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Allah exalts those of you who
believe and those who are given
knowledge to high ranks

Holy Qur'an (58 : 11)
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The Message of the Leader of the Islamic
Revolution to the UN-Sponsored Summit
of Religions and Spiritual Leaders

(Following is the full text of the message of the Leader of the
Islamic Revolution, Ayatullah Sayyid ‘Ali Khamene’i to the
summit of religions and spiritual leaders of the world held at the
United Nations Headquarters in New York on August 30, 2000.)

In the Name of Allah the Compassionate the Merciful

Praise be to Allah, Lord of the Worlds. May Allah’s
Blessings be upon all His Prophets and Messengers, especially
upon the Seal of Messengers, Prophet Muhammad (§), his
Infallible progeny, and the Imam of the age (‘a).

I greatly esteem this assembly of the representatives of world
religions. May God the Exalted, facilitate the keeping of our word
in practice, and may He enable us all to perpetually strive in
bringing divine religion to mankind.

Religious leaders today consider themselves as successors
and followers of Divine Messengers, and attempt to continue in the
same path. It 1s crucial, therefore, to ascertain what ultimate
purpose various religions have sought, and to inquire what divine
message the messengers endeavored to convey? The answer to this
question should shed light upon the course of mission of all those
bearing the torch of religiosity in our day and age.

Every religion clearly regards human salvation, deliverance
and emancipation as its ultimate objective, and proper to temporal
capacities and specific dispositions including such factors as time
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and place, presents its people with a plan of action. In conveying
their message and realizing their objective, various religions have
often had to confront arduous and abiding difficulties and in doing
so they have bequeathed human memory with remarkable examples

of selfless devotion to faith.
Such divinely-oriented struggles for the salvation of the

people have often had to confront the desire, greed, and the
ignorance fueled by the capricious. World history as well as the
holy books of all religions are replete with many an account of such
struggles and veneration of those who gallantly persisted in the
right path.

Divine religion does not confine human salvation to any
particular or chosen people, or to any limited time and place. It
neither imposes salvation upon the people, nor restricts it to
specific spheres of human life. Indeed, Divine Messengers have
addressed all people, of all times and places, in each and every
aspect of personal and social life.

Through instilling faith, nurturing reason and promoting
action in human beings, divine Prophets brought the gift of
guidance to humanity and showed humankind the straight path to
goodness and salvation.

The experiences of the recent centuries, especially in the
twentieth century (of the Gregorian Calendar), clearly demonstrates
that the advancement of science in itself does not suffice for human
happiness and falls short of yielding peace. Science could only
prove beneficial if it were to be complemented with love,
inspiration and faith; and these missing values ought to be sought
in religion.

It would be inappropriate to combine the mission of Divine
Prophets to an individual form of spiritual relationship with God,
thereby excluding from it the vast domains of the human
individual’s relationship with other individual, with human society



The Message of the Leader of the Islamic Revolution to .... 11

at large, with the natural environment, and the human obligations in
establishing social and political systems.

We regard all Divine Prophets as assaying this luminous
path, and we cherish in faith and love all Divine Messengers: “We
make no difference between any of His apostles” (Holy Qur’an
2:285).

Divine religions regard this world as a place where human
beings grow and face examination. For divine religions the path of -
spiritual human growth lies solely in establishing a just world and
avoiding consequence of transgression, selfishness, and narrow-
mindedness of tyrants as well as the ignorance and passivity of the
shortsighted. This is the exemplary world that they have
endeavoured to establish. Negligence and abandonment of forces
and laws embedded in nature for human growth is to be repudiated
just as vigorously as any tyrannical and corruptive undertakings.

A healthy atmosphere in which man should be nurtured,
means that man should approach God, his or her own self, fellow
human beings and the nature around, with peace. In this
encompassing sense, peace is in utmost demand on the course
towards prosperity and salvation.

As such, peace ought to stem from faith and wisdom. The
Prophets all sought to give reality to this very idea. Silent
acquiescence, enforced in parts of the world through intimidation
and deceit by agents of arrogance and affluence, utterly contradicts
true peace as advocated by the harbingers of human salvation.
Peace can only rest on the ground of justice, with full recognition
of human dignity and far from the power-mongers of the world.

A silence and submission imposed on a people determined to
defend their neglected rights is not the peace called by messengers
of true heavenly peace.

In order to attain their domineering ends, throughout history,
tyrants and power-mongers, consumed by their extravagant desires,
have often attempted to manipulate and to exploit religion and men
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of religion. No divine religion has ever condoned this grave
intrigue. Indeed, many wars apparently fought in the name of
religion have often been rooted in such machinations.

Religion cannot be placed at the service of domineering-
policies. Yet it regards within itself the political realm of
administering human social affairs, and as a political system based
ilpon love and faith of the people, it combats tyranny.

Many oppressive tyrants and power-drunk politicians deter
religion from entering the realm of politics, and they draw an
impenetrable boundary that separates the two realms. The irony is
that they themselves never respect any such boundary in practice,
and constantly transgress their self-defined limit in order to exploit
religion.

The world today is faced with moral decay and corruption.
Religion can effectively resolve this crisis and provide a way out of
the impasse. The precondition, however, is that it should be
incorporated pervasively in every aspect of society in order to
provide a purifying factor to counter-balance merely economic
interests which often exacerbate moral corruption.

Today the establishment of the religion-based political
system in Islamic Iran provides the world with an exemplary case.
The greatest challenge for this Islamic Republic has been to remove
difficulties posed against it by the world’s tyrannical powers, such
as oppression malice and ever-increasing demands.

Dear friends and participants, should religious leaders truly
adhere to being successors of Prophets, then the luminous path of
those Messengers of human salvation and happiness lies ahead of
them. It is a demanding path replete with impediments, yet, it
brings joy and contentment for those who choose to follow it and it
eventually leads to attaining God’s beatitude. For “Allah will
certainly aid those who aid Him (His cause), for verily Allah is full
of strength.” (Holy Qur’an 22:40).

Praise be to Allah, Lord of the worlds.



Tawassul

By: Dr. ‘Abd al-Karim Bi-Azar Shiraz
Translated by Sayyid ‘Ali Shahbaz

“O you who believe! Fear Allah and seek an approach unto
Him...” (Holy Qur’an 5:35)

Over the last few centuries, the Muslims have been wracked
by severe discord and hostility over the issue of tawassul
(beseeching or supplicating) to Prophet Muhammad (S), the Ahl
al-Bayt (“a), the Saints and the Pious, to the extent that those who
reject this concept have accused its supporters of shirk or
polytheism, while the upholders of tawassul have charged its
opponents with enmity and aversion towards the Prophet (S) and
his Infallible Household (‘a). The result has led to increasing
bigotry on both sides to the benefit of their common enemies who
have increased their domination of Muslim lands. This article is an
attempt to examine and critically study the issue of tawassul.

Definition of Tawassul

The lexical meaning of tawassul is ‘nearness’ or a ‘means’
through which to reach a certain goal. For instance, when it is said
wa wassala ila Allah, it means to perform a certain act for gaining
proximity to God. Accordingly wasil here means being ‘desirous of
God’.
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According to the prominent Sunni scholar, Sayyid
Muhammad Alusi al-Baghdadi, wasilah is a means of imploring in
order to gain nearness to God through good deeds and abstaining
from sins. For example when it is said wasala ila kadha, it means

a thing through which nearness is gained.
As is clear from the wordings of ayah 35 of Surah al-

Ma’idah, which we quoted at the beginning of the article, “fear
Allak” is a commandment to abstain from sin, while “seek an
approach unto Him” is an order to perform worship and acts of
devotion. ?

Both Raghib Isfahani and ‘Allamah Sayyid Muhammad
Husayn Tabataba’i opine that al-wasilah means to reach a certain
goal through desire, inclination or willingness, and in fact wasilah
towards God means observance of His path with knowledge and
worship through adherence to the Shari ‘ah. In other words wasilah
is a means of communication and spiritual link between mankind
and God.

According to a narration al-wasilah is a position in paradise
which is reserved for only one person, and Prophet Muhammad (S)
has asked the ummah to pray that this status be granted to him. ’

a) Tawassul to the Prophet and Saints during their Lifetime

In the opinion of the founder of the Wahhabi sect,
Muhammad ibn ‘Abd al-Wahhab, and other like-minded ‘u/ama’
of the past, it is permissible to seek help from fellow humans, as
during wars and other affairs, if the person or the group who is
being asked or entreated has the power and ability to help.’

Alusi believes that appealing to people, making them a
wasilah or means and requesting them to supplicate to God 1s
permissible without the least doubt, provided that the one who 1s
being requested is alive, whether or not the one who is petitioned 1s
superior than the petitioner, since the Prophet (§) used to say to
some of his companions: “O brother do not forget us in your
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supplications to Allah.”

However, Alusi is of the opinion that if the one who is being
petitioned is mnot alive, it is not permissible to request him for
supplication. But Alusi adds that it is permissible to supplicate at
the shrine of the Prophet (), since the companions of the Prophet
(§) used to stand beside his shrine and supplicate with face towards
the Qiblah.

b) Tawassul to the Prophet after his Death

The ‘ulama’ are divided whether or not it is permissible after

_« the death of the Prophet (§) to make him the means of supplication

with such phrases as Allahumma inni asaluka bi-Nabiyyika (O
Allah! I beseech You through Your Prophet), or bi-jahi Nabiyyika
(by the dignity of Your Prophet), or still bi-haqqi Nabiyyika (for
the sake of Your Prophet). We come across three different
opinions in this regard. |

1. Opinion on Permissibility

All jurists including Imami, Shafii, Maliki, and later-day
Hanafi scholars as well as others such as the Hanbalis, are
unanimous on the permissibility of this way of supplication,
whether it was in the lifetime of the Prophet (S), or whether it is
after his passing away.’

The Abbasid caliph, Mansur al-Dawaniqi, once asked Malik
ibn Anas the founder of the Maliki School of jurisprudence
whether he should turn towards the shrine of the Prophet () or
face the Qiblah for supplication? Malik answered him:

Why do you want to turn away from the Prophet (S)

when he (Prophet Muhammad [§]) is the wasilah (means)
for you and for your father Adam, towards Allah on the Day

of Resurrection. Turn to him (the Prophet) and seek his
intercession (shafa ‘at).®
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The Sunni scholar al-Nawawi 1n describing the manners and
etiquette of making pilgrimage to the shrine of Prophet Muhammad

(S), writes:

The pilgrim should face the shrine of the Messenger
of Allah (§), make him a means (tawassul) towards reaching
God and seek his wasilah as intercession (shafa ‘at), in the
same manner as the Bedouin who visited the Prophet’s
shrine and standing beside it said:

Peace unto you O Messenger of Allah, I have heard
Allah has said:

...Had they, when they had wronged themselves, come
to you and asked Allah’s forgiveness and the Apostle had
asked forgiveness for them, they would certainly have found
Allah Most-Propitious, Most-Merciful. (Holy Qur’an 4: 64).
Therefore, I have come to you for forgiveness of my sins
and seeking your intercession with Allah.’

Ibn Qudamah Hanbali, defining the manner of pilgrimage to
the shrine of the Prophet (S), writes in the book al-Mughni:

Stand beside the tomb of the Prophet (S), and say: I
have come to you for forgiveness of my sins and to seek
your intercession with Allah.®

The Shafi‘ite scholar Ghazzali al-Tusi has allotted a special
section in his book Ihya’ ‘Ulum al-Din concerning the manners of
pilgrimage to the shrine of the Prophet (S) in order to repent and
seek forgiveness from Allah. He writes:

The Prophet should be made the means (wasilah) and
the intercessor (shafi‘), and with face turned towards the
tomb, the pilgrim should implore Allah for the sake and
position of the Prophet with the words: “O Allah, indeed
You have said, Had they, who had wronged themselves,
come to you and asked Allah’s forgiveness and the Apostle
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had asked forgiveness for them, they would have certainly

Jound Allah Most-Propitious, Most-Merciful (Holy Qur’an
4:64);

O Allah, surely we have heard Your words and we
obey Your command, by coming to Your Prophet to seek
his intercession with You for our sins; how burdensome and
heavy (are sins) on our backs! We repent of slipperiness, we
confess our wrongs and our faults, accept our repentance for
his sake, make Your Prophet intercessor for us, and exalt us
for the sake of his position and his rights with You.”

Al-Ghazzali adds:

It 1s recommended the pilgrim should go daily to the
Baqi® Cemetery and after saluting the Prophet (S), make
pilgrimage to the tombs of (Imam) Hasan ibn “Ali, (Imam)
‘Ali 1bn al-Husayn, (Imam) Muhammad ibn ‘Ali and
(Imam) Ja‘far ibn Muhammad (Allah be pleased with them),
and also perform the Salar in the Mosque of Fatimah (Allah
be pleased with her).”

2. Opinion on Aversion

The jurist Abu Yusuf relates from his teacher Abu Hanifah
that it 1s not right for anyone to call Allah except through (the
Names and Attributes) Allah, since He says: “And to Allah belong
the beautiful Names, so call on Him thereby.” (Holy Qur’an 7:180).

Abu Hanifah, Abu Yusuf and Muhammad Shaybani also feel
averse in invoking God by means (tawassul) of the Prophet and his
position, on the assumption that the creatures have no right on the
Almighty Creator, and He showers His mercy on whomever He
likes.

Ibn ‘Abidin, however, says in this regard: True, the creatures
have no right whatsoever upon the Creator, but the Creator through
His favours has given rights to mankind. On this basis, he relates a
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hadith concerning the manners of supplication and fawassul:

Allahumma inni asaluka bi-haqqi al-sa’ilina ‘alayk
(O Allah! I beseech you for the rights that seekers have upon
You)." |

Except for this narration of Ibn ‘Abidin, we find no opinion
or view from either Abu Hanifah or his friend Abu Yusuf in the
books of Hanafi scholars concerning tawassul to God through the

wasilah (means) of the Prophet ("S)'.ll

Opinion of Contemporary Hanafi Scholars on Permissibility

Here, we will study the legal opinions (fatawa) of
contemporary Hanafi scholars on permissibility of fawassul to the

Prophet (5).

Alusi al-Baghdadi quotes Ibn ‘Abd al-Salam as saying that 1t
is permissible to invoke Allah for the sake of the Prophet (§), since
Prophet Muhammad (§) is the leader of the children of Adam.
Alusi bases his reasoning on the hadith (hasan and gahih) related
by both Tirmidhi and Ahmad ibn Hanbal on the authority of
‘Uthman bin Hunayf, which says that:

Once when a blind man asked the Prophet (S) to pray
to Allah to grant him eyesight, he was told to make wudgu’
and recite the following supplication:

O Allah! I request you and I have turned to you
through Your Prophet, the Prophet of Mercy; O Messenger
of Allah! T have turned to you as a means towards My God
for fulfilment of this wish of mine; O Allah! accept his
(Prophet’s) intercession (shafa ‘at) for me.

Alusi thus believes that there is no objection in making
tawassul to God by means of the dignity (jah) and prime position
of the Prophet (), whether it is in his lifetime or after his death,
since dignity here refers to an attribute which is one of the
attributes of Almighty Allah. Alusi also says that fawassul by
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means of dignity of a person other than the Prophet (§) is also
permissible, provided that the one who is being considered a
wasilah has a station and position of dignity in the sight of Allah."

_ The famous Sunni scholar of India, Shaykh Khalil Ahmad
Saharanpuri in his book al-Muhannad ‘ala al-Mufannid has
collected the fatawa or legal opinions of 75 leading Sunni scholars
from different parts of the Islamic world on the permissibility of
tawassul to the shrine of Prophet Muhammad (S). He writes:

In our opinion and that of our teachers, pilgrimage to
the shrine of the Master of Messengers (my soul be
sacrificed for him) is the most exalted of proximities, the
most important of blessings, and the greatest of means
(wasilah) for attaining lofty ranks. It could be said that it is
an enjoinment almost to the degree of obligations, even if it
requires the trouble of a journey to perform it and there 1S nO
other option other than to make efforts with life and wealth.

Tawassul to the Prophets, saints, pious persons,
martyrs and the righteous during supplications, whether in
their lifetime or after their death, is permissible in the
following manner:

Allahumma inni atawassalu ilayka bi-fulan an tujiba
da ‘wati wa tagdia hajati (O Allah! I beseech you by means
of so and so a person, accept my supplication and grant my
request)."”

Tawassul in the View of Prominent Imami ‘Ulama’

According to such prominenf Imami ‘ulama’ as Shaykh al-
Ta’ifah Tusi, Shaykh Amin al-Islam Tabrisi, ‘Allamah Sayyid
Muhammad Husayn Tabataba’i, Imam Sayyid Ruhullah Khumayni
and others, wasilah means faith, love and reverence for the Prophet
($) and obedience to him.

‘Allamah Tabataba’i writes in his monumental exegesis on
the Holy Qur’an that the word al-wasilah or ‘approach’ as used in
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the Ayah “and seek an approach unto Him” (5:35) confirms the
reality of worship and means turning submissively and
supplicatingly to God, with knowledge and practice serving as the
requisite instrument for this connection. ™

Furthermore, elaborating on the narration found in the Tafsir
of ‘Ali bin Ibrahim Qummi that the Ayah “and seek an approach
unto Him” means seeking Allah’s proximity through the Infallible
Imam (‘a), ‘Allamah Tabataba’i, says that this refers to obedience
or adhering to the path of the Imam (‘a) in order to reach Allah.”

It is evident that the Prophet (§) and the Infallible Imams (‘a)
who are considered the practical models of divine law and the
finest exemplars of morals and etiquette, are the wasilah, since 1t 1s
through obedience to them and adherence to their path that one can
attain proximity to God. Likewise, as stated by prominent Imami or
Shi‘ah jurists, the laws of the Shari ‘ah are the wasilah, on the basis
of adherence to which, proximity of Almighty Allah is attained.
Accordingly, some prominent Imami jurisprudents like Shaykh
Hurr al-‘Amili, Ayatullah Abu al-Hasan Isfahani and Imam
Khumayni have used the title wasilah for their jurisprudential
treatises such as Wasa'’il al-Shi ‘ah, Wasilah al-Najat and Tahrir al-
Wasilah, respectively. Wasilah al-Najat or the ‘Means of
Salvation’ 1s the title of over 40 scientific treatises written by
Shi‘ah ‘ulama’.'®

Thus, as ascertained by Imami scholars, the Prophet (§) is the
wasilah towards God for Muslims since he is the best exemplar and
i1s in fact the ‘Practical Qur’an’. So also is the Prophet’s ()
infallible progeny (‘a), who along with the Book of Allah (Holy
Qur’an), 1s the immortal legacy of the Prophet and continuation of
his path as borne out by the Hadith al-Thagalayn which is
unanimously confirmed by both Shi‘ah and Sunni ‘wlama’.
Muslims, through the wasilah of these two, hold fast to divine laws
and strive to attain Allah’s proximity, since good deeds, obedience
and adherence to the Qur’an, the Prophet (§) and his Infallible Ahl
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al-Bayt (‘a) are the basis of shafa‘at. This is better explained by
‘Allamah Tabataba’i in his exegesis:

Persons who lack any ability to attain the required
perfection are like the illiterate who wants to become the
doyen of scholars merely through recommendation, since he
neither has any basic learning nor has he the required
connection with the one who could intercede. Or they could
be compared to a slave who is disobedient to his master, but
without coming out of this state of insubordination and
disobedience wants to be forgiven through intercession
(shafa‘at). In none of these two cases intercession is
beneficial, since shafid‘ar is the wasilah or means for
accomplishment of a cause and is not a cause in itself to
make him a doyen of scholars in the first case, and in the
second case to avail forgiveness from the master in the state
of disobedience."’

Therefore, as it has been clearly mentioned in the Holy
Qur’an, if a person does not fulfill his obligations and adherence to
the path of the Prophet (§) and the Infallible Imams (‘z), he will
not be considered worthy of shafa ‘at, even if the Prophet (§) were
to intercede on his behalf.

“Alike it is for them whether you seek forgiveness
Jor them or seek not forgiveness for them; Never will
God forgive them...” (63:6)

3. Opinion on Non-Permissibility of Tawassul

In the opinion of Taqi al-Din Ibn Taymiyyah and later
Hanbali scholars tawassul to the person of the Prophet (§) himself
is not permissible. Tawassul has three concepts, of which two are
deemed correct, and according to Ibn Taymiyyah, whoever rejects
these two concepts of fawassul is either an infidel or an apostate.

1) Tawassul to the Prophet (§) to reach God is indicative of
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faith and love for the Prophet (§). For example, when it is said
Allahumma asaluka bi-Nabiyyika Muhammad (O Allah! I beseech
you for the sake of your Prophet, Muhammad [$]), it means I seek
from You on the basis of the faith and love which I have for Your

Prophet. | G
The Ayah “and seek an approach unto Him ', 1s a mcans of

| approaching Allah by obedience to Him and His Messenger, as it 18
said: Whoever obeys the Prophet has indeed obeyed Allah.

This concept of tawassul 18 permissible in the opinion of all
‘ulama’. Tbn Taymiyyah has considered it a pious act and has
supported his views by citing reports from certain companions of
the Prophets, the first generation of Muslims (tabi‘in) and jurists
such as Ahmad Ibn Hanbal. o

2) The concept of tawassul as supplication or intercession
(shafa ‘af) of the Prophet, like the supplication of the second caliph,
which reads: “O Allah! Whenever drought afflicted us we made
tawassul to You through our Prophet (tawassalna ilayka bi-
Nabiyyina), and now we make tawassul to You through the uncle
of our Prophet, Send down rain for us.”

3) The concept of tawassul as making an oath or invoking
Allah by the right of the Prophet (§). According to Ibn Taymiyyah
this form of fawassul was neither done during the lifetime of the
Prophet nor after him by his companions. In this regard
contemporary scholars opposed to tawassul have quoted Abu
Hanifah as saying: Do mnot say asaluka bi-haqqi anbiya’ika (I
invoke You by the right of Your Prophets)."

Rejection of Ibn Taymiyyah's Opinion

1. The claim that the companions of the Prophet (§) never
supplicated in this manner is the understanding and deduction of
Ibn Taymiyyah. How do we know that when the second caliph says
“we make tawassul to You through our Prophet” does not mean
“for the right of our Prophet (bi-haqqi nabiyyina)”, or is mnot
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addressed to the Prophet himself? Most Sunni ‘ulama’ have given
the latter meaning and from the wording of the sentence itself the
Prophet is being called upon.

2. Suppose none of the companions had made fawassul by
the right of any of the divine Prophets, it does not mean tawassul is
haram even if some of the companions were to explicitly prohibit
such an act. The opinion of the companions of the Prophet () is
not binding on the Muslim wmmah, except perhaps for a few
~ Jurisprudents, unless it is related from Prophet Muhammad (S)
himself. |

'Justiﬁcation of the Salafiyyah on Non-Permissibility of
Tawassul

Ibn Taymiyyah in Qa ‘idah Jalilah, Tbn ‘Abd al-Wahhab in
Kashf al-Shubahat and Muhammad Rashid Rida in Tafsir al-
Manar, opine that although during the life of Prophet Muhammad
($), his companions would address him for their needs, after his
death they never approached his tomb for their needs. They even
forbade those who intended to supplicate beside the Prophet’s (§)
tomb.

Critique

It 1s interesting to note that a review and analysis of these
opinions brings out different historical facts. First of all, the
predecessors, whether the companions or the first and second
generation of Muslims, never denied fawassul to the Prophet (5),
either during his lifetime or after his passing away. It has been
mentioned in the narrations of the Ahl al-Sunnah even the first
created man, Adam, implored Allah for forgiveness through
tawassul to Prophet Muhammad (§) with the words: “O Allah! for
the sake of Muhammad (§) I beseech you to forgive my faults.” *°

Secondly, prominent Sunni scholars such as Bayhaqi and Ibn
Abi Shaybah as well as Ahmad bin Zayni Dahlan in his Khuldasah
al-Kalam, have cited a sahih (authentic) hadith, that during the
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caliphate of ‘Umar ibn Khaf{ab when a severe famine occurred,
Bilal bin Harth approached the Prophet’s (§) tomb and said: “O
Messenger of Allah, pray to God to send rains for your ummah,
since we are all facing annihilation.”

The Prophet then appeared in Bilal’s dream and gave him the

tidings of rains. _
Similarly during the caliphate of ‘Uthman ibn °‘Affan, a

| needy person approached the Caliph and told him of his needs.
‘Uthman asked him to make wudu’, offer prayer in the mosque and
then supplicate in the following manner:

O Lord! through the wasilah of our Prophet
Muhammad (), the Messenger of Mercy, I turn my face to
You. O Muhammad (§)! through your wasilah 1 am facing
Your Lord and I request you to grant me my wish. The

person attained his goal.*!

Tamassuk in the Opinion of Abu Hanifah

Tbn Taymiyyah says that taking an oath or invoking by virtue
of the creatures is haram according to the creed (madhhab) of Abu
}j[anifah.22

Abu Hanifah, the founder of the Hanafi sect, also opines that
istidlal (rational proof) and famassuk (bond, holding fast) are
matters of doubt or anxiety because of two aspects. Abu Yusuf
quoting his teacher Abu Hanifah says:“It is not right for someone
to call upon Allah through any other means than Allah. He (Abu
Hanifah) was averse to saying bi-haqqi fulan (by the right of so
and so)”.

Critiqgue

First, Abu Hanifah has approached this issue with aversion
and a purely personal opinion, as is clear from the inclusion of
istidlal and tamassuk in Bab al-Karahah of Abu al-IHasan Qaduri’s
Sharh Karkhi. Abu Yisuf quoting his teacher Abui Hanifah says:
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It 1s not right for someone to call upon God through
any other means than God. He was averse to saying for the
sake of so and so.

Secondly, a closer look at Abu Hanifah’s reasoning reveals
that he himself has tried to resort to rational argumentation in this
regard when he says: “Since the creatures have no rights on the
Creator.”” -
However, Abu Hanifah’s analogy falls short of clear proofs,
and does not mean the total negation of any right, since God
.“ Himself has considered the right of the Prophets and that of the
righteous believers as binding upon Him, as is clear from the
following Ayah of the Holy Qur’an:

Ultimately We deliver Our Apostles and those who

believe, even so it is binding upon Us that We deliver the
believers. (10:103)

The Hanafis such as Ibn ‘Abidin accept this right, but they
say that the creatures have no obligatory right on the Creator. **

This viewpoint, even if it is considered general, is confined to
the followers of Aba Hanifah and cannot be imposed on all schools
of Islam.

Salafiyyah Interpretation of Ayah 18 of Sirah al-Jinn

Another reason put forward by the Salafiyyah such as
Muhammad Rashid Rida on non-permissibility of fawassul to the
Prophet after his death is that any wasilah for proximity to God
should be a thing which God has determined for mankind such as
faith, action and supplication. It was in the middle ages that
tawassul to the person of the Prophets and pious men became
widespread and they were considered wasa il ila Allah (means to
Allah) by people who would invoke God by their names and would
supplicate to them at their tombs for their needs, when supplication
is a form of worship as God says in the Holy Qur’an:
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“So call you not anyone with Allah.” (72:18)
“Surely, those whom you call other than Allah are

subservient (to Allah) like unto your ownh selves...”
(7:194)

Critique

In answer to wms objection it should be said that every
supplication is not a form of worship or even the spirit of worship,
since the root of du ‘@’ (supplication) is da ‘wal, a word which along
with its derivatives occurs frequently in the Holy Qur’an. For
instance, “..let us call (nad‘u) our sons... (3: 61)” and “Make you
not the addressing (du‘@’) of the Prophet among you like your

addressing one another...” (24:63) :
As could be discerned, in most of the ‘Ayas the word du‘a’

means to call or address. Accordingly neither every nida’ (call) is
du‘a’ nor every du‘@’ is ‘ibadat (worship). In other words du‘a’
(supplication) becomes ‘ibadat when the rules of worship such as
servitude and submissiveness to Allah are observed with
acknowledgement of the over lordship of the Almighty Creator.
What connection does this have with tawassul and tabarruk to the
Prophet (S) and the Infallible Imams (‘a) and requesting them for
help and succour?

Thus, the narration al-du ‘@’ huwa al-‘ibadah (supplication 1s
among the acts of worship), does not necessarily mean that every
supplication is a form of worship. 2

Salafiyyah Interpretation of Ayahs 13-14 of Surah al-Fatir

The Salafiyyah also resort to the following Ayah of the Holy
Qur’an as part of their attempt to discourage tawassul:

...And those whom you call upon other than Him,
own not (even) a straw. If you call on them they shall
hear not your call; and even if they hear they shall
answer you not; and on the Day of Judgement they will
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deny your associating them (with Allah); and none can
(ever) inform you as the All-Aware. (35:13,14)

Critique

This Ayah refers to the polytheists who worship idols instead
of the One and Only God and supplicate to these man-made objects
in their hour of need. Allah says here that these idols do not own
even a straw, so how can they grant anything to those who worship
- and prostrate before them? No matter how fervently these idols are
called upon, they do not listen since they are inanimate objects, and
suppose even if they were to listen, they cannot answer since they

"+ do not have the tongues.?

As 1s crystal clear for any discerning person, it has no
connection whatsoever conceming tawassul to the Prophet (§) and
the Infallible Imams (‘a) or saints.

First and foremost, it is a gross mistake to place those who
seek fawassul in the same category as the polytheists, since
idolaters seek their needs from idols and not from the Almighty
Creator. But those who make tawassul beseech Allah for their
needs and regard Prophet Muhammad (§) as a wasilah or means for
the acceptance of their supplications, since he is the Messenger of
Allah. To quote Rashid Rida himself, those who seek tawassul are
like guests who approach the host for some of their needs, and at
times request the members of the household or friends of the hosts
who have been appointed to serve the guests, since they consider
everything to be the favour of the host.”’

Secondly, it is a manifest error to equate with idols the
Prophet (§) who has been sent by Allah as a divine sign and is
called Habib-Allah (Friend of God) by all Muslims. Even Ibn ‘Abd
al-Wahhab maintains that Prophet Muhammad (§) is alive in his
grave and his life in the intermediary world (barzakh) is superior to
the life of the martyrs, since he hears the voices of those who send
blessings upon him. **
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Salafiyyah Interpretation of Ayah 194 of Surah al-A‘raf

The fifth reason that the Salafiyyah such as Ibn Taymiyy?h,
Muhammad Ibn ‘Abd al-Wahhab and Muhammad Rashid Rida
have cited as non-permissibility of fawassul to the Prophet (§) after

his death, is the following Ayah of the Holy Qur’an:

“Surely, those whom you call other than Allah

are subservient (to Allah) like unto your own selves...”

(7:194)
Critique

All exegetes of the Holy Qur’an have unanimously stated that
this Ayah refers to the idol-worshippers who associate man-made
objects with God in creation and 1n administering the affairs of the
world. In contrast, tawassul is made by those who never regard the
Prophets as partners of Allah in creation and in running world
affairs, and neither do they worship the Last Prophet (), since
every day several times they bear testimony that Prophet
Muhammad (§) is the servant and Messenger of Allah (ashhadu
anna Muhammadan ‘abduhti wa rasiluh). As the Holy Qur’an
says, Prophet Muhammad (§) has been sent as mercy to the entire
creation (21:107) and is a means of acceptance of supplications, so
it is natural for us to request him to supplicate and intercede
(shafa ‘at) with Allah for us.

Salafiyyah Interpretation of Ayah 3 of Sturah al-Zumar

The Chief Mufti of Saudi Arabia, Shaykh ‘Abd al-‘Aziz bin
Baz, in his exchange of letters with Iran’s Ayatullah Muhammad
Wa‘iz-Zadeh Khurasani, has remarked:

The polytheists also testified to the Oneness of Allah but as
the Holy Qur’an states, they tried to justify their worshipping of
idols by saying: |

“...we worship them not but (in order) that they
make us near to God...” (39:3). This is similar to the
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actions of those who make fawassul to those in the
graves in order to seek proximity to Allah.?’

Critique

‘Allamah Sayyid Muhammad Husayn Tabataba’i responding
to such a reasoning says that according to the books of religions
and the testimony of idol-worshippers, hundreds of millions of
whom live in India, China and Japan, idolatry is based on the

theory that the creation of the universe and even the deities which
are worshipped, have as their source the same A]J:mghty God, but

- since He is beyond comprehension there is no other choice but to

worship some of His closest servants such as angels, genies and
saints so that they make intercession (shafi‘at) and people may
reach the proximity of God through them. In the opinion of the
polytheists, angels are like the builder to whom the owner of the
house has entrusted the building and hence intercession (shafa‘at)
is according to His discretion.

But, adds ‘Allamah Tabataba’i, in the Holy Qur’an fawassul
to the Prophets is in the manner of an intermediary and is not
something independent, and for this reason it has not been
considered as shirk or polytheism. Similarly, the polytheists have
been reproached in the Holy Qur’an not because of seeking
intercession (shafa‘at) but because of worshipping other than
God.”

Salafiyyah Interpretation of Ayah 10 of Surah Yinus

Shaykh Bin Baz in his answers to Ayatullah Wa‘iz-Zadeh has
also cited the following Ayah of the Holy Qur’an as another
instance of non-permissibility of tawassul, saying that in his
opinion Muslims who uphold tawassul to the Prophet (§) are like
idolaters who seek intercession from objects which are of no use:

“And they worship beside Allah which can neither
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hurt them nor profit them, and they say: these are our
intercessors with Allah...” (10:18)

Critique
First, this Ayah has no connection with Muslims since they

do not worship any thing or object except Allah.
Secondly, as said earlier, addressing the Prophet is not meant

to worship him but to request him for supplication and intercession.
Thirdly, it is a matter of surprise to compare the Prophet to

those whom the Holy Qur’an says “can neither hurt them nor profit
them,” since the fact cannot be denied that obedience to the

Prophet is to the benefit of Muslims and disobedience to him,
whether during his lifetime or after his death, is certainly
detrimental to them. Similarly, the supplication and intercession of
the Prophet for those who are eligible, whether in worldly life or in
the Hereafter, is profitable for the Muslims as unanimously

confirmed by the ‘ulama’.
Fourthly, it is a grave error to equate the belief of the

Muslims that Prophet Muhammad (§) 18 the intercessor, with the
belief of the polytheists “these (idols) are our iniercessors with
Allah,” since God has explicitly rejected their claim as lies.

« .those who take guardians besides Him, (say) we
worship them not but (in order) that they make us near 1o
Allah; surely Allah will judge between them about what they
differ; surely Allah does not guide the one who is a liar and
an ingrate.” (39:3)

As is clear from the wordings of the Holy Qur’an the
polytheists who make such claims arc liars. They are not CONSCIoUs
of God, neither do they worship Him or prostrate to Him nor have
they any faith in their Unseen Creator:

“And when it is said to them prostrate you in
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obeisance to the Rahman (the Beneficent God), they say:
Who is Rahman? Shall we prostrate in obeisance unto what

you bid us? And it (only) adds to their flight (from the
truth).”(25:60)

Non-Permissibility of Tawassul to the Dead

Another claim put forward by the Salafiyyah is that, on the
basis of evidences fawassul to Prophet Muhammad (§) during his
lifetime is acceptable but after his death there is lack of evidence to

.. support the view that fawassul was ever made to him. >!
Critique

The contemporary Sunni scholar Dr. Ramadan Biti of the
Umiversity of Damascus, rejects this viewpoint of the Wahhabiyyah
sect. He says tawassul to Prophet Muhammad (§) and things
pertaining to him is permissible, whether during his lifetime or
after his death, since things or items related to him are not
necessarily linked to his lifetime such as tabarruk (sacred relics) or
tawassul, as is confirmed by Sahih al-Bukhari, Chapter on the hair
of the Prophet.

No Muslim would ever attribute to other than the One and
Only God the effect of anything related to the person of the
Prophet (§) during his life or after his death. If a person were to
hold the opposite view that this effect is independent in itself, he
would be considered an infidel. Accordingly, the tabarruk of the
Prophet (§) and tawassul to him and to things related to him, does
not mean attributing the blessed effect to his personal influence
independent of God, but is an indication of the fact that as the Last
Divine-Sent Messenger he is the ‘Best of Creation’ and is the
‘Mercy of Allah’ for the entire creation. Therefore tawassul to him
is a means of gaining proximity to Allah and His infinjte Mercy for
mankind. It was in this sense that the companions sought tawassul
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to the Prophet and things related to him. Likewise, it 1is
recommended to seek intercession (shafa‘at) through the pious

persons such as the Ahl al-Bayt (‘a) of the Prophet ($).
Sunni authorities including Shawkani, ITbn Qudamah Hanbali,

San‘ani and others are unanimous on this issue as was made clear
- concerning the request for rain. In view of these facts, Dr. Buti
calls it a strange confusion by the Wahhabiyyah to make difference
between the lifetime of the Prophet and after his death.”

To quote Professor Hasan bin ‘Ali al-Saqqaf, polytheism
(shirk) is polytheism either in this world or in the next, whether or
not the person through whom people are seeking tawassul to God,
is alive. But, he adds, without the least doubt tawassul to Prophet
Muhammad () is supported by the general rules of permissibility,
and includes both his lifetime and after his death as well as in the

Hereafter.>”

Tawassul to the Dead is Addressing the Non-Existent

Muhammad bin ‘Abd al-Wahhab writes: Tawassul to a
person who is alive has no obj ection, but fawassul to the dead 1s to
address the non-existent and is an absurd, ugly and despised act.

Critique
1. This statement is a clear violation of Allah’s words in the
Holy Qur’an:
“Reckon not those who are slain in the way of Allah,

to be dead: Nay! they are alive and are being sustained by
their Lord.” (3:169)

2. Tt is also in contradiction to the saying of Prophet
Muhammad (§) as recorded in Sahih al-Bukhari, Sahih al-Muslim
and all other authoritative (Sihah) Sunni works. After the Battle of
Badr the Prophet (§) stood near the well of the same name and
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addressed the dead with ayah 46 of Surah al-A ‘raf. When some of
his companions objected that how could the dead hear him, the
Prophet (§) replied: “You are not more hearing than them.” **

3. It 1s in opposition to the statements of Islamic intellectuals
such as al-Ghazzali who writes in Jhya’ ‘Ulum al-Din: “Some
people think death as extinction and state of non-existent, and those
who hold such beliefs have no faith and actually mean to deny
Allah and the Hereafter.”

Hafiz al-Nawawi in al-Majmu‘ fi Sharh al-Muhadhdhab

which says that while standing beside the tombs of Prophets,
| 'es.pecially the shrine of Prophet Muhammad (.§), it is recommended
to request them to supplicate to God for our needs, since they are
alive and as the Holy Qur’an says: “are being sustained by their
Lord.” (3:169) **

Shaykh Khalil Ahmad Saharanpuri who states his fatwa and
that of 75 ‘ulama’ of different Islamic lands as follows:

In our view, Prophet Muhammad () is alive in his holy tomb
and his life is similar to worldly life but without its duties.
"Allamah Jalal al-Din Suyuti writes in his book Anba’ al-Azkiya’
bi-FHayat al-Anbiya’ on the authority of Shaykh Taqi al-Din Subuki
that the proof of the life of Prophets and martyrs in their graves is
the prayer offered by Prophet Moses in his own tomb as mentioned
in a hadith. In this regard Shaykh Shams al-Islam Muhammad
Qasim has written a booklet titled 4b-i Hayat.®

4. Tbn ‘Abd al-Wahhab in answer to Shaykh Ja‘far Najafi
said that seeking help from the dead is an absurd act. But how
could this be called shirk since there is no connection between
absurdity and polytheism? And if tawassul with fellow humans is
considered shirk, then how could the difference between tawassul
to the living and fawassul to the dead, be ascertained?

5. Here Ibn ‘Abd al-Wahhab has contradicted his own
opinion, since as we saw earlier in this article he believed that
Prophet Muhammad () 1s alive 1n his tomb and said that this state
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of life of the Prophet (§) is superior than the life of the martyrs. Ibn
‘Abd al-Wahhab also said that the Prophet (§) hears the voice of
those who send blessings on him.”’

6. Farid Wajdi mentions in his encyclopaedia:

In our era God has opened two of the windows of
knowledge for us and the proof of this two windows
confirms beyond an iota of doubt that man has a soul which |
without the need of the physical body can lead its own

independent life.”®

From the 19th century onwards the science of spiritism or
contacts with the souls of the departed has been discovered and
developed upon by the world’s researchers after precise study and
experiments 1n this regard. In the US and Europe, the summoning

of the souls of the departed is part of the world of science.”
The information which modern scientists have di_scove:red

after witnessing the summoning of souls, is yet another instance of
the fact that the human being has an independent soul outside the
physical body that does not perish with death. The connection of
the souls of the departed with the living is the finest proof of the
independence and immortality of the soul, and most of its
capability concerning many works is with the permission of
Almighty God.*’

The souls of the righteous and pious persons which have been
released from the mortal world have acquired superior perception
and consciousness and in their ascendant journey are free of the
limits of time and space. They penetrate with ease the skies and the
depths of the oceans to observe the grandeur of God’s creation.

Blocking of Means (Sadd-i Dhara’i®)

Some of the Wahhabi ‘ulama’ such as Dr. Muhammad bin
Sa‘d Suway‘ir who is one of the deputies of Shaykh Bin Baz, say
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that tawassul and tabarruk are permissible for ‘ulama’ who are
cognizant of the essence of faith, but this is forbidden for the
common people, who are prone to drift towards polytheism and
who might gradually start believing in the personal influence of the
Prophet and saints in the granting of boons and prevention of the
detrimental things. Therefore, it is obligatory to stop them from
tawassul and tabarruk in the name of Blocking of Means.

Critique

Ayatullah Wa‘iz-Zadeh rejecting the Wahhabi theory against
- tawassul says:

When the permissibility or recommendation for this
act has been confirmed with rational proof, it is not
permissible to prohibit fawassu! for such unfounded fears
that the ignorant might give it the colour of polytheism. If
such was the case, the Prophet (§) himself would have
prohibited people as a precaution from seeking blessing,
visiting the graves or kissing the sacred black stone (Hajar
al-Aswad) at the holy Ka‘bah. On the contrary, judicious
measures for checking possible deviation is for the ‘ulama’
to exercise greater control.*!

Takfir of Shi‘ah for Tawassul

Ibn Taymiyyah, despite his extreme and biased approach for
prohibiting tawassul, has admitted:

This is a controversial issue and to accuse of heresy
those who make fawassul is haram and is a sinful act, since
no one has said that a person making fawassul to the
Prophet (§) after his death is a kafir. This is an ambiguous
issue and there are no certain proofs in this regard. Kufr is
confirmed when a person rejects any of the tenets of faith
deliberately and being fully aware. Therefore, those who
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accuse a person of heresy for making tawassul deserve the
most severe punishment.*”

It is unfortunate, that the blind prejudice which the colonial
powers had skillfully exploited to create differences among Sunni
Muslims as a result of the Wahhabiyyah opposition to the issue of

tawassul, has been widened to sow discord between Sunni and
Shi‘ah Muslims and to label the Shi‘ahs as kafir (infidel) or
mushrik (polytheist) on the allegation that they seek their requests
from other than God. To quote Ayatullah Wa‘iz-Zadeh, those who
do mnot permit tawassul and tabarruk are only a fraction of a
minority among the ‘ulama’ of the Muslim world, and despite their
efforts over the past seven centuries, have mot been able to
convince the upholders of tawassul.”

Thus, as should be clear, according to the statement of Ibn
Taymiyyah the issue of fawassul 1s a moral one and does not
concern the principles of faith, since a kafir 1s the one who rejects
any of the tenets of Islam.

Extreme Form of Tawassul among the Ahl al-Sunnah

It is a common sight in many countries to see the Ahl al-
Sunnah approach the graves of pious persons to pray and supplicate
for their needs. In Egypt, Iraq and Turkey, and many other lands —
India, Pakistan, Syria, Central Asia, North Africa— it is an accepted
practice by the masses to visit the tombs of saints and holy
personages to make tawassul and seek blessings. Dr. Mustafa
Mahmud writes that people in Egypt flock to the tomb of Rifa’i
and Ibrahim Dasugqi and cry loudly with such phrases as: Madad Ya
Rifa‘i (help me O Rifa‘i), Shifa’ bi-Yadika Ya Sayyidi Ibrahim
Dastigi (In your hands lie the remedy, O my Lord Ibrahim
Dasigqi).**

The Egyptians also visit the tomb of Shafi‘i, the founder of
the Shafeite sect, for tawassul, while in Baghdad, the Hanafis do
the same at the tomb of Abu Hanifah. In Turkey, the people seek
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their needs at the tomb of the Prophet’s eminent companion Abu
Ayyub Ansari. It is also a habit among people in Egypt and other
places to send written petitions to the tomb of Shafi‘i, and wail and
cry at the graves of pious persons for things which none except the
Almighty God has the power to grant.

When Wahhabi ‘ulama’ come across such scenes among the
Abl al-Sunnah they brand these Muslims as polytheists and follow
the same assumption against the Shi‘ah, concerning whom they
have little or no information, and sometimes go to extreme by

_labeling them apostates who should be killed.

E Purity of Monotheism in Shi‘ah Supplications

The prayers and acts of worship among the Shi‘ah have the
purest form of monotheism derived from the guidelines of Prophet
Muhammad (§) and the Ahl al-Bayt (‘a). For instance, Shi‘ahs do
not put their forehead during prostration on carpet, cloth, plastic or
synthetic material, since Imam Ja‘far al-Sadiq (‘@) has said:

Worldly people are slaves of victuals and clothing,
hence it is not right for a person who is in the act of offering
his prayer to Allah to place his forehead on the deity of the
worshippers of the world.®

Likewise, Shi‘ah Muslims recite the supplications taught by
the Prophet (§) and his Ahl al-Bayt (‘a) in which all requests are
directed to Almighty Allah. The Infallible Imams (‘a) have also
dissuaded people from being distracted by external appearances
and losing sight of the reality and substance of the supplications.

Shi‘ah ‘ulama’ have strived to preserve the path of the
Prophet (§) and his Ahl al-Bayt (‘e). Grand Ayatullah Sayyid
Husayn Burujirdi was averse to prostration being made on a clay
tablet having the outlines of a dome or structure. In their
jurisprudential manuals, both Ayatullah Burujirdi and Imam
Khumayni have the following to say concerning prostration at holy
shrines:
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It is haram to prostrate to anyone except Allah. If the
act of prostration in front of the shrines of the Infallible

Imams (‘a) is a form of thanksgiving to God, there is no

. . . 5 W .
objection, otherwise it is haram.

A Glance at the Supplications of the Ahl al-Bayt (‘@)

As acknowledged by the prominent Sunni scholar Mahmud
Alisi in his exegesis on the Holy Qur’an, in none of th‘e
supplications that have been taught by the Ahl al-Bayt (‘a), there 1s

tawassul to the person of the Prophet.”’
If we go through the books of supplications of the Shi‘ahs

such as Mafatih al-Jinan, we find that all supplications of the
Infallible Imams (‘@) are directed solely at God, and all addresses
begin with Allahumma, Ya Allah, Ya Rabb, and other attributes of
God such as Ya Rahman, Ya Rahim, Ya Dhu al-Jalal wa al-Ikram,

etc.
Sayyid Muhammad Hasan Musawi, writing on the famous

Du‘a’ Tawassul which is directed at the Prophet (§) and the
Infallible Imams (‘a), says:

The purpose of tawassul to the pious believers is that
they are being requested to supplicate to Allah to deliver the
person in need from his affliction, since the supplication of
these saintly figures is accepted by Allah.*®

The Du‘G’ Tawassul which is found in Mafatih al-Jinan is
the same supplication of tawassul which all Sunni narrators of
hadith unanimously regard as Sahili (authentic) and relate that the
Prophet taught it to a blind man who recovered his eyesight by
reciting it.”’

Conclusion

Therefore, in conclusion we can state with authority the
following points, since fawassul is an accepted principle in the life
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of a sincere and God-fearing Muslim, and whatever disputes that
have been fanned are due to bigotry and lack of proper
understanding of Islam:

1. Controversy over the issue of fawassul is not a matter of
discord between Shi‘ah and Sunni Muslims, but it is a difference of
opinion between the Salafiyyah sect and the rest of Muslims.

2. Most of the differences of the Salafiyyah Wahhabis are
with the extremist Sufis who believe in reincarnation, and with the
Sunni masses who often make emotional fawassul at graves and
seek their needs from the departed such as Abu Hanifah (and ‘Abd

,* al-Qadir Gilani) in Baghdad, Shafi‘i, Rifa‘i, Dasuqi and others in

Egypt, Idris in Morocco and Abu Ayyub Ansari in Turkey —as well
as Khawajah Mu‘in al-Din Chishti and numerous others in India,
and Data Ganj Bakhsh and Sufi saints in Pakistan.

3. In fact, the Salafiyyah and the Wahhabis have the least
differences with Shi‘ah Muslims since Shi‘ahs recite the
supplications of the Ahl al-Bayt (‘a) which contain the purest form
of monotheism. However, because of their non-familiarity with the
Shi‘ahs they accuse them of polytheism and in their :gnorance
brand them infidels.

4. In all the supplications of the Ahl al-Bayt (‘a) the
addressee is Almighty Allah alone, even in the famous Du‘a@’
Tawassul, which the Sunnis say with unanimity was taught by
Prophet Muhammad (§) to a blind person who subsequently
regained his eyesight.

- 5. Du‘a’ tawassul, where devotion is expressed to the
Prophet (§) and his Infallible Ahl al-Bayt (‘a), is not exclusively
meant for the Shi‘ah but was widely popular among the Sunnis
until Ibn Taymiyyah and later Ibn ‘Abd al-Wahhab came on the
scene with their weird interpretation. For instance, the poetical
composition of tawassul to the 14 Infallible found in the works of
prominent poets of the Ahl al-Sunnah such as the Persian poet
Shaykh Sa‘di and the Sufi Khalid Naghsbandi — as well as the
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famous Spanish Muslim gnostic and philosopher Shaykh Muhyi al-
Din Ibn al-‘ Arabi.

6. As part of their misinformation campaign agasint tawassul,
the Salafiyyah attempt to exploit certain Ayahs of the Holy Qur’an
which refer to the polytheists who worship idols instead of the One
and Only God and who seek their wants from these lifeless man-

“made objects. However, it is clear that equating those who seek

tawassul to the Prophet (§) with the polytheists and infidels is an
erroncous idea, since fawassul-seekers, unlike the idolators, address

the Almighty Creator and seek their needs from Him by making the
Prophet (§) a wasilah for acceptance of prayer. On the other hand,
the idols have no connection with God and are nothing more than
inanimate objects made by man, while Prophet Muhammad (§) 1s
the manifest sign of Allah, the Messenger of Allah and Mercy to
the creation. Allah has also given him power, both in this world
and in the next, to supplicate and intercede for his true followers.
The Wahhabi contention of the period of Barzakh of the Prophet
(S) lacks any rational explanation and is against the view of the
‘ulama’ of all other sects of the Ahl al-Sunnah.

7. Those who wish to make the Prophet (§) the intercessor
without being obedient to the Holy Qur’an and the Ahl al-Bayt
(‘a), have been likened by Shi‘ah ‘ulama’ such as ‘Allamah
Tabataba’i, to a wishful person who wants to become the sage of
the age without learning or studying anything.
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The Foundations of Political
Legitimacy

Written by Sadiq Larijani
Translated by Shahyar Sa ‘Gdat

Section One: Background of the Discussion
1. Legitimacy and Political Necessity

Legitimacy is one of the most important issues in political
philosophy.' The basic question it tries to answer is “What is a
legitimate government?” If we give the matter a little thought we
soon realize that the question must be further refined, and
especially that the meaning of the term “legitimacy” must be
clarified.

Some may imagine that “legitimacy” or mashrii ‘iyyat means
being legal and permitted in view of the Islamic religious law or the
Shari‘ah. Thus, the question would be “What government is
permitted by Islam or condoned by the Shari‘ah?”’ Undoubtedly,
however, this is not the main issue here, though it is quite possible,
in a religiously oriented society, that religious acceptability of a
government should be considered significant and even connected to
the issue of legitimacy.

Another popular interpretation is that legitimacy is the same
as legality. The question here then would be “What government is
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legal or is prescribed by law?” This interpretation is also mistaken,
since the question of legitimacy includes the legal system as well.
The law must also derive its legitimacy from some other source.
Who says that this or that collection of laws 1s legitimate? Where
does the whole legal system derive its legitimacy from? We must
conclude, then, that resort to legality does not solve our problem.

The issue of legitimacy is in fact the issue of “right.” What
government has the right to govern? Moreover, this right is clearly
intertwined with another question: “ Why should citizens obey a
certain government?” Legitimacy refers to the realization of these
two elements.? Now, someone may say that he has another
definition for legitimacy and that there is no need for the above
definition. The answer would be that we are not arguing here about
the precise meaning of particular words. It is rather the case that
the fundamental question in political philosophy is “Why do
governments have the right to govern and why we should obey
them?” These are the central issues in this discussion, irrespective
of whether we define them as the question of legitimacy or not.
Historically speaking, many of the individuals who have addressed
the issue of legitimacy in political philosophy have referred to the
questions just mentioned and this historical fact helps to define the
meaning of the term “legitimacy” to some degree. The point is,
however, that even if such historical considerations did not exist
still arguing about the meaning of the word “legitimacy” could not
be of great importance and the fundamental task would still be to
answer the questions concerning political necessity and the right to
rule.

2. Political and Ethical Obligation

As it has already been stated, the issue of legitimacy is in fact
a moral question that can be broken down into two interrelated
questions:

1. Who has the right to govern?
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2. Why is it necessary to obey the dictates of the
government?

Are these rights and obligations ethical? Does political
obligation finds its justification in ethical obligation? Or is it the
case that political and ethical obligations are two different things?
Some believe that this is so. However, we have not been able to
discern a basis for this belief except for the argument that what is
meant by political obligation is the necessity to obey governmental
decrees that are not based on ethics but are formulated to ensure
welfare and prevent harm. In response to this argument two points

~,* can be made:

The first point is that obligations one must adhere to due to
considerations of expediency can be ethical as well. For example,
if one must obey the commands of a despot so as to save one’s life
(as long as it does not entail harming someone else), his action is
ethical though motivated by a desire to avoid harm. This is so
because man has a moral obligation to preserve his own life, just as
he is ethically bound to save someone else’s life. The second, and
more important point, is that when we speak of ethical obligations
here we are referring to authentically moral obligations and not to
those formulated on the basis of expediency. The presupposition
here is, of course, that such obligations do indeed exist. This is an
1ssue to be settled in the field of ethics, and the truth of the matter is
that such obligations in fact exist. The significant point is that the
mere fact of the existence of ethical obligation on the part of
citizens to obey the commands of a ruler does not necessarily mean
that he has the right to govern, while this is the case in the opposite
situation. As it was pointed out in the above example, a despotic
ruler may threaten the lives of his subjects, thus forcing them to
obey him. In such circumstances every citizen may feel obliged to
obey the ruler. This feeling of obligation is both ethical and
rational because it 1s necessary for the individual’s survival, but it
does not entail a right to govern for the despotic ruler.
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At the beginning of this discussion we said that the
legitimacy of the government is based on the right of the ruler to
govern. This right necessitates an ethical obligation on the part of
citizens to obey the ruler, since without such obligation the right ?f
the ruler to govern would be meaningless. Thus, the relationsh*lp
between the right to rule and the obligation to obey is asymmetric.
It follows, then, that if we set aside the obligations forced on the
individual by fear and expediency, the only remaining rational
option is to assume the existence of ethical obligations. Therefore
it is hard to see what those who maintain that political obligation 1s
different from moral obligation mean. At the end of this article we
shall point out that religious obligations also fall within the limits
of moral obligations.

3. Weber and the Basis of Legitimacy

Max Weber the famous twenticth century German sociologist
has his own particular theory concerning the legitimacy of
governments. He states that governments that want 10 be obeyed
by their subjects cannot rely on naked and oppressive force, but
rather try to justify their power and legitimize it. This is done in
three ways: traditional, rational-legal and charismatic. In a
traditional system legitimacy is realized through reliance on the
part of both the ruler and his subjects on traditions that have a
concrete and objective reality. In this system the ruler usually takes
on a form of sacredness, and in his government family and personal
relationships and closeness to the center of power outweigh
individual talent and ability. The rationality of the rational-legal
system is in the existence of science, technology and law. In this
system effectiveness is the source of legitimacy and the state attains
perfect legitimacy when it succeeds in accomplishing its aims. In
the charismatic system government is based on the individual and
especially spiritual qualities of the ruler. Here, God is the ultimate
source of legitimacy, since God is, by definition, legitimacy itself.
Weber believes that such a government cannot be permanent or
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even last for any significant length of time, since life’s daily need
for order, continuity and predictability does not harmonize with the
steady and continuous presence of divine revelation.’

It i1s important to note that Weber looks at the issue of
legitimacy from a sociological perspective and therefore considers
it to be something close to social acceptability. The issue for him is
the manner in which different regimes gain this acceptability. The
three methods mentioned above are the different ways this
acceptability is procured. It is obvious, however, that the problem
of legitimacy, as defined earlier, is something different from the

.« acceptability set forth by Weber, for his approach appears to be a

descriptive one while the concept of legitimacy, as wused
predominantly in political philosophy, is normative.

Legitimacy, in the sense of an obligation to obey commands
issued by the ruler and his right to govern has nothing to do with
the issue of popular acceptance of the government. It may well be
that a government lacks popular acceptance but is perfectly
legitimate. It is important, therefore, to avoid being confused by
1dentical words used to- signify entirely different notions. The
legitimacy we are concerned with here is the one political
philosophy deals with and not the issue sociology is concerned
with. It should be noted, however, that sometimes Weber’s views
on the subject are presented in such a manner that they are brought
very close to discussions we encounter in political philosophy.’
However, the fact of the matter is that Weber’s description of the
three forms of government indicates his descriptive approach to the
issue of legitimacy, an approach essentially different from the
normative one taken in political philosophy.

4. Theories of Political Obligation

As we have already said, in regard to the i1ssue of legitimacy
and political obligation the basic question is as to why a
government should be obeyed. The obligations we have in mind
here are the truly ethical ones that are accompanied by the right of
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the rulers to govern. In response to this question the following five
theories have been set forth:

1. The social contract theory

2. The consent theory

3. The general will theory

4. The justice theory

5. The general happiness theory

The first three of these theories link, in one form or another,
political legitimacy and obligation to the will or desire of every
citizen, while the last two regard it as something connected to the
ethical values and spiritual (or even worldly) aims of the citizens,
and thus independent of their desire and vote. Theories belonging
to the first group are known as voluntarist theories while those of
the second group are called non-voluntarist theories.” We shall
briefly discuss the voluntarist group in the second section of this
paper, while in the third section we shall turn our attention to the
non-volunterist category. We shall, for the sake of brevity, call the
fourth and the fifth theories “the moral theories,” though they
possess certain fundamental differences from each other.

Section Two: Voluntarist Theories
5. The Social Contract Theory

The social contract theory is one of the oldest theories
concerning legitimacy and political obligation and some forms of 1t
can be found in Plato’s “Creto.” The theory underwent further
development later on through the efforts of many liberal-democrat
philosophers. This, however, is not the place to enter into a detailed
discussion of it.

Briefly stated, a contract possesses certain characteristics that
we must take note of here. It needs two parties who would agree to
it. It requires the presence of independent wills that enter into it
freely. It should also exist as an institution. The question also
arises as to why a contract creates moral obligation. It seems that it
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does so because of the principle of “fidelity.” In other words, it is
based on the general principle that we all have a moral obligation to
be faithful to our promises, and the social contract is one example
of such a promise or agreement.

Now, just the few points mentioned above gave rise to a
number of questions. The first of these concerns the identity of the
parties to the social contract. At least three theories have been set
forth in this regard.®

A: Contract between citizens and government (ruler)

B: Contract between citizens themselves

C: Double contract: one to form a society and one to form a
government

According to the first theory a contract is made between the
citizens and the ruler. In exchange for enjoying the benefits of
living under a government and having security the citizens accept
the obligation to obey the ruler. One may say, like Socrates, that
the mere fact of an individual’s living—under a particular
government implies acceptance of such a contract, for otherwise
the individual should leave his country, society and government, go
somewhere else and make a contract of his own choosing. The
truth of the matter is, however, that this notion is not so
straightforward and acceptable as it may secem at first glance. We
shall turn to it when we shall criticize the social contract theory.

In the second theory the citizens themselves are the parties to
the contract. They make an agreement among themselves to
choose an individual to order their social life and administer their
political affairs according to the terms of the said contract.

The third theory takes note of the fact that the very existence
of social life signifies a sort of contract. Thus, men make a
contract with each other to have a social life and then make another
contract to set up a particular political system and choose an
individual to manage their political life. This theory is believed to
have been expounded by Samuel Pufendorf, a writer who lived
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after the famous English political philosopher Thomas Hobbes
(1588-1679).

The question as to why human beings live together fmd make
a social contract to organize their political life is an 1mp01:tant
question that is still relevant today and which has been given
different answers by different schools of thought. One of the oldest
‘answers is that man is by nature a social being. But what is the reafl
meaning of this idea? Some interpret it in such a manner that 1t
seems even harmonious with the view of man held by Hobbes, who
most certainly did not believe that man is a social animal.

Hobbes believed that man is naturally selfish and seeks his
own private interest. Realizing that these interests may not be
attained unless the interests of society as a whole are also
guaranteed and law and order prevails, men accept social contracts
that entail harmony and cooperation amongst them. They then
choose an individual or a group of individuals to enact the
provisions of these contracts, thus giving structure and order to the
social and political life of the community.® In any case, the origin
of human society and political society be what it may, the social
contract theory maintains that the roots of political legitimacy and
obligation lie in a contract that may take at least one of the above
forms.

6. A Critique of the Social Contract Theory

The first objection that may be raised- against all versions of
this theory is that they do not seem to be compatible with objective
or historical truth. There has never been a case where citizens have
agreed to such a contract. A contract or agreement is something
that must be entered into consciously. If a contract is agreed to
unconsciously and without awareness then it is not a true contract.
The question is: where and when have people agreed to such a
contract or contracts? It 1s clear that a contract in the real sense of
the word does not exist in such cases, and this may lead some to
suppose that the word is used connotatively and not explicitly,
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which would require a number of preconditions. However, such a
supposition would still not mitigate the difficulty. It is true that
acceptance of such an interpretation would reduce the force of the
above objection, but it would also reduce the force and
attractiveness of the social contract theory itself. For what makes
this theory attractive is the fact that it makes government a matter
of commitment, and since being faithful to one’s commitments is
an ethical and moral obligation and such obligations are powerful
ones, the legitimacy of the state is also set on firm foundations. So,
if it is maintained that the term contract is used metaphorically,

- then the commitment to carry out the contract will also become

something metaphoric and loses its strength, and as a result the
theory also loses its original attraction.

The second objection is that if a group for any reason does
not become a party to the contract, on the basis of the social
contract theory it would naturally have no cause to obey the
government. In such a situation therefore there may be a large
number of individuals living under a government that does not have
the right to rule over them, or, to put it another way, the
government has no legitimacy in their eyes. Thus, we would have
failed to ensure the legitimacy of the government through the
agency of a social contract. This is not merely a hypothetical
situation, for in every state there are persons who oppose the ruling
regime and can in no way be persuaded to sign on to a contract that
would put the seal of approval on it.

Addressing the above difficulty, Socrates has said that the
mere fact that one lives under a particular government implies
acceptance of the contract that has brought that government to
power. If someone does not accept this contract then he should
leave that country. Although such an argument may have been
acceptable in his age it is not now. Governments do not allow free
entrance to all who wish to emigrate to the countries under their
jurisdiction, and men are not free to live wherever they wish
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without obeying certain conditions. All parts of the ?vorld fall
within the jurisdiction of one government or another and in order to
enter them one must accept certain rules and conventions.. In. Sl.lCh
circumstances, if, for example, one remains under the jurisdiction
of the government in his native land this does not meafl-thf'lt'he has
freely chosen to be a party to the contract that legitimizes that
government. This would be no more than an agreement ente.red
under duress and would therefore entail mo legal or ethical

obligation. X
The third objection is a more fundamental one. If citizens of

a country sct up a government by means of a social contract- and
this government in practice violates ethical laws, would it be
legitimate? According to the social contract theory the answer
must be in the affirmative, while such a government would
undoubtedly be illegitimate. And by legitimacy we mean precisely
the right to rule and the obligation of the citizens 10 obey. To make
the point easier to understand let us assume that those who are
party to the social contract know that the government they are
setting up will not adhere to moral principles, but, in spite of this
knowledge, have gone ahead and established it. In other words, let
us assume that citizens have freely, willingly and knowingly
accepted this contract. The social contract theory tells us that such
a government is legitimate, has the right to rule and must be obeyed
by its subjects. Ethical principles, however, do not do so and we
are under no moral obligation to obey the immoral commands
issued by such a government. The root of the issue, though, is
somewhere else. The obligation to remain faithful to one’s
commitments is an ethical one and cannot therefore force one to be
faithful to a promise that entails committing an immoral act. In
other words, this immoral principle is inapplicable to immoral
commitments and agreements.

Let us consider a very simple example. Let us assume that
one is under a moral obligation to do what one has promised.
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Would one, then, have to lie if one has promised to do so? The
answer 1s obviously in the negative, for such a thing would not be
ethically acceptable. And if objection is made that we are thus
imposing an exception to the application of a general principle, the
answer is that this is not so, since the obligation to be faithful to
one’s promises is a limited ome. It is either limited in its
application or in its own nature. That is, we either say at the
beginning that obligation applies to a particular kind of
commitment, or that we impose a limit on the obligation but we do
not specify the cases to which it may apply. There is a fine
“ difference between the two forms of limitation but this is not the
place to discuss it any farther.

Now, if it is maintained that those who defend the social
contract theory accept the above limitation and shall draw up their
contract in such a manner as for it not to contain anything immoral,
then the answer would be that in such a case we would have to
conclude that the legitimacy of governments and the obligation to
obey them is not ensured by a social contract alone but is
determined by other factors as well. This, needless to say, is
precisely the point made by the above objection.

7. The Consent Theory

The existence of certain problems in the social contract
theory impelled philosophers to come up with a more refined
version of it. The new theory is called the consent theory, and its
best expounder and defender is John Locke (1632-1704), the
English empirical philosopher. Although Locke mentions the
concept of a social contract in some of his writings, still he
considers the consent of the governed as the basis of a
government’s legitimacy, even if a social contract exists. In any
case, this theory contends that it 1s the consent of the ruled to the
government and its laws and conventions that gives it legitimacy.
This theory does not suffer from some of the problems that beset
the social contract theory. For example, it does not claim that there
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exists a consciously drawn up contract amongst the citizens so that

it leave itself vulnerable to the objection that there are no historic?l
cases of such contracts. Since the only thing being claimed here 1s
the consent of the citizens, the theory is, in this respect, far more
acceptable than the social contract one. However, the maj?r
shortcomings that afflicted the social contract theory still remain
unresolved. For example, what would happen if someone rt?fuses
to give his consent to the government? The logical answer will be,
according to the consent theory, that the government will have no
legitimacy in his eyes and thus he will consider himself to be under
no obligation to obey it. This indicates nothing less than the
ineffectiveness of the consent theory, since it has been shown to be
unable to demonstrate political obligation for all citizens.
Moreover, practically speaking, the same chaos and confusion that
motivated men to set up political systems in the first place would
result. Imagine a society in which 5% or 10% of the people do not
feel themselves obliged to obey its rules and regulations. What
would happen? Of course, we are not concerned here with the
citizens’ actions, but rather with the theoretical justification of their
obligation to act in certain ways. What this example shows us,
however, is the ineffectiveness of the consent theory to formulate
the theoretical foundations of political systems.

On the other hand, the problem of the illegitimacy of immoral
governments still exists, for such governments cannot claim the
right to be obeyed by their subjects even if they have their consent.
It is meaningless to maintain that one has a moral obligation to
carry out immoral decrees of a government and that it has the right
to issue such commands. Since we have already discussed this
issue while treating the social contract theory, it need not be
rehashed here.

There 1s still another problem that is specific to the consent
theory. Does consent always lead to obligation? If a person
consents to a government, would this give that government the
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right to claim his obedience? The answer, if not in the negative, is
at least unclear. Now this difficulty did not exist in the case of the
social contract theory. There, the contract, with its specific
conditions, imposed obligation. Consent, however, in its absolute
form, is unlikely to have such an effect. It seems that the
foundations of many contracts constitute much more than consent
alone. Although consent to contents of a contract is a fundamental
aspect of all contracts, the question here is whether mere consent,
not stipulated in a specific contract, can be legally binding.

The necessity for a contract is in many cases a rational and
" logical issue; that is, reasomable men would mot consider an
obligation binding without it. Suppose someone agrees to sell me
his book and I am prepared to buy it, but none of us can present a
written contract to that effect. Are we under an obligation to carry
out this transaction? In most societies this would not be the case
and one would not be prosecuted for failing to carry out what he
has agreed to. Therefore we are not claiming that consent is not
necessary for obligation. We are saying that consent is not
equivalent to obligation, and that reason dictates that obligation
ensues when a specific contract is made and not on the basis of
mere consent.

To sum up, then, though the consent theory does not suffer
from some of the faults of the social contract theory, it first of all
fails to remove its basic shortcomings, and, secondly, adds a new
problem in dealing with the issue of justification of political
obligation.

8. The General Will Theory

As a theory concerning political legitimacy the general will
theory first appeared in the 18™ century, in the works of Jean
Jacques Rousseau. It was further developed by such thinkers as
Hegel, Green and Bosanquet. However, all versions of the theory
suffer from some form of ambiguity.” Before we enter the
discussion we should note that when we speak of general will we
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are not speaking of the will of all citizens without exception, for no
such condition can ever really exist, and there will never be S}lCh a
time when every single citizen should support a particular
government. Thus, what is at issue here is the majority of the
citizens. One can then speak of overwhelming or slimmer
majorities.
| In simple terms, the general will theory maintains that a
legitimate government is one that comes to power by having been
chosen by the majority of the citizens. The Western democracies
have defended and propagated this concept with such vigor and
success that it has become a virtual truism, SO much so that
sometimes the concepts of majority rule and legitimacy are deemed
synonymous. In other words, no only do they believe that only
those governments that have been voted in by the majority of the
citizens are legitimate but go farther and maintain that legitimacy is
nothing more than majority rule. The fallacious nature of such
reasoning is very clear and has been pointed out at the very outset
of this article. If we believe that political legitimacy means being
chosen by the majority then the proposition that a government 1s
legitimate when if it is voted in by the majority would be an
analytical proposition without any real meaning. It would be like
saying that the will of the majority is the will of the majority, or
that a legitimate government is a legitimate government. This,
needless to say, is not the kind of reasoning any thoughtful person
would approve of.

Setting aside the above claim, can we say that vote of the
majority is the measure of legitimacy? Can we maintain that the
only legitimate government is one supported by the majority of the
citizens? We believe that we cannot. For one of the fundamental
defects of the general will theory is similar to the one that afflicted
the social contract and the general consent theories. What sort of
obligation would the choice of the majority entail for those who
have not voted for the government? Why should the minority obey
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a government brought to power by the majority? There is
absolutely no logical reason why they should. Of course those in
the minority may do so out of fear, or it may be that their reason
dictates it because it deems it expedient. But neither of these
obligations would bestow legitimacy on the government because
they do not constitute authentic moral obli gations that accompany
the right of the government to rule and issue decrees. The mere
- fact that a government is chosen by the majority does not create an
ethical obligation to obey it.

The essence of another objection to this theory has already
been discussed. If decrees issued by a government are unethical
citizens are under no political obligation to obey them, regardless
of the fact that the government in question is supported by a large
majority of the public. It is unreasonable to believe that we have an
ethical obligation to obey immoral governmental decrees. This is
an important objection and is applicable to many Western liberal
democracies. Sexual promiscuity, homosexual activity and
gambling can be made legal in such states. Is obedience to such
laws obligatory? This is not compatible with the ethical obligation
to respect laws. Since these freedoms are immoral one is under no
moral obligation to respect them. Although the general will theory
has an attractive appearance the aforementioned difficulties makes
its acceptance in the simple form just mentioned very difficult
indeed. The acceptance of majority vote may be justified by the
argument that the majority is more likely to be right than the
minority. For example that thirty million voters are less likely to
err than twenty million voters.'® This argument, however, is
patently incorrect, since truth and reality are not determined by the
number of votes. First of all, who has taken a survey showing that
throughout history the majority has always been closer to the truth
than the minority? Secondly, the fact of being less likely to err
leaves open the possibility of error. Thus, when the possibility that
the majority could make a mistake exists what ethical obligation
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compels us to obey the government chosen by the majority? It 1s
strange that Rousseau says “the will of the majority is always
right,”!! and as it has been observed, it is improbable that he really
believed such a thing or that he meant it literally, since it is clear
that the majority is always susceptible to error and may act
unjustly.

Section Three: Non-Voluntarist Theories

In section two we examined the major voluntarist theories of
political legitimacy. Although we considered these theories in a
very brief fashion, we reached the conclusion that on the whole
these theories fell short of providing a reasonable justification for
political legitimacy and obligation. The common characteristic of
these three theories was that they sought the criterion for political
legitimacy in something that referred, in one fashion or another, to
some sort of voluntary choice by the citizens, and this is why they
were labeled as the “voluntarist” theories. |

In contrast to the above theories there are others that maintain
that the source of political legitimacy lies in something outside the
realm of human choice, and this is why they are known as the
“yon-voluntarist” theories. The most important of these are the
justice and the general happiness theories.'> Although there are
fundamental differences between these two theories we shall treat
them together under the title of the “ethical theory,” and we shall
be concerned for the most part with what they have in common.

9. The Ethical Theory of Legitimacy

According to this theory the legitimacy of a government 1S
based on the aims its pursues. The legitimate government 1s one
that pursues ethical aims and values, such as felicity, justice, and,
in a word, “human perfection.” This is the only government whose
subjects are ethically obliged to obey and that bestows upon the
ruler his true right to rule. This theory clearly considers political
legitimacy to be determined by reality and not by such things as
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majority opinion, social contract or general will. —Here the
legitimate government is one that follows the path leading to the
realization of moral values and man’s perfection and happiness.

In our opinion this is the most successful theory regarding
political obligation, free of the deficiencies that afflicted the
voluntarist theories. One of the major difficulties of the general
will theory was that it could not justify the political obligations of

the minority in opposition. This difficulty, however, does not exist
" in the case of the ethical theory. Ethical obligations apply to all,
irrespective of whether they belong to the majority or the minority.
The aim of ethical obligation is the realization of human felicity,
irrespective of whether one belongs to the ruling majority or the
opposition minority. The same could also be said about all those
things that lead man to perfection and realization of the truth.

However, the ethical theory has faced a number of
challenges, the most important of which is relativism, both in the
ethical laws themselves and in their comprehension. Those who
believe in relativism in ethical laws themselves believe that there
are no fixed rules and that moral laws may differ from one society
to another or even from one group to another. They also maintain
that moral laws are mental phenomena that change along with
changes in men’s feelings and emotions. Those, on the other hand,
who believe in relativism in regard to comprehension of ethical
values concede the possibility that unchanging ethical laws may
exist. They maintain, however, that it is impossible to know what
these laws are and that men differ widely in what they consider as
good and bad, harmful and beneficent. Moreover, since we should
not prefer the views of one group or nation over those of others, we
cannot rely on ethical laws concerning the felicity and perfection of
man to give us an understanding of the foundations of political
legitimacy. Of course relativists express their views in a number of
ways, and what we have just said is a simplified version of some of
them.
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In our view this relativist challenge can be met. Although a
full rebuttal would require a detailed analysis that cannot_ be
attempted in this short paper the short and easily comprehensible
answer is that some ethical laws are both fixed and discernible, and
that the conscience of every human being accepts this without
reservation. For example, is it pessible 1o deny that recason
‘condemns as evil the killing of an innocent man? Can reason
condone injustice? Some may think so, but when such a point is
reached in any discussion then arguments and proofs are useless
because here the ultimate judge is man’s conscience and imner
intuition. Relativism concerning the very essence of moral laws
and regarding the possibility of knowing them makes living as a
human being an impossibility and drags man down to a subhuman
level, since if fixed ethical laws are questioned, how can adherence
to relative ethical principles, such as the admonition to avoid
injustice be justified. A form of ethical realism is compatible both
with our inner and intuitive perceptions and with rational and
linguistic analyses. This is discussed in detail in our Falsafah-ye
Akhlag (Ethics)."”

10. Religious Government and the Bases of Legitimacy

Many of those who defend religious government believe that
sovereignty belongs to God and that He should choose the temporal
and political ruler of society. They maintain that religious belief
make it necessary that we follow God’s commands in this regard
and accept those persons He has chosen to act as our political
leaders. They say that the God who has created the heavens and
the earth and all the creatures who live upon it is the best person to
decide what is the best government and who is the best ruler, and
that we should obey His commands in this regard.

Now the question arises as to whether this perspective is
compatible with the ethical theory of legitimacy. It seems at first
that the answer is negative, since in religious government
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legitimacy is derived from divine commands while in the ethical
theory it is based on authentic ethical principles and rules.
However, a deeper analysis wholly removes this apparent
disharmony and places the idea of obedjence to divine command
quite logically within the framework of the ethical theory of
legitimacy. This is so because in the context of a religious society
and assuming the existence of faith, obedience to divine commands
1S necessary. Moreover, reason dictates unconditional obedience,
- for total obedience to God’s commands leads man to true happiness
and perfection, and the highest perfection possible for man is to be
-, “close to God. Therefore the ethical theory of legitimacy and the
religious theory are united in a religious society without there being
any conflict between them. From an ethjcal point of view
obedience to divine commands, including those concerning the
form of government and the ruler, is obligatory. On the other hand,
God has commanded that obedience to rulers must have its ultimate
justification in His decrees. Moreover, the obligation to obey
divine commands is itself dictated by reason. It thus becomes clear
that in the context of religious societies and assuming the existence
of faith, both perspectives ultimately refer to the same source.

A deeper examination of the issue will lead to the realization
that the source of legitimacy referred to by these two theories is
ultimately the same. Furthermore, the validity of this source is by
no means limited to religious societies alone. This is so since
ethical obligations are objective realities, irrespective of whether
we are pious or impious. The existence of God, also, is a fact,
regardless of whether we believe or disbelieve., Moreover, man
attains true happiness and perfection when he gets close to God.
This is also a fact, whether we are aware of it or not. The
inevitable conclusion is, then, that from the point of view of the
ethical theory of legitimacy, man is in fact obliged to obey God’s
commands, though he may, because of such factors as heedlessness
and lack of faith, not be cognizant of it.
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11. Legitimacy and Efficiency

From what has already been said it follows that political
legitimacy is something objective and real that may or may not be
possessed by a government, and 1s completely unaffected by the
vote of the people, their consent, or a contract drawn up by them.
‘This, however, should not be taken to indicate indifference to the
people’s right to vote and thus decide their own destiny, for this
choosing plays a critical role in the actualization of governments.
It is the people who affirm or reject governments through their
vote. The issue here is to understand the proper function of voting.
Tt does not show respect for the vote of the people to assert that it 1s
decisive in a field when it is not. If incorrect claims bring respect,
then it is a false and empty respect. It is not the vote of the people
that determines the legitimacy or illegitimacy of a government, for
these are decided by the essential nature of a particular government
and whether it pursues the ultimate goals of human. spiritual
perfection. But it is the vote of the people that can actualize a
legitimate or illegitimate government and make it functional.

An example that can shed some light on the issue under
discussion is the wilayat of Amir al-Mu’minin (‘a). His right to
rule the Muslims was a reality determined by God, irrespective of
whether it was approved by the people or not. That mandate was
not taken away from him when he was forced into isolation during
the years in which the caliphate was usurped. Iowever, that
usurpation and forced isolation, brought about by whoever it was,
did not allow the realization and actualization of that legitimate
government.

Let us consider another example. Actions are either moral or
immoral, ethical or unethical. Individuals cannot affect the morality
or immorality of any particular act. However, men are free to
choose moral actions or immoral ones, but this freedom does not
affect the ethical nature of the act itself. In other words, actions are
considered good or bad because of their primary or secondary
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characteristics, and these are not changed by the act either being
carried out or not being carried out. A free agent may or may not
carry out a good action. In this sense he is free. This is exactly like
the issue of legitimacy in our present discussion. Legitimacy in the
sense of “an obligation to obey the commands issued by the
government” and “the right of the ruler to govern” is an objective
fact, unaffected by the vote or choice of the people, though
actualization of a legitimate government is freely chosen.

| Despite its clarity the point just made is hard for many to
understand. Some of the obstacles to understanding this 1ssue

.« caused by political slogans and propaganda, but others have

theoretical origins. One of these is ethical relativism, which was
briefly discussed earlier. Another obstacle is the problem of the
relationship between the free agent’s right to choose and legitimacy
and the right to govern. It is sometimes said that when an
individual is free to choose a government this constitutes a right for
him, and it is therefore not possible to say that he has exercised his
right, has chosen a government, but that this government is not
legitimate (a position that would make it possible to distinguish
between its legitimacy and efficiency.) They say that it is
contradictory to maintain, on the one hand, that people are free to
choose the government they desire and, on the other hand, that such
a government may not be legitimate.

In our view there is no contradiction here at all. The word
“right” has many meanings. In addition, the issue of the origin of
human rights is a complex and difficult subject. But in any case,
this much seems clear that a “right” which is accompanied by
moral obligation and legitimacy cannot include unethical actions.
Man, in this sense, does not have the right to lie, though he is free
to do so. Nor does he have the right to kill himself, though he can
do so. This is natural freedom. It seems that in many instances
when it is said that man has the right to choose the way he wants to
live, in the final analysis this right refers to the same kind of
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freedom and not to a right that is accompanied by moral

obligations. -
To sum up, then, our position is that the legitimacy of

political systems is something that goes beyond the vote of tt:le
people, and that the choices made by the citizens is effective in
realizing and actualizing these political systems and not In
Jlegitimizing them.
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Muslim Identity in the 21st
Century

By: Muhammad Sa‘eed Bahman-Pour

This article is an introduction to a collection of articles
presented at the International Conference in London on “Muslim
Identity in the 21st Century: Challenges of Modernity”, organised
by the Institute of Islamic Studies, from October 31 to November 1,
1998. The Conference was meant to discuss and put forward
solutions for the challenge facing Muslims, as believing people and
as people trying to follow a written Shari‘ah, on the threshold of
the 21st century and amidst the dramatic social, economic and
political changes brought about by modern society.

According to Gellner, Islam is the omnly global faith to
maintain its potency in the age of secularization." However,
although three general traits of Islam, as identified by Gellner, i.e.
egalitarianism, literacy and sense of identity, makes it, “of the three
great monotheistic creeds, and the one closest to modernity”,” it has
proved “to be more resistant to the forces of secularization than the
other global religions”.’

It was only after the Islamic Revolution in Iran and a high
pitched pronunciation of religious identification by Muslims
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throughout the world that attention was paid to this very new ‘and
vigorous phenomenon. Manuel Castell calls it a cultural-religious
revolution.

The 1970s, the birthdate of the information
technology revolution in Silicon Valley and the starting
point of global capitalist restructuring, had a different
meaning for the Muslim world: it marked the beginning
of the fourteenth century of the Hira, a period of
Islamic revival, purification and strengthening, as at the
onset of each nmew century. Indeed, in the next two
decades an authentic cultural-religious revolution
spread throughout Muslim lands.”

This is why a definition of the Muslim ummah has become
very pressing both for Muslims and non-Muslims alike. - For
Muslims, since ummah does not only mean community but also
implies a sense of identity, it has become the most urgent priority
for Muslim individuals, especially the younger ones, to know who
they are; and for non-Muslims, because misunderstanding is always
dangerous, and the “degree of misunderstanding between the
Islamic and the western worlds remains dangerously high.™
However due to the vast diversity of Muslim communities, in terms
of ethnic, political and ideological factors, defining the Muslim
ummah or Muslim identity is not an easy task. More so is to define
such an identity in a globalized world with its own values and ethos
permeating all aspects of social and individual life and crunching
all kinds of resistance put forward by any specific culture and
identity.

It is outside the scope of this introduction to give statistical
figures about the diversified nature of Muslim communities
throughout the world, but with a speedy overview any one could
get a sketchy picture about it. Muslims, ethnically, cover a wide
range from Slavs in the Balkans to Arabs in the Middle East, to
white and black Africans, to Persians, Indians, Malays and
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Chinese, each of which embrace in their fold a large spectrum of
smaller ethnicities. According to one estimate Islam includes under
its banner over 4000 ethnic groups.® Needless to say, each of these
groups while adapting Islam to their own culture, give different
spirits, meanings and interpretations to it.

Politically speaking, Muslims, except for less than a couple
of centuries after the emergence of Islam, have not been a united
entity. Some parts of Muslim lands, like Indonesia are so
geographically aloof from other parts that would not permit any
.~ kind- of political identification, and those parts which neighbour
each other have been so much emmeshed in constant wars and
disputes, that would prevent any kind of unified political identity.

Although the situation is better ideologically but it is not also
void of troubles. There are among Muslims, Sunnis and Shi‘ahs,
Sufis and Wahhabis, each of which includes in itself a wide range
of theological and jurisprudential differences.

Therefore, while talking about Muslim identity one should be
careful not to ignore such manifold differences and should try to
find some kind of definition by which all diversities could be
covered.

Identity in one definition, is the way people think and behave,
and the history of behaviour and thought to which they belong, or
taking Maneal Castells’ definition — which goes one layer below
this definition — it is the “peoples source of meaning and
experience.”’ Religion also, in one definition, is “a symbolic
structure that generates meanings for people, a world-view capable
of providing answers to human problems, and in an ethos telling
people how they should act.”® Therefore, religion in itself could
confer identity. ”

But to define Muslim identity (and not Muslim identities) we
have to ignore all specifics attached to different Muslim ethnicities
and find an all-encompassing source to which all Muslims refer for
their behaviour. Keeping this in mind Muslims could generally be
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defined as the people who believe in the Holy Qur’an and the
Sunnah (practice) of Prophet Muhammad () as the source of, and
as the frame of reference for their belief and behaviour. Of course,
the Qur'an and the Sunnah could accept different interpretations
and meanings, but as long as all these interpretations and meanings
_are returned and referred to those sources, their holders could be

identified as Muslims. _ _
The most general ideas and the core of all Islamic doctrines

elaborated in the Qur'an and the Sunnah in which all Muslims
believe and anybody not believing in one of them is not considered
a Muslim, are as follows:

1. There is only One God Who is the Creator of the Universe
and of all the creatures (al-Tawhid).

2. All worship should be offered to Him and only to Him (a/-
Ikhlas).

3. All Prophets of God have preached only one religion
which is Islam (submission to God alone), and Muslims must
believe in all of them and “make no difference between the
Prophets”,’ the last of whom is Prophet Muhammad (3) and no
other Prophet has and will ever come after him (al-Nabuwwah).

4. This life is transient, temporal and instrumental, and there
comes after this a life which is the real life, perpetual and
everlasting, and is moulded and created by what we do in this
world (al-Ma‘ad). |

5. Every Muslim should act according to the injunctions of
Prophet Muhammad (§), the most important of which are Jalat
(prayer, five times a day), Zakat (poor-due), Sawm (fasting) in the
blessed month of Ramadan, and [ajj (pilgrimage) to Mecca for
those affording it once during their lifetime.

There is a sixth idea which though not very central to and not
very explicit in the Islamic doctrine, has occupied the background
of every Muslim mind, that is:
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6. Acting in accordance with the Islamic laws and precepts
would guarantee the prosperity and superiority of Muslims in this
world as well as in the Hereafter.

Although the concept of God and the amount of attention and
worship which is due to Him has been challenged to a great extent
during the past two centuries, but I think it is the last three themes
that have caused much problems for Muslim identity in the
contemporary era. The idea of instrumentality and transiency of
this world has given its place to fascination with it. It has at the
same time become the means and the ends. It is the realization of
- the deceit of Satan when he came to Adam and told him: “O Adam!
Shall I guide you to the tree of immortality and a kingdom which
decays not?”'° Obviously, keeping with the teachings of the Holy
Qur’an and dealing with a world looked at as such, would not be in
conformity with each other and would cause problems in the sense
of identity of believing Muslims.

The fifth and the sixth themes have been even more
problematic. Until recent centuries Muslims would not have even
questioned the validity and credence of such axioms. It was not
until the late 18th and early 19th century that Muslims, because of
the occupation of their countries by non-Muslims and setback after
setback suffered by them from scientific, technological and military
advances of the West, started vetting the superiority and
rightfulness of their ideas and behaviour over others, and to
reconstruct the picture they had in mind about themselves for
several centuries.

As ‘Ali Paya states in his article in this book:

It is only since the encounter of the Islamic
societies with modern western civilization in the early
19th century that the symptoms of an acute and
comprehensive identity crisis in the Islamic belief —
ecosystem — has become evident. a3
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The defeat of the Ottoman empire by Russia in 1769 and
separation of Crimea from Islamic lands, the conquest of Egypt by
Napoleon in 1798, France’s attack on Lebanon in 1860, the
collapse of the Moghul Empire and the gradual subjugation of ?he
Indian Muslim states by the British in the 19th century, the Russian
advance into Central Asia in the 19th century, the occupation ?f
Egypt by the British in 1883, the defeats suffered by the Qajand
dynasty of Iran at the hands of Czarist Russia as well as the
occupation of Iran’s southern islands by the British, and finally and
most crucially the fall of the central government of Islam, that is
the Turkish caliphate in 1924, all caused the Muslims to rethink
and try to revitalize the system of beliefs. As IJamid “Inayat puts it:

The military defeats by the West shook the
conscience of the Ottoman Turks and their leaders who
were for several centuries proud of the strength of their
territory and the righteousness of their way of life. It
drove them to think about the cause of their
incapability. Obviously, thinking about how to make up
for their military failures, their first exigency was to
rebuild and renovate their military apparatus. But it
soon became clear that renovation of the army would
not be possible without renovation of other aspects of
social life, like the system of education, the economic
infrastructure and introduction of basic factors for
social change. So the wave of reformism gradually
permeated into other fields of social life."?

These reforms created so much change in the social structure
of Muslim societies that completely alienated them from their
traditional legal, political and social systems - system which were
mainly based on Islamic jurisprudence. However, despite all these
changes the belief in Islam persisted, but it was difficult “to be
modern and Islamic at the same time,”" and therefore a crisis of
identity appeared in full force. This unbearable situation pushed
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faithful thinkers and thoughtful ‘w/ama’ to try to devise ways by
which conformity could be created between the new social
structures and institutions on the one hand and Islamic belief and
legal systems on the other.

Since such efforts have been, and still are, a very crucial and
vital factor in maintaining Muslim identity in the past few decades
and will continue to influence the course of Muslim societies in the
21st century, I will elaborate on some instances of such an effort by
Shi‘ah ‘ulama’. 1T have chosen the Shi‘ahs because less is known
about such intellectual efforts in the Shi‘ah world, although I do not

. * discount the enormous amount of efforts made in this field in the

Sunni world. And I have chosen the ‘ulama’ because they are “the
formal arbiters of Islamic opinion,”"* since beliefs and behaviours
would not be considered Islamic unless approved by them, and
because Muslim intellectuals who have discussed these matters
have not been very scrupulous about the Shari ‘ah.

The first such attempt, as far as I know, was the book
“Tanbih al-Ummah wa Tanzih al-Millah” (Awakening the Ummah
and Purifying the Creed) by one of the greatest Shi‘ah ‘wlama’ of
the 19th century, ‘Allamah Sayyid Muhammad Husayn Na’ini
(1856 - 1936), in which he tried to make conformity between the
constitutional system of government and the Islamic legal and
political system. The amount of resistance and disagreement which
was created by such a book amongst other ‘ulama’ is a good
indicator of the difficulty of such efforts.

In his book Na’ini tried to answer the arguement of those
who thought that as long as the laws of Shari ‘ah existed there was
no need for a legislating body or parliament for if those legislations
were same as what was expressed in the Qur’an and the sunnah
then there was no need for the parliament, and if they were contrary
to the Shari‘ah law or other than it, then these were dubious
innovations and ruling according to them was unlawful or haram.
The most expressive, though not the most prominent, propagator of
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such ideas was Shaykh Fadlullah Nuri (1842 - 1909), a well known
‘“lim of Tehran who “found the idea of constitution unacceptable

because it provided for a legislative body, which would infringe on

divinely revealed law.”"

Na’ini answered those arguements with a complex style of
jurisprudential circles of his time which makes reading his book
very difficult. He argued that the functions and responsibilities of a
government such as establishing law and order, fending off the
enemies, and regulating the affairs of society are included 1nto two
categories. Either they are included in any of the religious texits
related to which the practical duty of every one is defined and its
ruling in Shari‘ah is expressed, or they are not included in any
religious texts. Because the practical duties of matters included 1n
this latter could not be defined under a specific rule or a special
criteria, they are delegated to the opinion and the decision of the
ruler."

It is evident that contrary to the first type of rules, that is, the
“expressed” (mangtis) rules that cannot be changed on the spacio-
temporal basis and for which no other duty but obedience has been
envisaged; the second type, that is, the “not-expressed (ghayr
mansis) tules, are the ones that are affected by time and place and
undergo compulsory changes. Even during the time of the Prophet
(S) and the Infallible Imams (‘a), the judicial issues, that came
across in various parts of the Islamic lands and were specific to the
said areas and which did not fall into the purview of the
“expressed” rules, depended on the discretion and judgement of the
one who was appointed in the specific area by the Prophet (§) or
Imam (‘@). Such type of rules during the occultation (ghaybah) of
the Imam of the Age (may Allah hasten his reappearance) undergo
change consistence with the period and place and the discretion of
jurisprudents who are deputies of the last Imam or by persons who
are authorised by them to do so. These individuals can take into
consideration any type of time-fitting legal system, which is
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accordance with social conditions or is not in contradiction to the
“expressed’’ rules.

Having proved this point that was “crystal clear and obvious™
in his view, ‘Allamah Na’ini deduces several subsequent results out
of it.

First, the laws and regulations which could have conformity
with religious decrees are restricted to the first type and to talk
about such a conformity in the second type is out of context.

Secondly, the principle of consultation which as ordained by

~ the Qur’an and sunnah, serves as basis of the Islamic govemment,”
and on the basis of which the National Islamic Consultative
T As_sembly (of the Qajarid era) has been formed. It fits in with the
second type of rules, while the “expressed” rules are beyond its
jurisdiction and no consultation can be forecast for them.

Thirdly, the rules which are determined on behalf of the
Imams (‘@) by those appointed by the Imams (‘a), fall into the
second category of rules and are compulsory both during the
presence and occultation of the Imam (‘a). This exposes the false
claims of those who regard implementation of such legal
obligations mnot religiously compulsory. Denying the
implementation of such rules has no other reason but lack of
knowledge and sufficient awareness on the part of the objectors
about the exigencies of religious principles.'®

Fourthly, most of the social regulations, which have been
referred to as ‘siasat-i naw‘iyyah’ (policy of expediency) by the
late Na’ini, are covered by the second type of rules, that is the “not-
expressed” rules, and fall within the jurisdiction of the authority of
the Master of the Affairs (Waliyy-i Amr - the Infallible Imam) and
the power of discretion of his special or ordinary deputy. These
regulations are bound by time, place and circumstances, and
according to the Shari‘ah the council or shuira, under whose
jurisdiction the explanation and elaboration of such rules falls, is
based on this principle. Such rules, which are formulated through
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prudence and wisdom of those elected by the people, would be
officially recognized and implemented as obligatory, once ratified
by representatives at the National Consultative Assembly (Majlis)
and duly endorsed by qualified mujtahids who are authorized by

the authority of the Infallible Imam (‘a). '
The fifth is that since the second type of rules are categorized
under ‘siasat-i naw ‘iyyah’, and do not follow definite order and

‘would change consistent with different interests and exigencies -
and this is why they are not expressed in the holy religion - they
depend on views and attitudes of related authorities, and are prone
to change and abrogation. Contrary to the first type of regulations,
that are the “expressed” rules which on no account could be altered
irrespective of the time and place, such regulations are transient.’

Thus, ‘Allamah Na’ini, who was among the great
fundamentalists and jurisprudents of his age and many
contemporary jurists in Iran and Iraq are considered as students of
his special jurisprudential school, succeeded in presenting a
dynamic solution for harmony between the social changes and the
stable legal system of the Shari ‘ah.

‘Allamah Na’ini criticized those who could not see such
realities of the legal system and wrongly persisted on the
unchanging character of all aspects of the legal system of the
Islamic society.

It is amazing to see how those in non-Muslim
societies who are ignorant of accurate Islamic rulings
are actually basing their laws on the precepts called for
by Islam. But in Islamic societies, it is a matter of
astonishment to see the extent of the plagiarists’
ignorance of the requisites and exigencies of the
principles of Islam and their mistaken doubts whether
any change and abrogation would be a kind of
deviation from an obligatory duty towards a forbidden



+

o

Muslim Identity in the 21st Century .=
B T T e R e e e e e s

act, or vice-versa or from a permitted act to another
permitted one.

Would it not be a wise idea to take out these
misgivings from the sphere of doubts, undue fears and
self interests that distort public opinion, and make them
conform with the real objective of safeguarding the
system and the political affairs of the ummah which is
obligatory? *°

The next ‘alim after Na’ini who has deliberated over the issue

was ‘Allamah Sayyid Muhammad Husayn Tabataba’i (d.1982)

- who also held the view that communities of human beings cannot

~ be ruled by a single legal system.

In the times when people travelled by-ways and
moved from one place to -another on foot or by horse,
donkey and mule, there was not much need to bother
about routes, whereas today many bewildering devices
have come wup, requiring elaborate and minute
regulations concerning urban, land, sea and air
transportation. The early man led a simple life... but
today due to a complexity of tasks, work has become
technical, and as a result has been divided into various
specialized branches. Jobs or modes of work have been
sub-divided and are characterized by thousands of
regulations devised for them.”!

On the other hand, ‘Allamah Tabataba’i believes that Islam is
a religion that can address all requirements of man in all ages.

The invitation by Islam has foreseen certain
methods and a number of regulations that guarantee
prosperity of the human community in the best possible
manner and ensure the various needs of modern life.?
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‘Allamah Tabataba’i by taking the above-mentioned two
principles into consideration, divides the laws governing human

community as follows:

The laws, which change in place with time and 1n
tune with progress of civilizations, and concern special
status and conditions. And laws which are irrevokable
and are related to the unchangeable essence of
humanity, which is common between all human beings
in all ages, all conditions and all environments.”’

Likewise, Islamic regulations are either revokable or
irrevokable. In fact ‘Allamah Tabataba’i holds the same view that
‘Allamah Na’ini did.

But the problem with the late Tabatabaie and late Na’'ini was
that they took all regulations included in the text of Shari‘ah as
fixed rules, whereas many such rules are related to special status
and conditions. For example, one should ask whether fixing a
camel, a cow or a sheep as blood-money for man 1s related to the
principle of humanity or is a rule issued on special occasions and
conditions. Are Muzara‘ah (contract for leasing a farm), Musaqat
(letting a farm or vineyard for part of the produce) or Mudarabah
(limited partnership or selling the goods of others for a portion of
the profit) related to the principle of humanity? Is the Arabic
formula of marriage or other contracts such as securityship by a
mature individual (Zaman-i ‘Agilal), related to the principle of
humanity? Such a word looks more like a convincing answer rather
than a serious debate.

At any rate, ‘Allamah Tabataba’i like the late Na’ini believes
that revocable rules and regulations fall within the jurisdiction of a
ruler and are interpreted as wilayat-i ‘ammah.

This very Islamic principle addresses the transient
needs of people in any age, time or place, and caters to
their changing necessities without tampering with the
fixed and primordial laws of Islam.**
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But, according to ‘Allamah Tabataba’i, the authority of the
Waliyy is not more than the authority of the head of a family in his
daily decision-makings depending on spacio-temporal conditions,
and is not related to the drastic structural and legal changes in
society.

A person, living in an Islamic community, can
make use of anything (of course on the basis of virtue

and through observation of law), and can spend of his

property as much as he deems proper in order to

improve his life standard. Likewise, the Waliyy-i Amr

of Muslims, who is duly recognized by Islam, can on

the basis of his general authority, determine whatever

he deems necessary in the area of his jurisdiction. He

can set regulations, for example, concerning roads,

passes, houses, residential buildings, bazaar,

transportation, labour and relations among various
classes of the society, in light of the fixed religious
rules. He can issue orders for defence on army
mobilization and necessary preliminary tasks, enforce
them on time and conclude pacts in the interests of
Muslims.*

As mentioned, what ‘Allamah Tabataba’i refers to as
revokable regulations, are in fact the measures adopted by the
Waliyy in accordance with spacio-temporal conditions, and are not
the revokable legal rules, which are necessitated by changing social
structures. To sum up, it is apparent that he has not explained the
deep link between legal laws and the social structure. His ideas are
quite similar to those of Rashid Rida who thought that the
community has the authority to create positive and man-made laws,
as long as these laws do not contradict and are subsidiary to the

Shari ‘ah.
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‘Allamah Tabataba’i’s views were promoted by his student

Martyr Ayatullah Murtada Mutahhari (d. 1979). In his del_Jates on
Islam and time exigencies, Martyr Mutahhari upholds the view:

The problem with the issue of Islam and time
exigencies is the problem of co-existence and
coordination between two objects that are against each
other in nature. Of the two, one is fixed and irrevokable
in nature, while the other is revokable, not fixed and
fluid. Since Islamic decrees cannot be abrogated, they
are unchangeable and permanent, and since time
exigencies or any other issue related to time, including
human necessities and living conditions, are not fixed,
it is but natural for them to undergo changes. In such a
case how can two things, one of which is fixed and
permanent by nature while the other 1s ever changing
by its nature, co-exist and coordinate with each other?*°

Mutahhari having raised the question, provides the answer by
expressing the same view of ‘Allamah Tabataba’i but in another
form. He means to say that neither Islam is absolutely fixed and no
change could ever enter its rules and regulations, nor the time
exigencies and conditions undergo absolute change. In Islam there
are both fixed and transient factors, as they are fixed and changing
elements in time.

However, the big difference between the views of the student
and his teacher is that, as mentioned earlier, the late Tabataba’i like
‘Allamah Na’ini does not favour changes in “expressed” laws of
Islam, whereas Mutahhari breaks this barrier, although it 1s not a
turning point in Islamic thought in the said field. From the view
point of Mutahhari, Islam has a mechanism inside its legal system,
which ignites internal changes of its own without the need of any
person to bring about such a change.”” It is only for the ‘ulama’ to
discover these changes.
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This mechanism of change in Islam, according to the late
Mutahhari, has certain components:

1. Enactment of Laws in Islam fall in the category of factual
proposition and not actual proposition. This means that rules are of
general nature and do not pertain to specific events.
| 2. The way the rules are set, open the door for contradiction
between certain rules, that is, doing something can be obligatory as
much as forbidden. A non-mahram man’s saving a woman who is
about to be drowned, is an obligatory task wunder factual

proposition, which says that “saving the life of a human being is
 obligatory.” But it would be forbidden under an actual proposition,
which says that “touching the body of a non-mahram woman is
forbidden.”

3. In case of contradiction in the rule, it is advisable to follow
the rule, which is more important and ignore the one which is less
important, as is evident in the light of the following phrase: “Idha
ytama'at hurmatan turihat al-sughra lil-kubra” (If two issues
overlap, leave the less important one for the sake of that which is
more important). *°

In view of the above-mentioned formula, Martyr Mutahhari
concludes that people’s duties might differ in the course of time. It
is possible that an issue which might be forbidden during certain
time, turns into a lawful and even obligatory issue at another time
due to the changed conditions. And this means change in laws and
legal regulations under various social conditions. From the

viewpoint of Mutahhari:

This 1s the point, which prompts jurisprudents
and mujtahids to be fully aware of time and conditions,
in order to make distinction between less and more
important things on various times .... This is a way of
harmonizing Islam with time requirements. An
evolution in Islamic law but in a way that does not
mean abrogation, is something rather allowed by Islam.
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Islam has set its rules in a way they could be cha:;gged in
accordance with the different periods and places.

But what is the reason behind such laws and why
is there such a mechanical instrument in Islam? From
the viewpoint of Ayatullah Mutahhari, Islamic
regulations are heavenly as much as they are attributed
to the earth. This means that “they are consistent with
the interests and exigencies of human beings,” and have
no secret or hidden aspects. For Islamic regulations,
one should not say that “divine injunctions have no
connections with such statements. God Almighty has
set a law and He himself is fully aware of the reason
behind it.”*° Since rules are made on the basis of real
human interests and exigencies, and since all rules are
not defined by the Holy Qur’an and the sunnah,
therefore the system of Islamic legislation has kept its
door open for commonsense.

Kulluma hakama bihi al-‘aql hakama bihi al-
Shar‘, that means, wherever sense discovers a
necessary exigency we get to know that divine law
concords with it even if there is basically no word on
the issue in the Holy Qur’an, hadith or the expressions

of the ‘ulama’.>!

But the one, who is authorized to alter the rules is a qualified
mujtahid — not with the restriction that the late Tabataba’i believed
in but with more authority. On the one hand, conformity of Islamic
rules with a series of so-called temporal interests (the ones which
are related to man and the ones which can be discerned through
man’s sense and knowledge), and on the other hand the legislative
system of Islam, which falls in the realm of factual propositions
(the rules which are of general nature and not addressed to specific
individuals), present the mujtahid a wonderful opportunity to issue,
in accordance with Islamic injunctions, different fatwas under
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various spacio-temporal conditions. It is in fact an opportunity to
determine the conditions under which something lawful would
become forbidden at certain time, or obligatory or recommended at
other times. *?

All these views had been raised before the triumph of the
Islamic Revolution in Iran in 1979. But the climax came in the
post-revolution era, when Islamic regulations were being
practically implemented in the Iranian society, and when some
segments of the society refused to accept structural changes in laws
and regulations which were feared to be Islamic. This climactic
point manifested itself in the late Imam Khumayni’s viewpoint on
» ~ absolute authority of the supreme jurisprudence.

- Absolute authority here does not mean an absolute or
despotic form of government, rather it is the manifestation of
authority, which the late Tabataba’i and the late Na’ini believed,
should be within the jurisdiction of the mujtahids, however, not in
limited form but absolutely. The late Imam Khumayni himself
often used to say that the concept of Wilayat-i Faqih, has not yet
been well understood. In one of his lectures in 1979 he had
entrusted the task of restricting private ownership to the
government and said “‘this is one of the things that is related to
Wilayat-i Faqih but unfortunately our intellectuals do not
understand what Wilayat-i Faqih is?”

In fact, Wilayat-i Faqih, in Imam Khumayni’s opinion, is the
solution for making Islamic laws and regulations compatible with
structural changes in the society in an absolute manner and not
simply within the framework of “expressed’” Islamic injunctions. A
glance at the statements of Imam Khumayni on the issue would
make it fully clear that Wilayat-i Faqih really means absolute
authority to devise and make laws and regulations in accordance
with social exigencies. His views on these issues are fully explicit,
candid and free from any ambiguity. For example, in a message
sent to the ‘ulama’ on February 22, 1988, he said:
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Time and space are two key factors for ijtihad.
The issue which had a ruling in the past might under go
a new ruling in the political, social and economic
context of a new system. This means that with clear
identification of economic, social and political relations
the first subject, which has apparently not differed from
its former form, might really be a subject, which
warrants a new rule.

On September 24, 1988, Imam Khumayni wrote in response
to an ‘@lim who had asked him about his ruling concerning chess:

As per your excellency’s inquiry, Rihan, Sabq
and Ramayah and martial arts which were used during
battles in the past are exclusive to bow and arrow and
horse riding and so on; as is the case with anfal (spoils),
which has been considered as stipend for Shi‘ites. Can
Shi‘ites today freely ruin forests with such and such a
machinery, destroy whatever that protects the
environment, and endanger the life of millions of
people with no one having the right to prevent them of
such a doing? Based on your excellency’s estimation of
hadith and the sayings of the Prophet and his
Household, modern civilization and its amenitics
should be discarded completely, and people should
dwell in ruins or live forever in forests.”

This reveals that Imam Khumayni had been in full agreement
with the sociological aspects of law on the issue concerning legal
regulations being affected by social structure. The only exception
to the rule is that Imam Khumayni lays greater emphasis on the role
of government in this regard, i.e. a government, led by a qualified
jurisprudent. Wherever there is a word on Wilayat-i Faqih, Imam
Khumayni means by wilayat a government system led by a
jurisprudent, and not the wilayat of a single person. The decisions
made at the Islamic Consultative Assembly or the government
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cabinet or the State Expediency Council or the Guardians’ Council
would be considered legitimate through their reliance on absolute
wildyat, even if in certain cases they appear to be against some
indubitable rules.

Thus, it is the government and not a person that determines
which of the indubitable rules of Islam should be momentarily
overlooked and in its place a new law should come into force. It is
the government which determines practical philosophy of
confrontation against blasphemy and idolatry or internal and
external problems. The theological debates raised at-schools within
the framework of theories are not only not practical but could lead
- us into deadlocks, which would be an apparent violation of the
constitution.”

In the face of a government which is manifestation of
absolute wilayat, none of the “expressed” rules of Islam can offer
resistance. Such a view would undoubtedly create many theoretical
problems in the minds of most pious people. When Imam
Khumayni’s views on powers of the government system based on
absolute wilayat were announced to the Council of Guardians, the
then Iranian president (presently leader), Ayatullah Sayyid ‘Ali
Khamene’i told the Friday prayer congregation that what the Imam
meant was the authority of government within the framework of the
Shari‘ah and the indubitable rules. Imam Khumayni immediately
wrote a letter, in which he outlined his views as such:

You are mistaken if you do not believe that the
government, which on the principle of absolute wilayat
was entrusted by Almighty God to Prophet Muhammad
(§), enjoys precedence as an important divine
commandment over all jurisprudential rules. The
comments on my remarks do not at all conform with
my view that the government has the authority within
the framework of divine rules. If the powers of the
government are limited to the framework of the
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jurisprudential rules of Islam, then it should be said that
divine government and absolute wilayat entrusted by
God to Prophet Muhammad (§), would be meaningless
and devoid of any content. As a token of my remarks 1
would like to refer to the consequences of such an issue
to which no one can adhere. To cite an example, the
case of broadening of streets, ‘which requires taking
over of a house or part of it, does not fall within the
framework of jurisprudential rules. The military service
and dispatch of forces to battlefronts, ban against
hoarding — except in two or three cases — cusioms
duties, taxes, coding and control of prices, measures
against distribution of narcotic drugs, banning addiction
in any form other than alcoholic drinks (which are
divinely prohibited), bearing of arms in any form, and
hundreds of such cases, which fall within the realm of
government authority, would be beyond state
jurisdiction as per your remarks. What has been or is
said results from lack of sufficient knowledge about
absolute wilayat. What has been said to the effect that
with such authority issues as Muzara ‘ah or Mudarabah
would be forsaken, even if they are presumed to be so, 1
would like to state explicitly that they are among the
authorities of government. There are of course other
more important issues, which I do not want 10 dwell
upon now.°

As is evident, Imam Khumayni had fully in mind the
necessity of changing social laws and regulations,, and he sought

the solution in absolute divine wilayat in changing or abrogating
laws on the basis of special social conditions as was the case when
the task was entrusted to the Prophet and after him fell within the
jurisdiction of the ideally just government. Imam Khumayni’s
reference to issues urged by new social parameters such as military



.r

¥

Muslim Identity in the 21st Century 87
B e —————————————

service, taxes, price coding, etc., reveals the dynamic way in which
he dealt with these developments. The reason for the late Imam’s
emphasis on the necessity of supervision of government affairs by a
Just jurisprudent, was his refusal to ignore the principled values of
Islam. He believed that if a government, enjoying such authorities
was willing to be labelled Islamic without restricting itself to the
jurisprudential framework of rulings, then it should at least be
faithful to the principles that from the viewpoint of Islam ensure
the spirit of an Islamic society. And this would be impossible,
unless the one, who guides such a system, is himself aware and
committed to such principles.

~ The point worth noting here is that, for the late Tmam, the
rules devised by such a government are not secondary rules, i.e. it
does not mean ignoring of principles due to social exigencies,
rather they are the rules which are based on principles. Due to the
same reason the late Imam Khumayni was emphasizing that
“government rulings are part of prime and fundamental rules.””’

Thirty years ago, N.J. Coulson saw this kind of approach to

Islamic laws as a radical approach, but also viewed that Islamic
jurisprudence should have such a solution in dealing with issues
caused by new social conditions. It would not be bad to include his
conclusion and final judgement on Islamic jurisprudence, even if it
be long.

It cannot be denied that certain specific
provisions of the Qur’an, such as that which commands
the amputation of the hand for theft, pose problems in
the context of contemporary life for which the solution
is not readily apparent. But, generally speaking, the
Qur’anic precepts are in the nature of ethical norms —
broad enough to support modern legal structures and
capable of varying interpretations to meet the particular
needs of time and place. And on this basis it would
seem that Islamic jurisprudence could implement, in
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practical and modernist terms, its fundamental and
unique ideal of a way of life based on the command of
God. Freed from the notion of a religious law expressed
in totalitarian and  uncompromising  lerms,
jurisprudence would approach the problem of law and

society in a different light...

Radical though the break with past tradition
which such an approach involves might be, it is
nevertheless a break with a particular construction of
the religious law and not with 1ts essence... Law, to be a
living force, must reflect the soul of a society; and the
soul of present Muslim society is reflected neither in
any form of outright secularism nor in the doctrine of
the medieval text books.>

The method which Coulson envisions for jurisprudence is
justly speaking, a bold method. And it seems that absolute authority
of government or absolute guardianship of jurisprudent would set
such conditions. If laws are superstructures and are dictated by
such deep rooted affairs like economy, culture, the natural and
social environment, then one cannot uphold a forceful campaign
such affairs. But an infrastructure can necessitate different
superstructures. The thing which a jurisprudent does in order to
make society Islamic is a framework that he sets on different
superstructures and selects the one, which is best fit or suitable.

Imam Khumayni presented a bold and unprecedented
method in Islamic jurisprudence that was fully novel when
compared with the traditional approach. His views should be
considered as more progressive compared to that of the late
Ayatullah Sadr, who i regarded as the most enlightened Shi‘ite
thinkers of the contemporary era. Ayatullah Sadr has referred to
the issue in his book “Our Economy~ where he speaks of the
economic laws and regulations of Islam. After categorizing the
economic system in a society as infrastructural, and civil nghts and
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laws as its superstructure,®® in order to understand the Islamic
system, he starts to study its superstructure, i.c. the Islamic civil
rights. However, he believes that to study the issue one should not
suffice looking at static elements of the legal system, rather he
should take dynamic elements into consideration as well. The static
elements are those rules that are set by the Divine Legislator and
are not open to any change. The dynamic elements in turn are the
ones, which fall within what he callls “the realm of legal freedom”
which “should be regulated by the guardian, i.e. government, in
tune with spacio-temporal needs and exigencies.”*’
| “The decisions made by the Prophet () in the realm of legal
freedom™ where not intended to be everlasting because the Prophet
(§) in such cases had acted not as the propagator of fixed divine
rules nor as the political leader and head of Islamic government.
Due to the same reason, his decisions should not be included in
static elements of the Islamic economic system.*' Accordin g to the
view, the Prophet’s (§) move in confirming such rules as
mudarabah, musagat (agrement on fruit trees with common share)
and proving claims through gasamah (oath- taking), as were valid
during his prophethood, or his move in formally recognizing the
then existing rules by adding to them or omitting some of them,
should not be taken as something made to make a rule permanent.
Rather, one should think that the Prophet (5) had done such a thing
within the “realm of legal freedom”, and the ones, who assume
political leadership or government of the Islamic establishment
after him are free to allow or abandon such rules as per spacio-
temporal exigencies.

Apparently, all confirmed rules of Islam (i.e. the rules which
existed before the Prophet (§) and were confirmed by him) and
some of the ordained rules fall in the same category. Although such
a view is bold in its kind within the framework of traditional
jurisprudence, it cannot address the legal problems of the society in
pace with the view on “absolute guardianship of the jurisprudenct”
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because as Ayatullah Sadr has said the “realm of legal

freedom”could only be extended to an arca where it would not
contradict the fixed and legislated rules. Therefore, absolute

wilayah, which Imam Khumayni considered for government due 10
structural needs of a society, should be restricted 10 Ayatullﬁh
‘Sadr’s view. It seems that Ayatuliah Sadr has neglected the
invisible changes in subjects, which have predicate for religious

decrees. Imam Khumayni had been fully aware of such an 1ssue.

The same subject that a rule had been issued
about it in the past might in a different political, social
and economic system, be the issue of a new ruling. This
means that a careful look at the economic, social and
political relations would reveal that the same subject,
that is not apparently different with its former form,
might turn into a new issue, which deserves 10 be

subject of a new ruling. 4

There were some solutions provided for the challenging
problems of how to be a Muslim in a new enviornment. All of these
solutions, after admitting the legal difficulties which has entangled
the Muslim society and the need for legal reforms, having one thing
in common, that is any change in or abrogation of jurisprudential
laws, must be supervised by a jurisprudent who 1s authorized for
this purpose by the Prophet (§) or the Infallible Imam (‘a). This
‘dea is in fact rooted in the Shi‘ite belief in the continuity of
Imamate.

The idea of the “absolute authority of the jurisprudent”
Wilayat-i Faqih) is not only the most conclusive of all these
solutions, but also is the most progressive of them compared to the
traditional approaches. It would not recognize any limit for change
in the Islamic legal system as long as it is based on broad Islamic
principles. To meet this condition these changes should be
supervised by somebody who has both religious commitment and
knowledge, otherwise it would end in secularism.
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It 1s interesting to note that a considerable number of laws
enacted or reformed after the victory of the Islamic Revolution in
Iran are out of the boundries of traditional jurisprudence. For
instance, the laws concerning women are not consistent with the
jurisprudential framework of traditional Islamic regulations. For
example, the right to choose or be chosen are, of course, offshoots
of more general developments in the field of the society’s political
laws and its economic structure. It should be said that within the
framework of Islam, presentation of such rights to women was

.« ‘1mpossible before the Islamic Revolution.

Even after the triumph of the Islamic revolution and at the
time when the said rights were compiled for women, some wrote a
letter to Imam Khumayni, opposing that they were against the
transmitted texts of Islam.* Other changes in the field were
observed in family rights, especially the right to divorce. The
family support law, which had been devised before the revolution
by non-Islamic jurisprudents, was abrogated immediately after the
revolution, but the social conditions and the structure governing the
family institution in the entire society, underwent change to such an
extent that the former laws concerning divorce stirred social order
and were found not in pace with the change in rights of women in
other fields. Therefore, the Supreme Judicial Council in a
ratification called on the Public Notary and the Registration
Department to put in the marriage register conditions set during a
marriage contract.*’

Excerpts of such conditions are as follows:

1. Transfer of half of the husband’s property (the portion
gained during matrimonial life) to the wife in case the request for
divorce was initiated by the husband and was not due to the wife’s
refusal to abide by her duties or maltreating her spouse.

2. Irrevokable attorneyship granted to the wife by the
husband with the legal right to refer to court concerning matters
related to divorce settlement under the conditions mentioned in the
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marriage contract, including maltreatment by the husband, ref:usal
to give alimony for a period of six months, engagement 1n a
vocation which is against the interests of family and woman’s
dignity, addiction, and marriage with another woman without
obtaining the permission of the wife.

It is true that the conditions are not compulsory and the
bridegroom can refuse to sign the contract but since the conditions
mentioned in the register concord with the type of justice accepted
by people of his generation, the man cannot oppose them and they
are automatically included as conditions of the marriage contract.
It is also true that inclusion of any condition which is not against
the religious laws is allowed during conclusion of contract, but
inclusion of such conditions in the marriage contract as a general
rule, to the effect that no official marriage would take place without
full justification, is indicative of the changes in the law of marriage
and divorce as well as fundamental changes in the marriage
contract. In other fields, the laws, ranging from the principle of
ownership of property to the labour law, political rights and public
rights, that were formulated after the Islamic Revolution fall
beyond jurisdiction of traditional jurisprudence.

These adjustments and similar efforts launched by ‘ulama’ in
the Sunni world are all attempts for finding solutions to be modern
and Muslim at the same time, that is, to worship God and to take
heed of His words while living in societies with structures and
institutions completely different with those of the society at the
time of Divine Revelation over 14 centuries ago.

However in recent decades the process of globalization has
added fuel to the flames and created more problems for Muslim
identity. Not only because, in the words of Castells, globalization
and identity are two conflicting trends,”> and not because of
Killner’s statement thai with the acceleration of the pace, extension
and complexity of modern societies, identity becomes more and
more unstable and fragile,® but because globalization is
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institutionalization of materialism which is in conflict with all
religions. With globalization the question is not anymore the
adjustment of the Islamic legal system with new social structures,
rather it is challenging the whole value system of Muslims. This is
why religious fundamentalism, though it has existed throughout
human history,*’ is surprisingly more strong at the end of the 20th
century. |
This book includes 12 articles which discuss the present
situation and the future of Muslims in the face of globalization.
i Faced with the ever increasing onslaught of globalization,
Muslims theoretically have three alternatives before them. Either to
accept the process and undergo in their identity a metamorphosis of
the most severe kind, or to resist all aspects of the process and hold
fast to their identity and launch a Jihad against all aspects of
modernity. These are two extremes of the theory put forward as
“Mecca or Mechanization.”*® The third alternative for Muslims is
to adapt the process in their own value system and produce, out of
this conflict, a new breed of moral modern society.

The increasing fervent of Islamization all over the world even
among Muslim minorities living in the West, the Islamic
Revolution in Iran, the situation in Afghanistan, Algeria, Turkey
and Palestine, all prove that the first alternative certainly and
definitely is out of question. The problems and difficulties
presently experienced by Muslim societies in economical, political,
cultural and social issues establish enough evidence to show the
futility of the second alternative. It is only the third way which is
open to Muslims and to the West at the same time and which could
constitute a viable solution to the problems. This is what I have
tried to show in the past paragraphs that the Muslims are willing
and able to do so.

In his article in this book, ‘Ali Paya believes that this process
is already underway. He writes:
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In the past two decades ... many thinkers have
striven to develop more refined models of civil society
in which the rights and liberties of the individual are
reconciled with a partnership between the state and the
society. In such models, great emphasis has been placed
on the priority of morality as a method for conducting
the affairs of the state and the individual.*’

This process of mutual understanding and adaptation could
be accelerated by co-operation and mutual learning, or else could
be impeded by misunderstandings, mistakes and mismanagements,
and efforts by each side to globalize its own culture. This is,
unfortunately the option which the West has chosen to try. This is
why Hamid Maulana claims vehemently that numerous studies
during the last several decades have demonstrated that the process
of modernization is “a one way traffic from the West,” and “even
the dichotomy of ‘Occident versus Orient” was pushed aside, since
the worldwide diffusion of modernization, which was now creating
the new world of the so-called ‘globalization’ had rendered ‘East’
and ‘West’ irrelevant”.”’

According to S. Sayyid in his article in this book, “Mc
World, emerges not as a ‘rainbow formation’ where all human
cultures find a home, but rather, as an attempt to make the whole
world a home for one way of life, one cultural formation. The
difference between Mc World and Jihad comes down to a matter of
scale rather than content, for both projects seem to be about making
the world familiar, making the world home.”"

As long as the West looks upon its culture as the superior
culture in all aspects and tries to humiliate other cultures without
making efforts to understand them, and attempts 1o globalize one
and only one culture, the world will not come out of its present
difficulties. Muslims have tried their best to adopt new scientific,
social and philosophical ideas from other cultures, especially from
the West, and adapt them to their own value system. They usually
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have not seen their Shari ‘ah as “an invariable, rigid command, but
[as] a guide to walk towards God, with the adaptations required by
each historical and social content.”” It is now the West which

should participate in this mutual effort of understanding cultural
interchange.
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