‘He is my cousin. He came to see me. Keep your
hands off him.”’ Aswad, after hearing these words, took his hands off and
released me. I came out of the palace and went straight to my friends
to report what had transpired. When we were engaged in conversation,
a messenger came from Azid and said: ‘It is time to carry out what
you intend to do. Whatever you have decided, put it into action immedi-
ately.”

We asked Firuz to go to Azad as soon as possible. He reached her
hurriedly, and Aziad informed him of the circumstances. Firuz says:
We found an underground passage to the room where Aswad lived and
we placed some of our men at the entrance, so that whenever the
occasion arose they would enter the room and kill him. After making
these arrangements Firaz entered the room and appearing as if he had
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come to talk to Azad engaged himself in conversation with her.

At the time when Firiiz was busy conversing with Azad, Aswad
entered the room. As soon as he caught sight of Firaz, he was greatly
agitated. When Azad witnessed his agitation she pleaded ardently: ‘“He
is my relation, a close relation”. In a rage, Aswad threw Firiiz out of
the room and drove ‘him out of his palace. When night fell, Firtuz, Dada-
wayah and Daylami, all the three resolved to enter the particular room
through the underground passage and attack Aswad. '

After all the preliminary steps were ready for killing Aswad, they
informed their friends and fellows about their plans and communicated
the matter to the Arab tribes of Hamadan and Himayr. Daylami says:
At night we started to execute our scheme and opened the underground
way to Aswad’s bedroom. We reached there. In the room a lamp was
burning and it gave a dim light.

We had full confidence in Firuz, for he was a courageous and bold
man, as well as strong and energetic. We told him, “Look, what do you
see In this light?”” Though there were guards on duty at the entrance to
the room, he reached its door and heard the sound of someone snoring
in sleep. It was evident that Aswad was fast asleep and his trumpet was
blowing. Azad, his wife, sat near him in a corner. As Firiiz entered the
room, Aswad woke up at once, rose, and sat up in his bed. He cried out,
"‘Firuz, what do you want from me?”’ Firuz realized that if he returned
he would be killed by the guards and Azid would also be killed. He
threw himself upon Aswad. He grappled with him and attacked with
the might of a he-camel. Then he seized his head between his hands and
strangled him. When he prepared to leave the room, Azad asked him if
he was sure that the man was dead. Firuz said, ““Of course, and now
you are free from his clutches.”

He came out of the room and beckoned to us, who were awaiting
at the threshold of the underground passage. We also entered the room
and saw him still emitting a sound like a cow’s. We severed his head from
his body with a large knife, and thus Yaman was cleansed of his foul
existence.,

At this moment a tumult rose in the vicinity of the palace and the
guards came from all around to gather around Aswad’s residential
quarters. They shouted, ‘“What has happened?’’ Azad told them:
“Nothing has happened: the prophet is in a state of receiving revelation.”
She explained that he was lying the way he lay under the influence of
revelation. Convinced, the guards dispersed from around the room, and
We were relieved of the danger. After the guards had left, silence re-
turned to the room. The four of us, Firuz, Dadawayh, Jashish Daylami
and Qays, were thinking of how to inform our comrades about what
had happened. We decided to announce the death of Aswad at dawn.,
As soon as the dawn broke, we loudly announced the news and in-
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formed the people of the great event. |

Daylami continues: Then I started to make the prayer call. I called
out loudly: .t ly;lazsi ezl I bear witness that Muhammad (S)
is the Messenger of Allah.” Then I announced that Aswad was a liar
who falsely claimed to be a prophet. With this announcement I threw
his head into the midst of the crowd. After witnessing these develop-
ments some of the guards started plundering the palace and everything
therein, Within seconds, all that had been kept in the palace was looted
and taken away. In this manner a false claimant who had caused the loss
of innumerable lives was destroyed.

After this, the people of San‘é;were told to arrest every one of the
followers of al-‘Ansi, As a consequence of this announcement, a group
of Aswad’s companions was imprisoned. When the supporters of Aswad
came out of their bastion they found seventy of their comrades missing.

They wrote to us about the matter. We also wrote back that if they

handed over that which was in their hands, we would also surrender to
them that which was in our possession. This proposal was accepted and
carried out. Bul henceforth the friends of Aswad could never see one
another to plan their future course of action, and we were relieved of
their evil. As a result of Aswad’s assassination, his companions fled and
took refuge in the deserts lying between San‘a’ and Najran and were
kept from interfering in our affairs. At this time all the officers and
functionaries of the government appointed by the Prophet (8) returned
to their appointed posts and took over the charge of their duties and
normalcy returned to our region.

The news of the murder of Aswad soon reached the Muslims of
Madinah. ‘Abd Allah ibn ‘Umar narrates the following tradition: ‘“The
night when Aswad, the Liar, was killed, the Prophet (S) came to know
about the event through revelation. He told us that al-‘Ansi had been
killed and that the job had been carried out by a blessed member of a
blessed family. The Muslims enquired as to who had killed Aswad.
‘Firuz’, said the Holy Prophet (S).”

The reign of Aswad in Yaman and its vicinity lasted for three
months. Firuz says: When we killed Aswad, normalcy was restored
and conditions became as they were in the days before his reign. Once
again peace prevailed in Yaman. Mu‘adh ibn Jabal, who was deputed by
the Prophet (S) as imdm al-jamd‘ah and who had retired to the seclusion
of his house during the reign of Aswad, was asked again to hold the
regular prayers and to lead the congregation of the believers. We were
not afraid of anything, except that a few members of Aswad’s cavalry
had dispersed in the region surrounding Yaman. It was at this time that
the sad news of the demise of the Prophet (S) arrived, and once more
the conditions deteriorated and uncertainty gripped us.
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The Struggle of Yamanite Iranians Against Arab Renegades:

Qays ibn ‘Abd Yaghiith, who had fought against Aswad, the Liar,
in the company of Firaz and the Iranians residing in Yaman, turned
away from Islam after the demise of the Prophet (S); he started hosti-
lities against Firaz. Qays ibn ‘Abd Yaghuth resolved to kill Firiz first,
for he had acquired popularity among the people of Yaman because of
his feat of killing Aswad and the people paid him extraordinary respect.
Qays, hatching a conspiracy, drove Firuz to the wall through deceit and
devilish plotting. Once again the conditions of Yaman, particularly those
of the Iranians, deteriorated. The Muslims lost the nucleus of their
strength and a genuine and self-denying patron.

Qays ibn ‘Abd Yaghuth was afraid of three Muslims, who were all
Iranians. They were Firuz, Dadawayh and Jashish Daylami. When the
news of Qays’s renegation reached Madinah, Abu Bakr, who had recently
become -caliph, wrote letters to several persons requesting them to
support Firuz and the Iranian Muslims who had been instrumental in
the killing of Aswad.

When Qays came to know about the letters written by Aba Bakr,
he invited Dhu al-Kala“ to Join him to fight against the Iranians and oust
them from the territory of Yaman. But Dhi al-Kala‘ did not pay heed
to this call and rejected his proposal. When Qays realized that no one
was prepared to help him, he resolved to eliminate the Iranians any
way, even 1if it had to be through fraud and ‘deceit. He resolved to kill
Firuz, Dadawayh and Daylami, who were the leaders of the Iranians.

Qays contacted the companions of Aswad, who were scattered in
the mountains and were staunch enemies of the Iranians. He invited
them to join him in fighting the Iranians. Responding positively to this
call, a group of Aswad’s companions gathered at San‘a’ and prepared
themselves to fight the Iranians.

Meanwhile, the people of San‘a’came to know what was transpir-
Ing secretly behind the scenes at the instance of Qays ibn ‘Abd Yaghuth.
Qays started negotiations with Firuz and Dadawayh, pretending cun-
ningly that he sought their help. He invited them to dinner, and they
readily accepted his invitation. It was decided that they would gather at
his place at the appointed time.,

The first person to reach the residence of Qays was Dadawayh,
and he was killed immediately by a group that had already gathered
there to attack and kill him. A few moments later Firiiz arrived. On his
way, while approaching the house of Qays, he overheard two women
Whispering to each other that this man would also be murdered like the
first one. Thus Firtiz came to know that Dadawayh had been killed. As
soon he heard this conversation, Firiz made a retreat from the place.
When the comrades of Qays saw him withdrawing, they searched for
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him but could not find him. Firaz managed to leave the vicinity of
Qays’s place with great speed. On his way he happened to see Jashish
Daylami, who was also proceeding to attend the dinner at the house of
Qays. He approached him hurriedly and informed him of what had
happened. Without losing time they fled towards the Khawlan moun-
tains and took refuge with their relatives living there. When the com-
panions of Qays saw them crossing over to the other side of the moun-
tain, they returned. During Firaz’s absence from San‘a’ the companions
of al-’ Aswad al-‘ Ansi revived their activities.

After Firaz had settled in Khawlan mountains, a group of Arab
and Iranian Muslims gathered around him. Firuz sent a detailed report

of the events to Madinah.

The chiefs of Arabian tribes did not extend any sup]:mrt to Firuz

~ and the Iranians. On the contrary, they joined the comrades of Aswad,
'the Liar. Qays issued orders to the effect that all the Iranians be expelled

from Yaman. They were forced to leave Yaman immediately and to
return to their own land. The women and children of Firuz and Dada-
wayh were also expelled from Yaman. When Firuz came to know about
these events, he resolved to fight Qays ibn ‘Abd Yaghuth. He wrote let-
ters to some Arab tribes to help him in his resnlve to wage war against
the renegades.

On this occasion a group of the tribe of the Bani ‘Uqayl, who had
risen in arms to help Firuz, attacked Qays’s cavalry which was engaged
in driving away the Iranians from Yaman and freed them from the hands
of their tormenters.

The tribe of ‘Akk also came to the side of Firuz, and they suc-
ceeded in their effort to liberate another group of Iranians that had
fallen captive in the hands of Arab renegades. The tribes of the Banu
‘Uqayl and ‘Akk joined hands in sending their men to support Firuz.
They all made an assault on the army of the renegades led by Qays. In
the end Qays ibn ‘Abd Yaghith was defeated. He fled from the battle-
field and the comrades of al-’ Aswad al-‘ Ansi were scattered.

The flight of Qays and the destruction of his forces was final. He
was ultimately captured by Muhajir ibn Umayyah, put in chains and
sent to Madinah. Abu Bakr cross-questioned him and asked him why he
had killed Dadawayh, the Iranian. He replied that he did not murder
him_that he was killed secretly and that it was not known who had killed
him. Abu Bakr accepted his statement at its face value and abstained
from executing him. Perhaps this was the first occasion when the Islamic
laws were trampled upon and racial and national discrimination was
exercised, setting a precedent for the superiority of Arabs over non-
Arabs. For, all people knew that Qays had renegaded from Islam, had
joined hands with the enemies of Islam and that Dadawayh, the Iranian
Muslim, had been killed while defending the cause of Islam.!’
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The Muslim Conquest of Iran:

The Muslims’ confrontation with the Iranians and their ultimate
victory over the Sasinid empire proved to be a vital factor in establish-
ing the supremacy and truth of Islam in the eyes of the Iranians.

When the Muslims were fighting against the Sasanid empire, Iran,
despite all her internal turmoil and infightings, was a great military
power. There was actually no comparison between the Muslim power
of those days and that of the Iranians. In that period there were two
supreme powers ruling the world: Persia and Byzantium. All the other
states were either under their tutelage or paid tribute to one of them.
The Iranians in those days were extraordinarily superior to the Muslims,
both from the viewpoint of the numerical strength of armed forces
and arms and from the viewpoint of food supplies, military equipment
and other means. The Arab Muslims were not even acquainted with the
current art, strategy and tactics of war of those days with which the
Iranians and the Byzantines were familiar. As the Arabs were unfamiliar
with the military arts, nobody could imagine the humiliating and deci-
sive defeat that the Iranians eventually suffered at the hands of Arab
Muslims. |

Probably, the reason of the Muslims’ victory can be attributed to
their religious zeal, their clear goals, and their faith and conviction in
the historic mission they had been entrusted with, along with their full
confidence in their victory, which issued from their unflinching faith in
God and the Day of Judgement. Of course, the role of faith in the
Muslims’ victories cannot be controverted. The accounts of their deeds
of sacrifice and selflessness and their utterances that have reached us
indicate that their faith in God and the Day of Resurrection and their
faith in the prophethood of the Holy Prophet (S) and their own historic
role was unshakable. They believed that they should not submit to any-
body except God and that all the nations that worshipped deities other
than God were to be liberated. They were equally sure that their own
historic mission was to establish faith in the Unity of God and social
Justice and to emancipate all the oppressed sections of the people
from the clutches of the oppressor classes.

All the statements made by the Muslim leaders on different occa-
sions to explain their objectives indicate that they were perfectly con-
scious of their goal and every step they took to achieve it was fully
defined and determined. In the real sense of the term, they were leading
a movement. The following words of ‘Ali (A) applied to them perfectly:

P bl s
They carried their vision on their swords, '®
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Yet the mercenaries of imperialism, in a most unmanly manner, place
the Islamic movement at par with the conquests of Alexander and the
Mongols!

Accepting all these truths, only the spiritual force of their faith
was not sufficient to register such remarkable victories. Howsoever strong
the faith might have been, it was not possible for a small force, with all
the drawbacks mentioned above, to fight against an empire like that of
the Sasanids and to wipe it out completely.'’

Iran in those days had an estimated population of 140 million,'®
of which an innumerable number of people were militarily trained. On
the other hand, the total number of Muslim combat forces that took
part in the battles with Iran and the Byzantium did not exceed sixty
thousand. The situation was such that if, for instance, the Iranians had
retreated, this small army would have been lost amidst the huge popula-
tion of Iran. But, despite all the factors referred to above, the Sasanid
empire was defeated and completely destroyed by this small army.
Hence the basic reason of the defeat of the Iranians is to be sought
somewhere else.

The People’s Discontent:

In reality, the most important factor in the defeat of the Sasanid
empire should be traced in the discontent of the Iranian people with
the oppressive rule and the taxing and cumbersome creed and rituals of
those days. All the Eastern and Western historians are in agreement that
the government and the socio-religious institutions had become so
degenerate and corrupt that almost all the people were unhappy with
them.

This discontent was not the direct result of the conditions of only
the last few years after Khusrow Parviz. If the people have faith in a
system or government, their temporary dissatisfaction cannot stop
them from fighting a common enemy threatening their system. Con-
versely, if the national spirit is alive, howsoever the apparent conditions
may deteriorate, in such a critical situation, a nation puts together all
its energies and resources for overcoming internal differences and fights
unitedly the common enemy as a single body. There are many examples
of such resistance in the history of the world.

Usually, an enemy’s aggression leads to greater unity, and internal
differences are forgotten. But this happens on one condition only, that
is, if there is among the people a vital spirit inspired either by their
religion or government.

In- our own age we see that despite all the differences and hostil-
ities among the Arabs that are fanned by the imperialists, the exister}ce
of a common enemy, Israel, has proved to be a vital factor in uniting
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them. This factor has led them to gradually develop and pool their
resources and to cultivate a common political consciousness. This is
itself a proof of the existence of a vital spirit among these people.

The Iranian society of those days was a strangely divided caste
society, with all the maladies and evils that exist in such a society. Even
the fire-temples of different castes were separate from each other.
Suppose, if our rich and poor people were to have their separate mosques,
what kind of spirit that would generate among the people? Moreover,
all the castes were closed classes. Nobody had a right to enter g
different caste. The religion and the law never permitted a cobbler or a
worker to acquire education. Learning and teaching were the special
privileges of the sons of the aristocrats, feudal lords and priests.

Whatever might have been the original spirit of the creed of
Zoroaster, it was corrupted to such an extent by the priests that the
intelligent people of Iran could never have a sincere faith in it. As
researchers say, the conditions were so miserable that if Islam had not
come to Iran at that time, Iran could have been gradually conquered by
Christianity, and Zoroastrianism would have been wiped away. The
intelligentsia and the educated class in the Iran of that time and so also
all its academies and cultural centres were constituted not by Zoroastri-
ans but by Christians. The Zoroastrians were so much plagued with false
pride, prejudice and unhealthy traditions that they weré not capable of
thinking about knowledge, culture, justice and freedom. Actually, it
was Christianity which suffered more than Zoroastrianism at the advent
of Islam in Iran, for it lost a fertile ground for its expansion.

The Iranian people’s indifference towards the State, their religious
institutions and the clergy was the main reason why their soldiers did
not fight whole-heartedly against the Muslims. On many occasions
they rather helped the Muslims.'?

Edward Browne, in the first volume of A Literary History Of
Persia, writes:

Still it does not appear that the Zoroastrians as such were subjected to any
severe persecution, or that the conversion of Persia to Islam was mainly
effected by force. This has been very well shown by Mr. T.W.Arnold, professor
at the College of Aligarh, in Chap. vii of his excellent work The Preaching of
Islam (London, 1896, pp.177—1 84); he points out that the intolerance of the
Zoroastrian priests, not only towards those of other religions, but towards
non-conformist Persian subjects not only towards those of other religions, but
also towards the persecution of the non-conformist Persian subjects, had
stirred up feelings of bitter hatred against the established religion and the
dynasty that supported its oppressions, and so caused the Arab conquest to
appear in the light of a deliverance.
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Edward Browne further says:

...It is quite certain that the bulk of conversions were voluntary and sponta-
neous. After the defeat of the Persians at Qadisiyya, for example, some four
thousand soldiers from Daylam (near the Caspian Sea) decided, after consulta-
tion, to embrace Islam and join the Arabs, whom they aided in the conquest
of Jalula, after which they settled in Kufa with Muslims; and other wholesale
and voluntary conversions were numerous. 2

The constitution, law and government of Iran at the time of the
emergence of Islam was such that all the people of Iran were prepared
to submit to and accept a new government and a new creed. It was due
to this reason that when Iran was conquered by Muslims, the people of
Iran not only did not react adversely, they also worked hard to advance
the cause of Islam in many directions.

.. Dr. Sahib al-Zamani, in his “Introduction to Leadership” (Dibdcheh-
yi bar rahbari) says:

The Iranian masses not only did not put up any resistance against the world-
outlook and the anti-class, anti-discrimination ideology of Islam, but they
also discovered in the Islamic ideais the thing for which they had been shedd-
ing tears and bleeding for centuries and for which had been making sacrifices;
for centuries they had been thirsting for it....22

The first generation of the Iranian masses at the advent of Islam did not in
their encounter with the new creed come across high sounding and deceptive
slogans empty of content. Not only the Prophet (S) had reiterated on numer-
ous times that ‘I am a human being like you’ and that “There is no difference
between an Ethiopian black and a Qarashi Sayyid except on the basis of piety
(tagqwa)’, but they also found that the poclicy of the government of the
Rashidun Caliphs, particularly that of ‘Ali (A), was practically more straight-
forward than they, in the heart of their hearts and even in their dreams, had
wished or could imagine....

One of the most crucial moments relating to the encounter of the two
worldviews — the decadent Sasanfd tradition and the new creed of Islam —
can be witnessed in Amir al-Mu’minin ‘Ali’s encounter, at the time of his
mobilization against Syria, with the liberated farmers of the Iranian city of
Anbar on the bank of the Euphrates. This encounter gave rise to one of the
finest revolutionary speeches of ‘Ali (A). This sermon of an unsurpassable
statesman in the history of governance and politics still stands as a lighthouse
for the guidance of succeeding generations of political leaders....The Iraqi
forces had been mobilized for a war with Syria. The peasants of the beautiful
city of Anbar on the bank of Euphrates stood in a file according to the old
Iranian custom to welcome the cavalcade of Amir al-Mu’minin (A).... When
‘Ali (A) approached, they ran towards ‘Ali, who was not distinguishable from
the other warriors, with cries of exultation, joy and applause. That great
leader criticizes the Iranian custom of paying respect and homage to their
rulers in these words: “God Almighty is not pleased with this act. It is also
extremely unwelcome and disgusting in the eyes of the Amir al-Mu’minin.
Free human beings never humiliate themselves in this way....Think, does a
wise man invite the wrath of God at the cost of all this labour and hard-
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ship?”....23

Dr. Sahib al-Zamani says further:

Islam brought about a turning point in the masses’ outlook on leadership. It
considered the ruler as a shepherd encharged with protecting and defending
the herd, not the herd as a means for quenching the thirst of bloodthirsty,
wolf-like shepherds.Islam represented an epical struggle for the freedom of the
people. Is the leader for the people, or are the people for the leader? This was
the new question that Islam had raised as against the political philosophy of
the ancient world and the Sasanid lran. During the seven hundred years of
war between Iran and Rome, such a question had never occurred to the people.
The despotic policies of both the empires were the same: Peugle are for the
leader, and masses are sacrificial goats for the upper classes....24 The simple
court of ‘Ali (A), shorn of all pageantry, was situated in Kufah and the
Iranians and the Mawali were in close contact with it. They not only heard
about its characteristic simplicity but saw it with their eyes. For this reason,
if the oppressed masses of Iran welcomed this creed with open arms, there
was nothing surprising in their attitude. 2>

The Gradual Impact of Islam:

With the passage of time the Iranians’ attachment to Islam grew
and they accepted Islam in large numbers and abandoned their old
creeds, traditions and customs.

The best example in this regard is Persian literature. As time passed,
the impact of Islam, the Qur’an and hadith on Persian literature in-
creased. Islamic influence on writers, poets, and even philosophers, in
the 6th/12th and 7th/13th centuries, and afterwards, is much more
evident in comparison with the poets, writers and philosophers of the
3rd/9th and 4th/10th centuries. A comparative study of the poetry of
Rudaki and Firdawsi with the works of Rumi, Sa‘di, Nizami, Hafiz and
Jami can reveal this fact.

In the introduction to Ahddith-e Mathnawi, the author, after
stating that the influence of the themes of hadith on Persian poetry is
evident from the earliest period, cites Rudaki’s verses, and says:

Since the last decades of the fourth/tenth century, when Islamic culture
spread all over the country and schools were established in its various parts,
the religiosity of Islam came to prevail over that of all other religions. The
resistance of the Zoroastrians met with final and definite defeat in all parts of
Iran. Iranian culture began to flourish in Islamic colour, and its educational
system was based on Arabic literature and the tenets of Islam. Naturally, the
poets and writers showed greater inclination towards using Arabic phrases and
themes, and the occurrence of old Persian phrases, proverbs and maxims in
prose and poetry gradually decreased. If one compares the verses of Dagqiqi,
Firdawsi and other poets of the Samanid and the early Ghaznawid periods
with those of ‘Unsuri, f‘arrf:khi and Manuchehri, who lived at the end of the
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fourth/tenth and the beginning of the fifth/eleventh century, it can be seen
that the names of Zoroaster, Avesta, Budharjmehr and their sayings occur
more frequently in the former’s works than in works of the latter ones. 26

It is also indicated by history that with the attainment of greater
political independence the Iranians’ acceptance of the ideals and reali-
ties of Islam had been on the increase.

The Tahirids, the Buwayhids and other Iranian dynasties, who had,
relatively speaking, gained complete political independence, never
thought of reviving the Avesta or of subordinating their lives to its
codes. On the contrary, they directed all their efforts to spreading

Islamic teachings and views.

_After a hundred years of the conquest of Iran by Muslims, the
Iranians }:_)rought into existence a great military power. When the Umay-
yads’ regime, due to its excesses and deviations from Islamic teachings,

~+ caused the disenchantment of Muslims in general — excepting those

Arabs who followed a policy of Arab chauvinism — the Iranians, muster-
ing all their forces, could manage to transfer the caliphate from the
Umayyads to the ‘Abbasids. If they wished to form an independent
state or to revive their old religion, they were definitely capable of
doing so. But they neither made any attempt to revive their old creed
or to abandon the new religion, nor did they think of establishing an
independent government of their own against the institution of the
caliphate. Until that time they thought that they could achieve their
desire of living under an Islamic State that followed the teachings of the
Holy Qur’an by transferring the caliphate from one dynasty to another.
When the ‘Abbasid rule was established and the Iranians became dis-
illusioned with it, a war broke out between the Iranian forces under
Tahir ibn al-Husayn supporting al-Ma’miin and the Arab armies under
the command of ‘Ali ibn ‘Isa supporting al-’Amin.The defeat inflicted
on al-’Amin’sforces by Tahir ibn al-Husayn proved once again that
military power was in the hands of the Iranians. But at this juncture too
they neither sought to gain political independence nor did they think of
setting Islam aside. They thought of gaining political independence only
when they were totally disappointed with the Arab regimes, which
failed in establishing a really Islamic State. But, at the same time, they
remained content with the declaration of political independence and
continued to be staunchly loyal to the sacred creed of Islam. The
majority of Iranians embraced Islam during Iran’s political independence.
The political independence of Iran started at the beginning of the 3rd/
9th century, and till that time a considerable number of Iranians had
adhered to their old creeds — such as Zoroastrianism, Christianity,
Sabaeanism, and even Buddhism. The travelogues written in the 3rd/
9th and 4th/10th centuries reveal that a large number of fire temples
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and churches still existed in Iran, which gradually decreased in number
and mosques were built in their place.

Historians of the Muslim world mention the names of some Iranian
families which stuck to the Zoroastrian faith till the 2nd/8th and 3rd/
9th centuries, and some even until the 4th/10th, and led a respectable
life in the Muslim society; but after that they abandoned that faith. It is
said that Saman, the ancestor of the Samanids, was among the eminent
men of Balkh; he embraced Islam in the 2nd/8th century. The ancestor
of the Qabus family, another ruling dynasty of the Islamic era, became
Muslim in the 3rd/9th century. Mahyar al-Daylami, an eminent Iranian
poet, turned Muslim in the 4th/10th century. The people of Tabaristin
and some other parts of northern Iran remained non-Muslims till the
end of the 3rd/9th century and were hostile to the caliphal regime. Most
of the people of Kirman remained Zoroastrian throughout the rule of
the Umayyads, and the majority of the people of Fars were Zoroastrian
in the time of al-’Istakhri, the author of al-Masdlik wa al-mamadlik. Al-
Maqdisi (d.375 or 381/985 or 991),the author of Ahsan al-tagdsim and
one of the world’s greatest geographers and historians, who himself
travelled to Iran, gives an account of the influence and power of the
Zoroastrians in his book. He mentions that they were the most respected
of all the dhimmis amongst the Muslims.2” According to him all the
bazaars of the town were decorated on the occasion of Zoroastrian
festivals and the entire population participated in celebrating Nawriiz
and Mehregan festivals with the Zoroastrians. Regarding the faith of the
people of Khurdsan, al-Maqdisi writes in Ahsan al-taqgdsim?®: “There
are many Jews, few Christians, and a small number of Majus (Zoroas-
trians)”. Al-Mas“idi (d.some time between 344/955 and 346/ 957), the
famous historian, travelled to Iran during the first half of the 4th/10th
century. Though not an Iranian, he shows special interest in the history
and monuments of Iran. In his work al-Tanbih wa al-"ishrif.2° he refers
to a respected family of Istakhr which possessed a comprehensive work
of history about Sasanid Iran, which he made use of. He mentions even
the names of the chief priest (mu ’bad ) of his age, which indicates that
the mu’bads (magis) of the Zoroastrians enjoyed an eminent status
because of the large number of their followers. In the first volume of
Murtj al-dhahaeb, under the title “Concerning the Fire-Temples and
Other Places™, he gives an account of Zoroastrian fire-temples, with a
special mention of the fire-temple of Darabjerd. He says that it existed
at that date, the year 332/943, and that the Zoroastrians paid greater
reverence to its fire than that of any other fire-temple.

All this indicates, as said earlier, that the Iranians accepted Islam
gradually, and that Islam overcame the Zoroastrian faith gradually and
especially during the period of Iran’s political independence. What is
surprising is that the Zoroastrians were held in greater esteem in the
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earlier period when Arabs were in power than the later period when
Iranians had captured political power. With the growing number of
Iranians embracing Islam, the position of the Zoroastrians deteriorated
and the Iranian Muslims showed more prejudice against the Zoroas-
trian faith than the Arab Muslims. Apparently these prejudices of the
newly-converted Iranians proved to be the cause of the migration of
some Zoroastrians to India, who came to constitute the minority
community of the Parsis there. It would not be inappropriate to quote
here what Mr. Frye, the author of The Heritage of Persia, writes:

From various Islamic sources we know that Istakhr in Fars, which had been
one of two centres of Zoroastrianism in Persia under the Sasanians, the other
being Shiz in Azerbaijan, continued to flourish under Islam. Gradually the
network of fire-temples fell to pieces as the number of Zoroastrians declined,
,. . but Fars remained predominantly Zoroastrian down to the tenth century and
- with substantial numbers of Zoroastrians even at the time of the Turkish
Seljuk conquests in the eleventh century.

We have a fascinating account of struggles between Muslims and Zoroas-
trians within the city of Kazerun in the life of the famous founder of a Sufi
or dervish order, Abu Ishaq Ibrahim b. Shahriyar al-Kazeruni, who died in
1034. Many Zoroastrians were converted to Islam by the Shaykh, but none
the less the strong position of Zoroastrianism is clear from this book as well
as from other Islamic sources. The governor of Kazerun under the Boyid
dynasty, which ruled Fars at that time, was Zoroastrian called Khorshid, who
held the high esteem of the Boyid rule in Shiraz, so much so that the Boyid
prince ordered Shaykh Kazeruni to appear before him where he was repri-
manded for disturbing the peace with his proselytizing activities.3 ©

At another place he writes:

Muslims and Zoroastrians constituted the major part of the Persians, while
the number of Christians and Jews was very small....

As Islam grew in scope and richness, Sufism, Shi‘ism and other Islamic
movements provided a haven for Persians who could not longer follow the
sterile, orthodox Zoroastrianism. When Persian leaders from Daylam, a
Caspian Sea area, newly converted to Shi‘ite Islam, wrested political control
of western Persia from the caliphs and eventually took Baghdad, the capital,
in 945, the end was in sight for Zoroastrian Persia. Here was the Boyid
dynasty of Persians upholding Islam and the Arabic language, because both
had become internationalized while Zoroastrian Persian culture had retreated
into a ghetto. The Shi‘ite Boyids on the whole seem to have been relatively
tolerant of other beliefs, for they retained the Sunnite Caliphs and many
Sunnite officials. We have already mentioned the Zoroastrian governor of
Kazerun among other similar officers under them. The Boyids, however, were
more interested in the Arab traditions of the family of ‘Ali and general Islamic
culture as a reality than they were in the past glories of Persia. It is true that
they had an antiquarian interest in the past; for example, one of the Boyid
princes ‘Adud al-Dawlah in 955 had an inscription carved at Persepolis in
Arabic telling how he visited the ruins and had Marasfand, the mobad of
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Kazerun, interpret for him the Pahlavi inscriptions from the time of Shapur
11.3 1

What was the reason that many centuries after the end of Arab
hegemony the people of Iran gravitated to Islam with a greater force?
Was there any other cause of it than the inherent attraction of Islam
and the compatibility of the Iranian soul with Islam?

Independent Iranian regimes which were politically hostile to the
Arab states, defended Islam, patronized the ‘ulama’ and encouraged the
servants of Islam more than the Arab states. Muslim scholars were given
liberal aid in their academic pursuits and their teaching of Islamic sci-
ences. The animation and enthusiasm showed by Iranians with regard to
Islam and Islamic sciences is unprecedented in the history of fourteen
centuries of Islam — including the first two centuries, which have been
called “two centuries of silence” by Sir John Malcolm. It has no parallel
either from the viewpoint of Islam or that of Iran. That is, neither any
nation except the Iranians ever showed such a zeal and passion for the
service of Islam, nor did Iranians express so much enthusiasm in any
other epoch for any other goal, whether national or religious.

After attaining independence, the Iranians had no obstacle in their
way to revert to and revive their old creed and traditions, but they did
not go that way. On the contrary, they abandoned them and turned to
Islam with greater fervour. That was so because they found Islam to be
suited to their own intellect, ideas and innate aspirations. They never
thought of reviving the old traditions and codes which had been the cause
of their spiritual distress. As history bears testimony, it is the same tradi-
tion which has been preserved and advanced throughout the long history
of fourteen centuries of Islam in Iran. If you find a few individuals of
known identity in our age, or in the days bygone, occasionally pleading
for the revival of ancient customs and laws, they are not to be taken as
representatives of the people of Iran.>? For Iranians, as we shall ex-
pound in detail in the following pages, have proved time and again that
they, more than Arabs themselves, have regarded Islam to be in harmony
with their spirit. A proof of this claim can be found in all the services
that they have rendered to Islam and the Qur’an in the course of four-
leen centuries -— services which have been accompanied with an amaz-
Ing sincerity and faith. With the succour of God, we shall give a com-
paratively comprehensive account of some of the valuble contributions
of Iranians in this respect, so that all may be able to know how the
people of Iran wholeheartedly embraced the creed of Islam, regarded
it as in harmony with their intellect and thought, and considered it as
the only answer to their inner yearnings. And this is the fact which
reminds us of the words of the Prophet (S), who said:
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By God, I witness a day when these Iranians, with whom you are fighting for
Islam, will be fighting you to convert you to Islam.

To be continued — insha’ Allah.

NOTES:

1. The issue of nationalism is gaining momentum in the Arab countries day
by day. Though the majority of the people of these countries is comprised by
Muslims, they solely emphasize their Arabhood with a special fanaticism. And as we
know this trend in itself means a revolt against the universalist criteria of Islam,
which relies solely on the aspectsrelated to humanity and spirituality. We also know
that this tendency is harmful for themselves in the first place; for, in spite of their
large numbers and vast military means they have been unable to meet the challenge
of Israel, Had the Arabs relied more on their religious potentialities, undoubtedly
they wouldn’t have suffered such a humiliating defeat. A Pakistani writer wrote

' 'ahat in the Arab-Israeli war of June 1967 a religious force, that is Zionism, over-

came the force of nationalism, that is Arabism. Though this statement is based on a
kind of exaggeration in giving undue importance to the element of religion in Zionism
— for the element of race has always been more dominant than the element of faith
amongst the Jews — yet it is true so far as Arab nationalism is described as the main
factor responsible for the defeat of the Arabs.

Last year {1387f196’? 8) when I was on hajj pilgrimage, in a conference
organized by Rabitat al- ‘Alam al-’Islami, an Arab scholar delivered an elnquent
speech. He declared, “By God Islam never entered this war’’( & & iy VAT (YR X
It was not Islam that fought against Israel; it was Arabism that faced Zionism.

2. Following are the verses in which the term “‘milleh” is used: al-Baqgarah:
120,130, 135; Al ‘Imran: 95;al-Nisa’: 125;al-’An‘am: 161; al-’A ‘raf: 88, 89, Yusuf:
37;Ibrahim: 13; al-Nahl: 123, al-Kahf: 20; al-Hajj: 78.

3. Usul-e ‘ilm-e siyasi,vol.1, p.327.

4. It is quoted in al-Tafsir al-Mizan from al-Baydawi’s tafsir that when this
verse was revealed, the Prnphet (S) put his hand on Salman’s back and said, “Those
would be from his people.”

5. Refer to al-Tabarsi’s Majma‘al-bayan.

6. As will be seen in detail later, excepting the first two centuries, Hijaz has
never been one of the biggest centres of Islamic learning. On the contrary, since
then, all the great Islamic schools flourished in Egypt, Baghdad, Nishapur, Trans-
oxania and other centres, and always non-Arab nations have been the torchbearers
of Islam.

7. Regarding the Shu‘ubiyyah Movement and the extreme reaction of some of
its adherents against Arab racism, we shall give further explanation in the latter parts
of the book.

8. Al-Bahrani, Tuhaf al-‘uqul, p.34; Ibn Hisham, al-Sirat al-Nabawiyyah,
vol. 2, p. 414.

9. Sunan Ibn Dawud, vol. 2, p. 624.

10. Shaykh ‘Abbas al-Qummi, Safinat al-Bihar, under s.l.m.

11. Sunan Ibn Dawud, vol. 2, p. 625.

12. Al-Kulayni, Raewdat al-Kafi.

13. Mr. ‘Utaridi is an eminent contemporary scholar, an excellent expert in
the field of Islamic manuscripts. He has discovered a number of Islamic manuscripts
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in important libraries, particularly in India, which had not been accessible tc any
other scholar before him. He has filmed all these manuscripts. Presently, he is
engaged in compiling an encyclopaedic work on eminent personages (rijal) of
Khurasan, which would run into more than forty volumes. I pray to God to help
him in completing this project.

14. Ibn al-’Athir, in Kamil al-tawarikh, vol. 2, p. 228, says that al-’Aswad al-
‘Ansi was the first person in the times of the Prophet (S) to apostatize after embrac-
ing Islam.

15. Here ends the article by ‘Utaridi. Its second part will be reproduced in the
second part of our book, where we shall also give the sources quoted by him.

16. Nahj al-balaghah, Khutbah 148- this description is related to the believers
living in the Prophet’s days. |

17. The same thing happened in the case of the companions of al-’Imam al-
Husayn, who, despite their firm faith, were all martyred in a short time by the
forces of Yazid. Similar is the case of the Muslim Arabs in Europe; they made rapid
advance there, but when met with stiff resistance they were forced to halt their
victorious march. So we may conclude that one of the causes of the victory of the
Muslims was that they did not face a strong resistance and a serious challenge in
their early conquests anywhere. On the contrary, they were welcomed by the
people of the vanquished countries, who saw in their victory a hope for the better-
ment of the chaotic conditions prevailing there.

18. This estimate of the Iranian population is made by Mr. Sa‘id Nafisi in
Tarikh-e ijtimd‘i-ye Iran,

19. The late Muhammad Qazwini, in Bist maqaleh, writes: “As soon as the
pro-Arab Iranians and the traitors among the officers and governors controlling the
provinces and guarding the borders of their land felt the precarious position of the
Sasanid regime, and the Iranian forces were defeated thrice at the hands of the Arab
forces, they defected to the Arab camp. They not only assisted the Arab com-
manders in their conquest and guided them in leading them to proper roads and
water wells, but also invited them to invade other parts of their country that were
not yet attacked by the Arabs. They gladly handed over to them the keys to forts
and treasuries, making a pact with them that they would be retained as rulers of
those areas.” The late Qazwini has narrated this story with a view to condemn those
who guided the Arabs to wells and proper roads, but it should be investigated why
they withdrew their support to the Sasanid empire. What was the reason that they
helped the ‘foreigners’ — to use the terminology of the Iranian nationalists — in
guiding them to roads and water resources? Was there any other reason for this
except that they were disaffected with the Sasanid regime and the creed which it
defended, and saw their welfare in following the Muslims?

20. Edward G.Browne, A Literary History of Persia (Cambridge University
Press, 1929), vol. 1, p. 202.

21. Ibid., pp. 202 — 203.

22. Sahib al-Zamani, Dibdcheh-yi bar rahbari, p, 255.

23. Ibid., pp. 267 — 270.

24.Ibid., p. 272.

25. Ibid., p. 323,

26. Badi‘ al-Zaman Faruzanfar, Ahadith-e Mathnawi (Tehran: Intisharat-e
Amir Kabir, 2nd ed., 1347 H.Shamsi), p. 7.

27. Al-Maqdisi, Ahsan al-taqasim, pp. 39, 420, 429, .

28. Ibid., p. 323.

29. Al- Mas‘udi, al-Tanbih wa al-'ishraf, pp. 91 — 92.

30. Richard N. Frye, The Heritage of/Persia (Weidenfeld and Nicolson: Lon-
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don, 1962), p. 249.

31. Ibid,, p. 251.

32. Fortunately, since the advent of Islam in Iran until this day, whenever
some persons have tried to make a fuss with the pretext of reviving old Iranian
customs and traditions, they have been faced with the violent reaction of the Iranian
people. Their Bahafarids, Sinbads, Babaks and Mazyars have been completely
routed by the likes of Abu Muslim Kurasani and Afshin, together with similar
innumerable warriors of our homeland. One fails to see why the trumpeters of
imperialism do not see all those Iranians who crushed anti-Islamic movements, and
only pick out the likes of Babak as representative of the Iranian people — the
same Babak, who at the time of attempting to escape to Armenia was told: where-
ever he went he would be at home, for he had impregnated an innumerable number
of girls and had numerous children born from them. (Ibn al-’Athir, al-Kamil)
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“Kashkial” or “Kashkol” is the darvish’s goblet, earthen or made of
metal, shaped like a coconut, and used as a drinking vessel or a begger’s
bowl.

“Kashkul” is also a scrapbook, an album, an anthology of motley
material -- quotations, verses, aphorisms, wise and witty observations,
educative or humorous sayings and anecdotes —astretchabl e genre which
has been in vogue in the Muslim world, and many scholars and writers
have compiled their kashkils with varying ranges of themes and topics.
A well-known collection of this type is the Kashkil of al-Shaykh al-
Bahai.

This new section in al-Tawhid also aims to collect such a diverse
material and invites our readers all over the world, with their varying
tastes and backgrounds, to make — God willing — this as yet empty
bowl a treasure trove claimed by none and belonging to all by sending
in interesting and educative, witty and enlightening, remarks and state-
ments, quotations and sayings, anecdotes and verses, that may hear or
read — or conjure up themselves. This section now opens with some
remarks of Rene Guéenon about the modern Western civilization selected
out of his The Crisis of the Modern World by a reader of al-Tawhid,
Br. Mas ‘ad Hariri. '

* * *

Defending the West

There are people today who talk about a ‘‘defence of the West”’,
which is odd, to say the least of it, considering that it is the West, as we
shall see later on, which threatens to overrun everything and to involve
the whole of humanity in the whirlpool of its own inconsequent activ-
ity; odd, we say, and also quite unjustifiable, if they really mean, as
seems to be the case in spite of certain reservations, that the defence in
question requires to he directed against the East, since the real East has
no thought of attacking or dominating anyone; it asks no more than to
be left independent and undisturbed, which surely seems legitimate
enough. The truth of the matter is that the West actually stands in great
need of being defended, but solely against itself and against its own
tendencies which, if driven to their logical conclusion, must lead inevi-
tably to ruin and destruction; one ought, therefore, to speak rather of a
“reform of the West”, and such a reform, if it were all that it should be,
that is to say a real traditional restoration, would also entail an under-
standing with the East as a natural consequence. For our part, we ask
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no more than to contribute, as far as lies within our power, both to
this reform and to this understanding, always supposing there is still
time and that some results can be obtained before the ultimate catas-
trophe occurs towards which modern civilization is rapidly heading:
but even if it were already too late to avoid this catastrophe the work
undertaken with this end in view would not be without its own use-
fulness, for it would serve in any case as a preparation, however remote,
for that ‘‘discrimination” referred to in our foreword, and would there-
by help to assure the preservation of those elements which are destined
to escape the shipwreck of the present world and become the seeds of
the future one. |

Renée Guénon in The Crisis of the Modern World, p. 27

* * *

" The East and the West

The crux of the matter is this: will the East, as the result of modern
influences, merely have to undergo a temporary and superficial crisis, or
is the West destined to involve the whole of mankind in its own down-
fall? It would be difficult at this moment to give an answer to this
question based on indisputable evidence; both the two contrasted atti-
tudes of mind exist side by side in the East today, and it 1s always pos-
sible that the spiritual power inherent in tradition, though unrecognized
by its opponents, will triumph over material power once the latter shall
have played its part, causing it to be dispersed as darkness is dispersed
by the light; one might even say that it is bound to triumph sooner or
later, but at the same time it is conceivable that before this can happen a
period of total obscuration may intervene. The traditional spirit cannot
die, being in its essence above death and change; but it might withdraw
completely from the external world, and in such a case there would
really be the “end of a world”. From all that has been said one may
conclude that some such eventuality in the not far distant future is by
no means unlikely: in the present confusion, which grew up first in the
West and is now rapidly overrunning the East, it is possible to discern
the ‘“‘beginning of the end’’, the signs that precede the moment when,
according to an expression of the Hindu tradition, the sacred doctrine
is destined to be enclosed inside a conch-shell, from which it will once
more emerge intact at the dawn of the new world.

But let us leave anticipations and turn to present events: it remains
an undeniable fact that the West is encroaching everywhere; its influence
first made itself felt in the material sphere, where it was able to penetrate
most easily, working through conquest by violence or through com-
merce, as well as by securing control over the resources of other coun-
tries; but now the process is developing still further. Westerners, spurred
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on always by that urge to proselytize which is with them such an in-
grained characteristic, have succeeded to a certain extent in introducing
their own anti-traditional and materialistic outlook among other peoples;
and whereas the first form of invasion after all affected only men’s
bodies, this latter form poisons their minds and kills spirituality. The
one kind of penetration moreover prepared the way for the other and
made its development possible, so that ultimately it is simply by brute
force that the West will have succeeded in asserting its influence every-
where, as was indeed to be expected, since the only real superiority of
its civilization, so inferior from all other points of view, resides in this
sphere alone. The Western encroachment is the encroachment of mater-
ialism in all its forms, and can never amount to anything different; none
of the more or less hypocritical disguises, none of the moralistic pretexts,
none of the humanitarian declamations, none of the subtleties of a
propaganda that knows how to become insinuating on occasion the
better to encompass its destructive ends, none of these things is able
to contradict this fact, which could only be denied by credulous
persons, or by those who have some kind of interest at stake in this
work which is truly “satanic’’ in the strictest sense of the word.

Rene Guénon in The Crisis of the Modern World, pp. 99—100

* * k

Double Standards

Moreover, from another point of view, if the general mass of
Eastern people have in the end become definitely hostile towards the
Westerners, after regarding them for a long time without prejudice, who
is to blame for that? Is one to accuse the intellectual elite who, occupied
in contemplation, hold themselves strictly aloof from external distrac-
tions, or is it not rather the fault of Westerners themselves in that they
have done so much to make their presence intolerable? It is enough to
put the question fairly in this manner for the answer to become plain
to everybody; admitting that the Orientals, who have hitherto given
evidence of astonishing long-suffering, are at last showing a wish to be
masters in their own home, is there anyone who can honestly bring
himself to criticize them for that? It is true that when certain passions
come into play things which are identical in themselves can be explained
in very different and even contradictory senses according to circum-
stances: for instance, when a Western people resists a foreign invasion
this is called “patriotism” and merits the highest praise, but when an
Eastern people does the same thing it is called ‘“fanaticism’’ or ‘“‘xeno-
phobia’ and deserves nothing but hatred and contempt. Moreover, is it
not in the name of “Right” and “Liberty”’, “Justice’’ and “Civilization”,
that the Europeans have claimed to impose their dominion everywhere

164 Al-Tawhid, Vol. VI, No.2



2T L e e R Tk R e R TN O LT

“Kashkul"

and to prevent others from living and thinking differently from them-
selves? It must be admitted that ‘“moralism’ has indeed had its uses,
unless one prefers the simpler conclusion which we have already reached
ourselves, namely that, apart from exceptions as honourable as they are
rare, Westerners can practically be reduced to two classes of people: the
credulous, who take these high sounding arguments at their face value
and believe in a “civilizing mission”, unaware as they are of the barba-
rous materialism into which they themselves have sunk, and the astute
persons who exploit this state of mind in order to gratify their own
instincts of violence and cupidity.

René Guénon in The Crisis of the Modern World, pp.105—106

* * *

The Profane Times
Neither persons nor things are any longer in the position which
they should normally occupy; men no longer recognize an effective
authority in the spiritual order nor any legitimate power in the temporal
order; the ‘“profane” permit themselves the discussion of sacred things,
contesting their nature and even their very existence, what is this but
the inferior judging the superior, ignorance imposing its limitations
upon wisdom, error overtaking truth, the human substituting itself for
the divine, earth in ascendancy over heaven, the individual setting him-
self up as the measure of all things and claiming to dictate laws for the
universe drawn entirely from his own limited and fallible reason? “Woe
unto you, ye blind guides” the Gospel says; and indeed everywhere
today one sees these blind leaders of the blind, who, unless restrained
by some timely check, will inevitably lead their followers into the abyss,

there to perish in their company.

René Guenon in The Crisis of the Modern World, p. 65

* * *

Suggestions

Naturally, when faced with an idea such as “‘equality”, or “prog-
ress”, or any other of the ‘‘lay dogmas” that find blind acceptance with
practically all of our contemporaries, and of which the greater number
began to be formulated explicitly during the course of the eighteenth
century, it is not possible to admit that such ideas could arise quite
spontaneously. These are indeed ‘‘suggestions”’, in the strictest sense of
the word, which moreover could only produce their effect in an environ-
ment that was already ripe for receiving them; they did not create the
modern state of mind all of a piece, but they have contributed substan-

tially to maintaining it and to developing it to a pitch that it would
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doubtless never have reached without their aid.
Rene Guénon in The Crisis of the Modern World, p. 68

* * *

Pseudo-ideas

We say “ideas”, but it is only in a very loose sense that the word is
applicable, since it is plain that there is no question here of pure ideas,
nor even of anything belonging even remotely to the intellectual order:
one could perhaps describe them as false ideas, but it would be better
still to call them “pseudo-ideas”, aimed primarily at provoking senti-
mental reactions, which is in fact the simplest and most efficacious way
of influencing the masses. Under such circumstances, moreover, a word
possesses greater importance than the notion it is supposed to represent,
and indeed the majority of the modern “idols” really amount to no
more than words, for here we are confronted with that remarkable
phenomenon known as ‘“verbalism’” whereby the mere sonority of
words serves to produce an illusion of thought; the influence which
orators exercise over the crowd is particularly characteristic in this
respect, and one need not study it very closely in order to become
convinced that the process is one of suggestion in every way comparable
to that resorted to by hypnotists. Y

René Guenon in The Crisis of the Modern World, p. 69
= = *

Ignorant Knowledge

The truth is that there is really no such thing as a “profane realm”’
opposable in some way to a ‘“‘sacred realm’’; there is simply a ‘“‘profane
point of view”, which is really nothing but the point of view of igno-
rance. It is for this reason that profane science, as understood by the
moderns that is to say, can fairly be described as “‘ignorant knowledge’’,
as we have already remarked elsewhere: it is knowledge of an inferior
order, remaining at the level of the lowest degree of reality and blind to
everything that transcends it or to any aims loftier than its own, as well
as to any principle capable of assuring it a legitimate place, however
humble, among the various orders of knowledge as a whole; imprisoned
uremediably within the relative and narrow field in which it has striven
to proclaim itself independent, thereby of its own accord severing all
connection with transcendent truth and supreme knowledge, it amounts
t0 no more than an aimless and illusory form of knowledge, issuing out
of nothing and leading nowhere.

Rene Guénon in The Crisis of the Modern World, pp.49—50

* * *
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Modern science, arising out of an arbitrary limitation of knowl-
edge within a certain particular order which is indeed the most inferior
of all, namely that of material or sensible reality, has as a consequence
forfeited all intellectual value, so long that is to say as one uses the
word intellectuality in all the fulness of its true meaning and refuses to
participate in the ‘“rationalist’ error, or to reject intellectual intuition,
which amounts to the same thing. The source of this error as of a great
many other modern errors, and likewise the root of the entire deviation
of science as outlined above, can be discovered in what may be called
. “individualism”, an attitude of mind which is indistinguishable from
the anti-traditional attitude itself and of which the numerous manifesta-
tions, apparent in every sphere, constitute one of the most important

", “factors in the confusion of our time.

René QGuénon in The Crisis of the Modern World, p. 50
* * *

Individualism

Individualism implies, in the first place, the denial of intellectual
intuition, in as much as this is essentially a supra-individual faculty, and
the repudiation therefore of the order of knowledge which constitutes
the true province of that intuition, that is to say of metaphysic under-
stood in its real sense. This explains why everything that modern philos-
ophers describe by this same word metaphysic — when they admit the
existence of anything at all to be called by that name — possesses
absolutely nothing in common with real metaphysic: it consists simply
of rational structures or imaginative hypotheses, purely individual
conceptions therefore, most of which refer merely to the ‘‘physical”
sphere, or in other words to nature. Even if some question or other
does arise which could be effectively linked up with the metaphysical
order, the way in which it is envisaged and treated still restricts it to
the category of ‘‘pseudo-metaphysic”” and thus precludes any real or
valid solution: it would even seem as if for the philosophers it is more
important to set “problems”’, however artificial or illusory, than to solve
them, and this is yet another aspect of the confused passion for research
for its own sake, for the most pointless agitation, that is to say, in the
mental as well as in the corporeal sphere. It is also an important consid-
eration for these same philosophers to be able to attach their name to
a “system”, that is to say to a strictly limited and circumscribed set of
theories which shall belong definitely to themselves and be considered
exclusively as their own creation; hence the desire to be original at all
costs, even if truth has to be sacrificed to originality: for a philosopher’s
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reputation it may often be better to invent a new error than to repeat a
truth already observed by others. This form of individualism, the begetter
of so many ‘“‘systems”’ that are mutually contradictory even when they
are not intrinsically so, is to be found just as commonly among modern
scholars and artists; but the intellectual anarchy which inevitably results
from it is perhaps to be observed most plainly among philosophers.

In a traditional civilization it is almost inconceivable that a man
should lay claim to the possession of idea, and, in any case, if he were
to do so he would thereby be depriving himself of all credit and author-

ity, since he would be reducing the idea to no more than a kind of base-

less fantasy: if an idea is true it belongs equally to all those who are
capable of understanding it; if it is false there is no reason to be proud
of having thought of it. A true idea cannot be ““new’”’, since truth is not
a product of the human mind; the truth exists independently of our-
selves, and it is for us simply to apprehend it; outside of this knowledge
there can be nothing but error; but do the moderns really attach impor-
tance to truth and have they any longer the least notion what it consists
of? Here again words have lost their meaning, since there are some
people, such as the contemporary pragmatists, who go so far as to apply
the name of “truth” abusively to what is simply practical utility, to
something, that is to say, which is completely foreign to the intellectual
order; as a logical outcome of the modern deviation this amounts to the
very negation of truth, as well as of the intelligence of which truth is
the proper object. ' :

René Guénon in The Crisis of the Modern World, pp. 52 — 53

% * *

Individualism and Protestantism

The acceptance of individualism necessarily implies a refusal to
admit any authority higher than the individual, as well as any faculty of
knowledge superior to individual reason; the two things are inseparable
from one another. As a consequence the modern outlook was bound to
reject all spiritual authority in the true sense of the word, authority
originating that is to say in the supra-human order, as well as any tradi-
tional organization based essentially upon such authority, no matter
what form that organization might take, the form varying naturally
from one civilization to another. This was what in fact occurred: as a
substitute for the organization qualified to interpret legitimately the
religious tradition of the West, Protestantism claimed to set up what it
called ‘“‘freedom of enquiry”, that is to say, interpretation left to the
private judgment of individuals, even of the ignorant and the incom-
petent, and based solely upon the exercise of human reason. It thus
represented the analogy, in the religious sphere, of what was to happen
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in philosophy with the introduction of ‘‘rationalism’’; the door was
thrown open to discussions, divergencies and deviations of every sort;
and the result was what was to be expected: dispersion in an ever-
increasing number of sects, each one standing for no more than the
private opinions of a few individuals.
Rene Guenon in The Crisis of the Modern World, p. 57
* * *

Leadership and Democracy

It will be noticed that, in the present state of things, not merely
does a man fulfil his proper function in exceptional cases only and
more or less by accident, whereas his not doing so should normally be
the exception, but it also happens that the same man may be called
upon to exercise quite different functions successively, as though he
were capable of changing his aptitudes at will. This may seem paradox-
ical in an era of extreme ‘‘specialization’, and yet it is in fact the case,
especially: in the political sphere; if the competence of the ‘““specialists’’
is often quite illusory, and in any case limited to a very narrow field,
the belief in that competence is nevertheless a fact and it may well be
asked why that belief no longer comes into play in the case of a political
career, where the greatest incompetence is seldom looked upon as a
disqualification. A little reflection however will show that there is
nothing surprising in this and that it is in fact a perfectly natural out-
come of the ‘‘democratic’’ conception, according to which power
comes from below and is based essentially upon the majority, a belief
entailing as a corollary the exclusion of all genuine competence, since
competence always will imply at least a relative superiority, and there-
fore must necessarily belong to a minority.

René Guénon in The Crisis of the Modern Worid,pp.69 — 70

* * *

Democracy

The most decisive argument against democracy can be summed up
in a few words; the superior cannot emanate from the inferior for the
simple reason that the greater cannot be derived from the less; this
statement is an absolute mathematical certitude which nothing can
gainsay. It should be remarked thatit is precisely the same argument,
applied to a different order of things, which is also valid against “mate-
rialism’’; there is nothing fortuitous in this coincidence and the two
things are much more closely related than might appear at first sight. It
is obvious that the people cannot confer a power which they do not
themselves possess; true power can only come from above and this is
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why, be it said in passing, it can only be legitimized through the sa:}t::tion
of something superior to the social order, that is to say by a spiritual
authority; where things are otherwise, one has nothing but a counter-
feit of power, existing in actual fact but unjustifiable through an abse-'nce
of principle, a state which can spell nothing but disorder and confusion.
This reversal of hierarchical order occurs as soon as the temporal power
tries to render itself independent of the spiritual authority and then to
subordinate it to itself while professing to make it serve political ends;
this is the initial usurpation which opens up the way to all_ the others.
If democracy be defined as the government of the people by themselves,
then it amounts to a sheer impossibility, something which cannot enjoy
even a simple existence of fact, any more in the present age than in
another; words should not be allowed to deceive one and it is a contra-
diction to say that the same persons can be at one and the same time
the rulers and the ruled, since, to use Aristotelian phraseology, the
same being cannot be “in act’ and ‘““in potency’’ at the same time and
in respect of the same factors. A relationship is involved which neces-
sarily presupposes the presence of two terms; there could not be the
ruled if there were not also the rulers, even if these be illegitimate and
without any entitlement to power beyond what they attribute to them-
selves; but the particular astuteness of those in control of the modern
world consists in making the people believe that they are self-govern-
ing; and the people allow themselves to be persuaded of this all the
more readily in that they feel flattered, and are moreover incapable of
reflecting sufficiently to see the impossibility of such a thing. It was
for the purpose of creating this illusion that “universal suffrage’’ came
to be invented: the opinion of the majority is supposed to determine
the law; but what is not noticed is the fact that opinion is something
that can very easily be moulded and diverted; it is always possible,
with the help of suitable suggestions, to arouse currents moving in this
or that predetermined direction; we cannot recall who it was who first
spoke of “manufacturing opinion”, but the expression is extremely
apt, although it is necessary to add that it is not always those visibly in
control who really have the required means at their disposal for obtain-
ing such a result. This last remark no doubt explains why the incompe-
tence of politicians who are most “‘to the fore’’ seems to make compar-
atively little difference; but as we are not concerned here with demon-
strating the works of what might be termed the ‘““‘governmental ma-
chine” we will merely point out that this very want of competence itself
has the advantage of fostering the illusion we were referring to: indeed it
is only under these conditions that the politicians in question are able
to appear like an emanation of the majority, being thus as it were its
image, since the majority, on whatever subject it may be called upon to
express its opinion, is always composed of the incompetent, whose
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number vastly exceeds the number of those capable of pronouncing a
judgment arrived at in full awareness of the issues.
René Guénon in The Crisis of the Modern World, pp. 70—72

* * *

The Masses in Democracies

It is doubtless true that the masses have always been led in one
way or another, and it could be said that their part in history consists
primarily in allowing themselves to be led, since they represent a pre-
dominantly passive element, a materia in the Aristotelian sense of the
word; but in order to lead them today it is sufficient to possess oneself
of purely material means, taking the word matter this time in its ordi-
nary sense, and this clearly shows to what depths the present age has
sunk; and at the same time these same masses are made to believe that
they are not being led, but that they are acting spontaneously and
governing themselves, and the fact that they believe this to be true gives
an idea of the extent of their unintelligence.

René Guenon in The Crisis of the Modern World, pp. 86 — 87
* % *

Materialism and Disintegration

This, indeed, is the most conspicuous feature of modern times; a
craving for ceaseless agitation, for continuous change, for ever-increas-
ing speed like that with which events follow one upon another. On all
sides we see dispersion in multiplicity, and in a multiplicity no longer
unified by consciousness of any higher principle; in daily life, as in
scientific thinking, analysis is driven to extremes, resulting in an endless
subdivision, a veritable disintegration of human activity in every sphere
in which that activity can still be exercised, and hence the inaptitude for
synthesis and the incapacity for any sort of concentration that is so
striking a feature in the eyes of Orientals. These are the natural and
inevitable fruits of an ever more pronounced materialization, matter
being itself essentially multiplicity and division; and let it be said in
passing, this also explains why everything that derives from matter can
beget nothing but strife and all manner of conflict between peoples as
well as between individuals. The more deeply one becomes involved in
matter, the more the elements of division and opposition gain force and
scope; on the other hand, the more one rises towards pure spirituality,
the nearer one draws to that unity which can only be fully realized
through consciousness of the universal principles.

René Guéenon in The Crisis of the Modern World, p.33
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SCIENCE & CIVILIZATION IN ISLAM. By Seyyed Hossein Nasr. The
Islamic Texts Society: Cambridge, 1987. Pp. xvi + 388. ISBN 0946621
11X, |

This book, whose first edition appeared in 1968, was the first compre-
hensive attempt to present Islamic science as an integral aspect of the
Islamic intellectual tradition, not as a chapter in the history of Western
science, as it had been presented theretofore by historians of Western
science. It represented a detailed documentation of a special case, in
regard to Islamic science and civilization, of a general observation of
Rene Gueénon, that the traditional sciences were based on immutable
principles from which they issued forth and that the aim of all the
medieval and ancient sciences was to show the cosmological unity and
interrelatedness of all that exists, so that in contemplating that unity
man may be led to the unity of the Divine Principle, of which the
unity of nature is the image.

Earlier, Danilevsky (1822—1885), and following him Spengler
(1880—1936) had observed that not only religion, philosophy, the fine
arts, and social and humanistic disciplines, but even sciences and tech-
nology, which are supposed to be identical for all cultures, bear the
marks of a respective civilization. This character manifests itself, accord-
ing to Danilevsky, in: (1) the sort of predisposition which each civiliza-
tion shows to certain branches of science; (2) the point of view with
which it approaches a scientific study of reality; and (3) the kind of
subjective peculiarities it mixes with the objective truth. According to
Spengler, each great Culture is based upon its own major premise or
“prime symbol”’, which differs entirely for each Culture. This major
premise or prime symbol determines the essential characteristic of the
given Culture: the character of its science and philosophy, of its mental-
ity, of its acts and beliefs, of its way of thinking, living and acting. There
IS no one concept of numbers or mathematics nor one concept of the
soul or scientific psychology, not one pattern of philosophy or religion,
or of the fine arts, but instead many, and exactly as many as there are
different Cultures with their different prime symbols. Both Danilevsky
and Spengler, like Guénon, rejected the view that the total history of
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mankind is a linear movement following one trend and one direction.

Guénon’s view appears to be an application of Spengler’s, in that
he classifies the ‘major premises’ of civilizations into two classes, sacred
and profane, depending on their ontological, cosmological and eschato-
logical creeds. There is an underlying assumption that all traditional
cultures rest on an equal standing and that the major premises on which
they rest stand on an equal level of verity.

Dr. Nasr’s work, more than being a history of Islamic science, is an
attempt to expound its meaning and goals. The author’s mystical
inclinations colour his entire account of the scientific endeavour of
Muslims, and since this colour has been more or less dominant in the
Muslim intellect since al-Ghazzali, it appears that he was well suited for
the task, for sympathetic description is a prerequisite of any valid
criticism.

After explaining some salient features of the traditional Islamic
approach to the study of nature in the “Introduction”, the author goes
on to describe briefly some of the outstanding universal figures of
Islamic science, in Chapter 1: Jabir ibn Hayyan, Ya‘qub ibn Ishaq al-
Kindi, Hunayn ibn Ishaq, Thabit ibn Qurrah, Muhammad ibn Musa al-
Khwarazmi, Muhammad ibn Zakariyya al-Razi, Abu Nasr al-Farabi, Abii
al-Hasan al-Mas‘idi, Ibn Sina, Ibn al-Haytham, Abii Rayhan al-Biriini,
al-Majriti, al-Ghazzali, ‘Umar Khayyam, Ibn Rushd, Nasir al-Din al-T'usi,
Qutb al-Din al-Shirazi, Ibn Khaldin, and lastly, Baha’ al-Din al-‘ Amili.

Chapter 2 describes the Islamic classification of the sciences and
cites the classifications offered by al-Farabi and Ibn Khaldiin. Then it
describes the traditional educational institutions, the mosque-school,
the madrasah and the khdnagah, which together with the observatory
and the hospital were responsible for the somewhat sporadic cultivation
and propagation of the sciences in Islam.

Chapter 3, “Cosmology, Cosmography, Geography and Natural
History”, briefly describes the characteristics of the forms of cosmol-
ogy developed by various Islamic schools. Then it goes on to describe
the work of some outstanding Muslim geographers and natural histori-
ans, while quoting samples from their writings to elucidate the tradi-
tional Muslim approach.

Chapter 4, “Physics”’, briefly discusses the work of Ibn al-Haytham,
al-Biriini and al-Khazini. The author remarks that if Ibn al-Haytham or
al-Biriini could be brought into the twentieth century, they would be sur-
prised at the position that quantitative science has come to occupy
today. Their surprise would arise not from the progress of ideas which
they had begun, but from seeing the complete reversal of relations, from
learning that the “‘progressive’’ science, which in the Islamic world has
always remained secondary, has now in the West become nearly every-
thing, while the immutable wisdom which was then primary has now
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been reduced to almost nothing.

In Chapter 5, on mathematics, the author, with the help of quota-
tions, elucidates the main characteristics of the writings of the Ikhwian
al-Safa , al-Khwarazmi and ‘Umar Khayyam. The next chapter is devoted
to the work of Muslim astronomers. In Chapter 7, on medicine, the
author, while describing the origin and development of Islamic medicine,
shows how in its attempt to view man as a whole, as a single entity in
whom body and soul are united, and in seeking to relate man to the
total cosmic environment in which he lives, Islamic medicine has re-
mained faithful to the unifying spirit of Islam. Chapter 8, “The Sciences
of Man”, briefly offers a flavour of Muslim writings on anthropological
subjects, through citations from al-Biriini and Ibn Battutah.

However, the author shows surprising zest in describing the al-
chemical extravaganza in Chapter 9 on the Islamic alchemical tradition.
It is true, as he points out, that it is the “belief in the multiple states of
being, their interrelationships, and the possibility of moving from one
level to another, that comprises the general matrix of the long tradi-
tion of the alchemy whose origins extend back to prehistoric times.”
But that which is at least as important — if not more — as the cosmo-
logical matrix of a science is the veracity of its principles and the credi-
bility of its methods. It is not grandeur and richness but verity which is
the ultimate criterion of science. It seems that the admirers of alchemy
overlook the difference between art and literature and science. No
science, ancient or modern, holy or profane, Western or Eastern can
avoid what is the ultimate criterion of all knowledge: truth. Pious super-
stitions do not acquire worth merely because they are inspired by a
‘sacred’ cosmology. Superstition is superstition and extravagance is
extravagance, regardless of their sacred or secular cosmological creden-
tials. Superstition and falsehood are zulm, because they cover up the
truth, and a word of truth even from an ungodly man is more precious

than a thousand extravagant superstitions of the pious. The Prophet (S)
is reported to have said:

olal! 85 Ay a8 &8 (s UL
The kingdom lasts with apostasy, but it does not last with injustice. (zulm)

(Zulm) is as unacceptable in science as it is in politics. In the light
of this, we should welcome and not deplore the rise of chemistry and
the fall of alchemy with all its magnificent pretentions to wisdom and
spiritual symbolism. It were the pious superstitions such as that of al-
chemy and astrology and unwarranted, unrestrained professions in the
name of shuhid and sapientia that ultimately brought discredit to
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sapientia itself. Did not the extravagant dogmas of alchemy and astrol-
ogy overlook the following explicit warning of the Qur’an?

P f"fr’,r L DIPIIR PUSRCy T AL A o o
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Pursue not that thereof thou hast no knowledge. Lo! the hearing and the
sight and heart — of each of these it will be asked. (17:36)

In regard to medievel and modern science, we must attempt to dis-
tinguish science as knowledge from science as opinion. There is nothing
like profane knowledge. All knowledge is sacred in that it is a reflection
of the truth, however partial. It is opinion which is sacred or profane,
because men have godly or profane minds. Moreover, not all the opin-
ions of saintly men are sacred, because only truth enjoys sanctity. It is

~« opinion which varies from civilization to civilization, not truth, which

is universal.

It is truth and knowledge that we must learn to respect, regard-
less of the outward labels of sanctity or profanity. Modern science is
also sacred so far as it is knowledge, however partial, and it is profane
so far as it comprises the viewpoints and opinions of profane minds.
Quantity and utility are in themselves not despicable; it is the blind
absorption in quantity to the neglect of quality and the shortsighted
devotion to utility to the neglect of ultimate goals and ends that are
despicable and bear wretchedness.

The Muslims inherited the sciences of the ancients as well as their
pious fantasies and superstitions. This weakness for apparent holy stuff
is obvious in the writings of their astronomers, chemists, mystics, even
philosophers, in the form of flourishing Hermetic, Pythagorean and
Judaic fables, ideas and notions. The inclination for the ta 'wil of the
Aur’in and hadith was another subversive factor. These, combined with
chronic political instability and the consequent lack of continuity in
scientific endeavour, did not allow Muslims to evolve the sciences in a
way that was worthy of the Holy Qur’an and its followers.

On the other side, in the West, the monument of science was
erected on the ruins of faith. It freed itself from the ‘smaller’ super-
stitions to fall into the greatest of all superstitions: the denial of tran-
scendence and revelation. Today, lost and forlorn, surrounded by the
ocean of its facts, it thirsts for meaning but finds it not. Meanwhile,
science continues to expand with the sheer force of inertia, without
gaining in meaning, profundity and depth. Having degenerated to its
core, it is doubtful whether the West has retained any capacity for an
active participation in the renewal of human civilization. As it is, it
vehemently opposes the first signs of renewal that are so obvious in
today’s world. There is of course a religious response to this Eastern
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renewal in the West. But if we are to believe Spengler, this “spell of
second religiosity”” may be no more than a sign of imminent death.
That may be so, because this response lacks will, energy and the force
of conviction; its motives are political rather than religious, calculated
to sustain a moribund civilization that has become a burden for this
planet and its people. It seeks to repair the damage done by its excesses,
though impotent to break the hellward bound momentum of a civili-
zation racing to perdition. -

So long as the West is there with its “global responsibilities,
commitments and interests”, the tremendous potential of the Muslim
East will not find any unrestricted outlet. But once these Satanic bars
have been removed, the growth of the sacred civilization will take its
natural course. Then, when men rediscover their wholeness, the sciences
of man will find their unity and meaning, in freedom from the super-
stitions of the materialists as well as the alchemists and the astrologers.

— Shdhid Nagawi
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