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Therefore give good news to My servants * Those who listen to the word, then follow the best of
it; those are they whom Allah has guided, and those it is who are the men of understanding.

The Holy Quran, Zumar, 17-18
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In the Name of Most Exalted
£ 811 i il e ks i &1 S s

“This day have | perfected for you your religion and completed My favor on you and chosen for
you Islam as a religion.”

This is what Almighty God revealed to His Prophet (a.s) in Ghadir Khumm, favoring mankind with a
perfect religion. Believing in Islam as the most perfect religion requires not only a life in accord
with its principles but also a constant attempt to discover the reality and spirit of it.

“Shiism in Sunnism” is an invaluable step in the direction of such an attempt, of which | had the
honor of translation. | can hardly, if ever, praise Allah for the wisdom and capability He has
bestowed on me. In fact, ‘this is of the grace of my Lord.’[1]

[1] Holy Quran, Naml (27), Verse 40.
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| am greatly indebted to my parents for their sincere support throughout my life. | am also
thankful to my professors without whose guidance | could not accomplish this translation, which
is as a drop in the ocean. | dedicate this first translation experience of mine to the Commander of
the Believers, Imam Ali (a.s), as an offering for “the day when We call every people with their
Imams”[1] and “the day on which property will not avail, nor sons.”[2]

Hamideh Elahinia
Esfand, 1381
March, 2003

[1] Holy Quran, Isra' (17), verse 71.
[2] Holy Quran, Shu'ara' (26), verse 88.
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The Editor’s Introduction
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Getting acquainted with my professor: it was a hot day in Tir (the fourth month of the Iranian
Calendar corresponding to June-July), 1379 (2000 AD) and | had finished sat’h (intermediate level)
examinations at the Hawzah (Islamic theology school). From the very same day, | got determined
to further my studies in Islamic jurisprudence and principles (kharij figh wa usul). Those who have
experienced this know quite well that benefiting from a fully qualified professor plays a great role
in one’s success, and | was deeply aware of this fact.

Summer was coming to its end and choosing my professor was becoming a sophisticated concern
for me. The middle of Shahrivar (the sixth month of the Iranian Calendar corresponding to August-
September) was coming, which was the beginning of the academic year in the Hawzah, and | was
so anxious. Choosing my professor had so much engaged my mind that it was my sole request
from God in my pilgrimage (Ziyarah) to the holy shrines of Imam Reza (a.s)[1] and Lady Fatima

[1] For maintaining readability, (a.s) which is an acronym for "Alayh(um) Salaam" is used
throughout the book to denote
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Ma’suma (a.s). Meanwhile | consulted so many trustee people to reach my purpose. Finally, by
God’s favor, | joined the circle of study of my dear professor, Ayatollah Hajj Sayyid Muhammad
Reza Mudarrisi Tabataba’i Yazdi. The professor’s lectures were vital to me and brought academic
cheerfulness for me. | got to understand better the meaning of traditions praising knowledge,
studying and teaching,[1] and this honorable verse seemed so new to me as though it had just
been revealed:

$ay BLAT LS LT G el
And whoever keeps it alive, it is as though he kept alive all men. 6:32.

In order to praise Allah and thank my professor, | was looking for an opportunity to help him
instead. This became possible when one day he asked me for help after his lecture. He said he had
written about some jurisprudential issues during the previous years but could not arrange them
due to his busy schedule. The professor suggested that | may make them ready for publishing. |

"May God bless him, her or them." When used for the Prophet, his Household is included. When
used for others, it only refers to that person.
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[1] Like the traditions narrated from Amir al-Mu'minin (the Commander of the Believers) Imam Ali
(a.s) which read, "Knowing the scholars is a duty for which there is reprimand,"” and "When you
see a scholar, serve him/her."

15

accepted wholeheartedly and started the work a few days before Muharram (the first month in
the Hijri Calendar).

Now, after six months, | have always been engaged in this work. In my trip to Qazvin for religious
training, and then in Qom, | spent most of the nights to prepare the book until dawn. When | was
in Qom, | used the books in Ayatollah Mar’ashi Najafi’s Library and also technical library of
Ayatollah Sistani and available software. In Mashhad too, | benefited a lot from the library of
Astan Qods Radhawi and the library of Goharshad Mosque, thanks God for all this.

These written materials were five pamphlets to which another one was added after being written
entitled “Prostration in the Tradition of the Prophet and the Companions.” In all these materials,
besides the interesting method of posing the discussion, technical way of posing and terminating
the issues, power of analysis, reasoning and concluding, what was eye-catching was the way the
traditions of the Sunni were benefited from. Moreover, the professor had fortunately used the
most valid books of the Sunnis as well as their most authentic traditions.

Of course, the basic references of these materials are our Sunni brothers, but reading them is so
useful for clearing the reasons as well as the roots of the Shia viewpoints, especially since they
have been conveyed so eloquently. A report of the primary materials: The first pamphlet entitled
“An Introduction to Knowing the Imams in the Light of the Traditions,” is about the Imamate of
the twelve
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Imams (a.s). It was published for the second time in 1359 (1980). Despite the solid discussions,
right arrangement of chapters and excellent materials, there were some problems in printing. Its
typesetting, for example, was done by old printing machines. Lack of vowels in Arabic parts as well
as necessary footnotes reduced the attraction of the book.

During my last visit to Mashhad, | saw the book in the library of Goharshad Mosque and told the
person in charge that | will soon give them a new edition of it. Among the advantages of this new
edition are: adding new traditions, explanation of some vague traditions, the quality of adducing
the Twelver Shia from the traditions of “Imams are twelve in number” and some worthy points |
have never seen elsewhere. For instance, in a footnote, some uncommon traditions of the Sunni
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about Mahdawiyyat (the Affairs of Imam Mahdi) are discussed.

The second pamphlet entitled ‘ljtihad and Taqlid’ is a jurisprudential-discoursal discussion. | have
studied various books in this regard, each having some advantages, but none of them is as worthy
as this book. The professor in this book, avoiding repeated and useless issues, has
comprehensively discussed about ljtihad and Taqglid in a comparative method. This part was first
published using manual printing-machine in 1372 (1997) for the Conference of Islamic Unity in
Zahidan.

The third, fourth and fifth pamphlets in jurisprudence were also written later to be presented to
the same

17

conference. The titles of these chapters are ‘Tradition and Heresy in Adhan,” ‘Ablution in the
Quran and Tradition’ and ‘Simultaneous Performance of Prayers’ respectively. Among these three
chapters, the last two were included in the Al-Mu’jam Al-Fighi Software, Third Edition of the
Institute of Ayatollah Al-Uzma Golpaygani and is now available in the Information Bank. These
three chapters and the next one, despite being too technical, have been arranged in a way that
most people, like students and the youth, can use with a little attention and pondering.

The last pamphlet was written after the arrangement of the previous five ones and was submitted
to me for editing.

What | did in these pamphlets was (1) researching about the verses and the traditions and
materials quoted from other books and adding new sources to them and (2) inserting necessary
footnotes for better understanding and reducing the sophistication of the contents. These
materials are signaled with (Editor) in the footnotes.[1]

Anyway, the discussions in this book are in the form of a sincere scientific conversation and are
provided with the purpose of illuminating the truth. Our purpose is hence: “Scientific
Conversation; Practical Unity”. It is hoped that the book help the readers know Islam better, and

[1] Of course, as it was mentioned before, the professor's style was so eloquent. In some cases, he
told me to change the edited phrases into their original form due to technical points of
jurisprudence and tradition sciences.
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may Allah favor the author, the readers and I. In the last days of preparing this book, it crossed my
mind to dedicate it to the Great Lady of Islam, Fatimah Al-Zahra (a.s) to be as an offering for the
day on which “All the people wish they were the followers of Fatimah.”[1]

O Allah! Accept this from us! You are surely All-Hearing, All-Knowing.

Hamid Reza Torabi

[1] Bihar Al-Anwar, Vol. 8, p. 54.

An Introduction to: Recognition of the Imams in The Light of Traditions

Imamate and leadership are among the significant issues of which every Muslim should have a
clear understanding and to which should recognize his/her responsibility. Imamate is a subject to
which the Holy Prophet has paid special attention. The Prophet has mentioned it frequently in his
speeches and it has been discussed in various times and places and in different ways. Its
significance is to such an extent that according to traditions, agreed upon by the Shia and the
Sunni—some of which will follow—the great Prophet of Islam (a.s) warned sharply: “One who dies
without knowing the Imam of his age dies as a pagan,” and hence will be raised beside apostates
and disbelievers on the Resurrection Day. Moreover, the Muslim community would have naturally
faced this issue after the tragic demise of the Holy Prophet (a.s), since the question then was that
who would be the Prophet’s successor and how the Muslims’ affairs should be managed.

Therefore, seeking and finding the truth about Imamate, unscathed by pagan bias, is an inevitable
necessity for

20

the Muslims. Discussions on Imamate are presented in three main ways, each having its own
characteristics. These are as follows:

1. Logical Method: In this method, the necessity of Imamate and Imam’s infallibility is proved via
for example Lutf (benevolence) principle and logical understanding and then by this principle and
its results, consequences of Imamate are stated.
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2. Miracle Method: Here, individuals make sure of the Imams’ truthfulness by seeing directly or
getting information about their miracles.

3. Nass (wording) Method: In this case, the Imams’ Imamate is determined by the Prophet’s
introduction or stipulation or each Imam’s introduction of his next successor (s).

In various books written about Imamate, Imam Ali’s leadership after the Prophet (a.s) has been
stated in all the above-mentioned ways. But the leadership of other Imams has been proved via
the first (Logical) and the second (Miracle) methods.

The purpose of this book is to prove Imamate via the third method (Nass) and mostly traditions
narrated by the Sunnis and is organized in such a way to be helpful for most people.

To begin with, is there any leadership after the Prophet (a.s) at all? Attempts to find the answer to
this question is the start of our research. In this view, this issue is

21

proved by presenting various traditions and we will find out that Imamate existed after the
Prophet (a.s) and this continued through the ages. Whenever a bright star from this Household of
the Holy Prophet (the Ahl al-Bayt) set, another would rise and hence the earth would never be
without a Hujjah. Then in proceeding with this research, we deal with our Imams’ characteristics
in order to distinguish them. So, Imamate is first proved as a vast circle and then this circle is
gradually reduced to include only the Twelve Imams. With this introduction, the issues will be
discussed in the following order:

-The meaning of Imamate and leadership,

-The continuation of Imamate and the necessity of knowing the Imam,

-The number of the Imams and that they are twelve in number and all from Quraysh,
-The Ahl al-Bayt (a.s) and Imamate,

-The intended concept of the Ahl al-Bayt (a.s)

-The leadership of the Ahl al-Bayt (a.s)

-Presence of people from the Ahl al-Bayt (a.s) until the Resurrection Day,

-Belonging of Imams to the Prophet’s Household (a.s),

-Names and identity of Imams.

22
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Before getting to this last step and finding the names and identification of the Imams in ahadith
(traditions of the Holy Prophet), traditions from Sunni books have been used.

In each chapter, care is taken as to include stipulation of Sunni clerics for at least some of the
traditions. This makes the Sunni readers realize that even in the most authentic books of their
owns, there are successive traditions clearly proving Imamate of the Twelve Imams, and that in
spite of all the political, cultural, financial and physical pressures for diminishing the light of the
Ahl al-Bayt and eliminating such traditions from the hadith lexicon of the Prophet,

and secluding their traditions, the ray of truth is glittering from the most certified Sunni hadith
books, saturating everyone who has insight, knowledge and conscience. It will also increase the
belief and strengthen the faith in the hearts of the Shia readers, since they realize that the Ahl al-
Bayt’s Imamate is provable even through the books of those who do not believe in them. But in
this last step, although some wordings (nass) of Imams are narrated by the Sunni and are
mentioned in many sources, including the present book, for more certitude, a few of the
traditions of the Shia, though little more than a drop in the ocean, are given.

It is worth mentioning that for investigating into the authenticity of such traditions and selecting
the most authentic ones, we should go to traditions whose narrators are among document chains
of jurisprudence traditions, for clerics expert in Rijal (knowledge of
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distinguished hadith narrators) have paid more attention to them and hence they can be more
easily recognized. With regard to the excess of traditions in the present topic and the existence of
various indications, of course, there is no need for investigating any documents. In any case, in
writing this book nearly fifty books of both the Sunni and Shiite have been used, the most
important of which are as follow:

Ithbat Al-Hudat, Ghayat Al-Maram, Muntakhab Al-Athar, Aman Al-Ummabh, Jami’ Al-Ruwat and
Tangih Al-Magal from the Shia, and Sahih Al-Bukhari, Sahih Muslim, Mustadrak, Sunan Al-
Tirmidhi, Sunan Al-Nisa’i, Sunan Abi Dawud, Sunan Ibn Majah, Musnad Ahmad, Al-Mu’jam Al-

Kabir, Al-Sawa’ig Al-Muhrigah, Kanz Al-Ummal, Lisan Al-Mizan, and Tahdhib Al-Tahdhib from the
Sunni.

What are Imamate and Caliphate?

Raghib—the famous lexicographer—in his book entitled Mufradat states, “An Imam is one who is
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followed. It can be either a person whose speech and behavior are followed, or a book, etc.”

He also says about Caliphate, “Caliphate is the succession of another person.” The terms
“Imamate” and “Caliphate” seem to have been used in the same lexical meaning in religious texts,
too. The realm of these two concepts, however, may be wide or narrow, depending on their
sphere of usage. So,

24

if Imamate is used with ‘Ummah’ (nation) or ‘naas’ (the masses); or it is used in the abstract, it
means all-around leadership which is of excellent status and we are not to deal with its features
and greatness here.

The relationship between the concepts of Imamate and Caliphate is a distinct issue which should
be dealt with in its own place. But two points are of significance in the present discussion:

First, Imamate and Caliphate are the succession of the Prophet of Islam (a.s) after his demise, in
religious and social affairs. Second, Imamate and Caliphate are in practice inseparable. In other
words, the same person who is Imam should be Caliph and the Prophet’s successor. It is

impossible to consider someone as only Imam and the other as merely Caliph.

Taftazani, a famous Sunni scholar, in his book ‘Maqasid’ defines Imamate as “the leadership of the
public as Caliphate and succession of the Prophet (a.s) in religious and social affairs.”[1]

Qushiji, a great Sunni theologian, gives the same definition.[2] Other Sunni scholars have
presented the same or nearly the same definitions for Imamate.[3] As is

[1] Sharh Magasid, Vol. 5, P. 232.

[2] Sharh Tajrid, p. 399

[3] For further reading see: Sharh Al-Mawagqif, 1st ed. 1419, Dar Al-Kutub Al-'ilmiyyah, Beirut, Vol.
8, p.376
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qguoted, Abu Bakr too, when denying Ansar’s[1] candidate for Caliphate, adduced the tradition:

'J:S/(i::‘ﬁ\ u:n 91:3‘)5

“Imams are from Quraysh.”[2]
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Therefore, he did not differentiate between Imamate and Caliphate either.[3] The conclusion
derived from this brief discussion is that in traditions, which will be quoted, by Imamate means
Caliphate, too.

The Continuation of Imamate and the Necessity of Recognition of Imam

Islam is undoubtedly the everlasting religion until the Resurrection Day and never dependent
upon the great Prophet of Islam (a.s). The Holy Quran says:

[1] Ansar (helpers) is a term especially used for defining the people of Yathrib (lately, al-Madinah)
who aided and received the Holy Prophet and his followers (Muhajirun).

[2] Musnad Ahmad, vol. 3, p. 129.

[3] In Sahih Al-Bukhari, kitab Al-Hudud, Bab Rajm Al-Hubla, No. 6328, Abu Bakr is quoted as
saying:

N iyl 138 500 9 1gh G e i

"Caliphate is not recognized except for Quraysh." Nearly the same tradition exists in Musnad of
Ahmad lbn Hanbal, No. 376.
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Loy akae V) kT 38 A (e alid QLA (380 e 5 38 25T e 280621, “And Muhammad is no more than a
messenger; the messengers have already passed away before him; if then he dies or is killed will
you turn back upon your heels? 2:144[1]”

So the continuation of Islam, as a religion, over time is an established principle.

Defending religion, execution of Shari’"ah commandments and protecting the glory of Muslims and
Islamic territory, on the other hand, requires leadership and commandment or else it would not
be possible. The necessity of leadership is an issue agreed upon by all Islamic sects and branches
and except for a small group, not worthy of attention, no one has doubted it. Adhud al-Din lji, a
Sunni judge and scholar, in Mawagqif says: “Muslims in the early years after the Prophet’s demise
have successively reached consensus that an age without Imam is impossible.[2]

But since the method of this book is based on quotation, an attempt is made to follow the issues
in the light of [1] The first number refers to the Surah (chapter) and the second to the Ayah
(verse).
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[2] Sharh Al-Mawaqif, Dar Al-kutub Al-'ilmiyyah, Beirut, 1st ed. 1419, Vol. 8, p. 377.
27

traditions quoted from the great Prophet (a.s) by the Sunni. The traditions can be divided into two
parts:

1. Many traditions in which the terms ‘Imam,’ ‘Caliph’ and the like (in various forms) have been
mentioned. These traditions briefly prove that there are Imamate and Caliphate, after the
honorable Messenger of Allah (a.s); such as, “« Sl ke (Imams are twelve in number.)
Because if there is no Imamate, it cannot be said that Imams are twelve in number. Some
traditions of this sort will be stated.

2. Some traditions verify that an Imam exists in every age, some of which state that one should
know his Imam and follow him and that if someone dies without knowing and following the Imam
of his age, he dies as a pagan; i.e. he dies as apostate.

* Musnad Ahmad, Vol. 3, p. 446:

DB Jguny ) Lm0 e ol @ Jals i wlo aelb ale ey ols oo

The Holy Prophet (a.s) has said: One who dies without obedience (to an Imam), dies as a pagan
and disbeliever.[1] [1] Musnad Al-Makkiyin, No. 15140 (Int'l No.)

28
* Sahih Muslim, Vol. 12, p.240 (Nawawi’s exposition):
Conans Jgmsy ) oo il e s Ui a5 Gl Gal's 4882 Ha Cle i Jals @i

The Holy Prophet (a.s) has said: One who dies with no allegiance (to an Imam) has died as a
pagan.[1]

* Al-Mu’jam Al-Kabir, Vol. 10, p.289:

JE Jpnsy i i 2l agle ;iu s Ga Gila Gl g agle Al AT Lo lilals,

The Holy Prophet (a.s) has said: One who dies and has no Imam has died as a pagan.[2]

* Sahih Muslim, Vol. 12, p. 201 (Nawawi’s exposition):
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The Holy Prophet (a.s) has said: As long as there are at least two people (in the world), this issue
(Caliphate) remains in Quraysh.[1] [1] Kitab Al-Imarah, Bab Wujuh Mulazimah Al-Jama'ah, No.
3441 (Int'l No.)

[2] 2nd ed. Ibn Taymiyah Publication.
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As is evident, this requires the continuation of Caliphate.

* Musnad Ahmad, Vol. 4, p.96:

I sy ) a2 e g s B2 Cle iy ) e Bige Aol
The Holy Prophet (a.s) has said: One who dies with no Imam dies as a pagan[2].

Al-Hafiz Abu Bakr Umar Ibn Abi ‘Asim Al-Sheybani, died in 287 AH, quotes the same tradition with
slight differences not changing the meaning in ‘Kitab Al-Sunnah’.[3] The researcher of the book
says about the tradition, “It is well-documented,” as is included in other Musnads and collections
of traditions.

* Mustadrak Hakim, Vol. 1,p.77:

GV Jpmey Lm0 agde st 02 Eile Gl s e 2Ll A2 et (la 45ie e La\5. The Messenger of Allah said:
One who dies and has no Imam of the public dies as a pagan.

Hakim considers this tradition as valid.

[1] Kitab Al-'imarah, No. 3392; Sahih Al-Bukhari, Kitab Al- Managib, No. 3240; Musnad Ahmad,
Musnad Al-Mukathirin min Al-Sahabah, No. 4600,5419 and 5847 (Int'l No.)

[2] Musnad Al-Makkiyin, No. 16271 (Int'l No.)
[3] 3rd ed., Al-Maktab Al-Islamiyyah, Beirut, p.489
30

* Al-Mu’jam Al-Kabir, Vol. 12, p.336:
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Gas Gle (e e ola) d2led Sl 4e AB1A, One who dies without an Imam of the public dies a pagan
death. In the last two traditions,"d_clo> sL_o|" means Imam of the Muslim community and it is
obvious that the Prophet (a.s) means true Imam; since he certainly does not intend an Imam who
has gained his position unlawfully. Shahab Al-Din Al-Turbashti Hanafi[1] has been quoted as
saying: “The true meaning of this and other similar traditions is to be applied to Imams who are
just, since they are the only ones who deserve to be named Caliph.”[2]

As some of the following traditions state, “There is no refuge from a government,” they do not
intend to legalize the government of oppressors and transgressors. They do not want to say that
God and His Messenger are content with the ruling of such people, but that human beings cannot
continue to live without leadership. Hence, even difficult social circumstances, caused by the
ruling of an oppressor government, are much better than the unbearable consequences of
confusion and anarchy. So traditions do not prescribe oppressor and corrupt

[1] The author of Sharh Masabih Al-Sunnah of Baghawi, Al-Mu'tamad fi Al-Mu'taqid, and so on.
[2] 'Awn Al-Ma'bud, 2nd ed., Dar Al-Kutub Al-'ilmiyyah, Vol. 11, p.245
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governments at all. Accordingly, as emphasized by great Sunni scholars too, Imam and Caliph
should be just.

* Al-Mu’jam Al-Kabir, Vol. 10, p.132, No. 10210:

J8 Uy il a sl ae alus s ¥ B o e85l 3% 5135518, The Holy Prophet (a.s) has said: People
have no refuge from the government; either a good or a bad one.

* Al-Sunan Al-Kubra, Vol. 8, P. 184:

o Ul (om0 42 T g (0 Y &A1) il g 200 Y AR Y, (U5 Y X G Gy el D 51 ala ek 4
Crasall aiailyy asd Al CL-LD 4 48 J3Y). Alj (a.s)—May God be content with him—heard a group
saying: “The ruling is only Allah’s.”[1] He said: “This is true! Ruling is only Allah’s, but there is no
refuge from rulers, good or bad, so that under their rule, the believer does his deeds and the [1]
The phrase " " is derived from the Quranic verse, "ol <311 Y1 JaJ" (Al-An'am, 57;
Yusuf, 40 and 67), which the Kharijites had set as their motto. The Commander of the Believers
(Amir al-Mu'minin) (a.s) hearing this said: " Jbb Lgs 3| ,— g 4olS": "This is a true speech used
wrongly." See Nahj Al-Balaghah; Sobhi Salih, Sermon No. 40 and maxim No. 198 (Editor).
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corrupt gets benefit, and Allah will expire the appointed time.” [1]
* Al-Durr Al-Manthur, Vol. 4, p. 194 :

6 gy il o ) agle ol : 2258 5235 08 (il 2galal? J8: 223 88 o 8 el Agiles S5 2635 4805 2438, I
Mardwiah has quoted Ali—May his God be content with him—as saying that the Prophet (a.s),
when interpreting the honorable Quranic verse: “(Remember) the day when We will call every
people with their Imam, 18:71” said: “Each group is called with the Imam of its age, its God’s
Divine Book and its Prophet’s Sunnah (tradition).”

Qurtubi too has quoted it from the Holy Prophet (a.s) in his exegesis (of the Holy Quran)—
Tafsir.[2] He has quoted another tradition from Ali (a.s) under this verse: “Their Imam” in the
honorable verse means the Imam of their age.[3]

* Al-Musannaf, Vol. 8, p.614, No. 146:

[1] Also, Al- Musannaf of Ibn Abi Shaybah Al-Kufi, Vol. 8, p.735, No. 27; Ansab Al-Ashraf of
Baladhiri, p. 377, No. 449.

[2] Tafsir of Qurtubi, published by Mu'asisah Al-Tarikh Al-'arabi, 1405, Vol. 10, p. 297.

[3] Ibid.
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S8 e (s Guldll Y ALY ) L) 5 5l ala, Al (a.s) is quoted as saying: People are indeed not guided,
except by Imam and leader, either good or bad.[1]

* Kanz Al-Ummal, Vol. 5, p.779, No. 14366: (& (e J: &) 40 st edais &Je 1 5lla: 218 (ot 613 J&: ¥ 3

Al e gg—ni ) 2L, Ali (a.s) is quoted as saying: “Mu’awiyah will certainly dominate you.” “Why
do we fight then?” he was asked. “People have no refuge from having a ruler, either a good or a
bad one,” he replied.

* Al-Musannaf, Vol. 8, p. 741, No. 51: J&3 J4 ) axluall Ol ¥ &4 9., 25 06 24T Y (&4 06 e y A4 Y
£330 A 5a V5 RS Gl Y (847 L (s, L 4 e 5 0ol Y el Ll Gl Y AL )l
o el 15 13 A a8 Gl e L OGS sl 0 Lo sl 3 e (alh s KU 2 5 &0 LT L i
Salady 5% 5505 Cualall o 203 & [1] Dar Al-Fikr 1409.

34

A man entered the mosque and said: “Ruling is only Allah’s.” Another one came and repeated the
same thing. Ali (a.s) said: “Ruling is only Allah’s.” Then he recited the Quranic verse: “Surely the
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promise of Allah is true, and let not those who have no certainty hold you in light estimation.
30:60” He then added: “You do not know what they are saying. They say there is no ruling and
government. O People! You are not guided except by a ruler, either good or bad.” His companions
said: “We have thus realized the merits of a good ruler! Now, tell us about a bad one’s.” Ali (a.s)
said: “The corrupt are given respite and God will expire the appointed time. Your roads become
safe and your markets loaded. The fees are collected and the foes fought. The rights of the
oppressed are obtained from the oppressor.”[1]

Imams are twelve in number and all from Quraysh

Having proved Imamate and its continuation over time, we now turn to other traditions, which
state, “Imams are twelve in number and are all from Quraysh.”

[1] Also in Kanz Al-Ummal, Vol. 5, p. 751, No.14286. In Nahj Al-Balaghah, nearly the same meaning
is given. (Sobhi, sermon 40)

35

Ibn Hajar in his book ‘Al-Sawa’iq Al-Muhrigah’—written for proving Caliphate of the three Caliphs
and rejecting Shia—after bringing a tradition says, “All Sunni scholars accept the validity of this
tradition.”[1]

Apart from other traditions about Imamate and Caliphate, this group of traditions per se, can
prove not only the invalidity of other Islamic branches and sects except Twelver Shia, but also the
validity and soundness of Twelver Shia, since none of the Islamic branches conclusively believe in
the Twelve Imams. Especially with regard to traditions stipulating the presence of an Imam in
every age this can be proved, for no Islamic branch or sect believe in Twelve Imams over ages in a
way that the earth is never deprived of one of them. In fact, this honor is only given to Twelver
Shia to believe in Twelve Imams, the first of whom is Imam Ali (a.s) and the last one Mahdi (a.s),
the true and chosen Imam, who is still alive, but passing by his occultation period.

So certain and frequent traditions including “The Imams are twelve in number,” added to those
proving the continuation of Imamate in all ages, provide sufficient evidence to reject all branches
of Islam save Twelver Shia. These two groups of traditions prove the legitimacy of the Twelver
Shia too, because it is supposed that one can get the truth of Imamate by doing research, for
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according to traditions dying as a believer requires [1] Al-Sawa'iq Al-Muhrigah, p. 11
36

knowing the Imam of age and leaving this world as a believer is undoubtedly possible.[1] [1] God,
the Exalted, states:

35 ) A s
And do not die unless you are Muslims. 2:102.

God does not ask or order His servants to do something impossible. He also does not give an order
which is not enforceable, since it would be nonsense, and nonsense is rare for the All-knowing.

Also, various traditions state:

LG el G - I ety 4378 K 3 Y E3a)5 My nation will soon be divided into seventy
three groups-or seventy two according to other traditions-all of which will be placed in Hell save
one group.

These prove the existence of one saved group, too. On the other hand, since all the groups and
sects, except the one believing in Twelve Imams are invalid, the one saved group is probably the
Twelver Shia.

Some traditions state that the majority group is the saved one. Regardless of the weak
documentation, these are in contrast with some other traditions and the Quranic Verses.
Furthermore, the majority cannot be the criterion for truth. Two groups such as the Hanafite and
the Malikite, or the proponents of compulsion or free will, may be the same with regard to
number, but none can be the majority. How is it possible to know the truth in this case? So,
considering this tradition as valid, the majority should probably be the one, which is true.

Shaykh Sadug-May God bless him-in his book entitled Man La Yahzaruhu Al-Faqih, Vol. 1, p. 376,
quotes the Holy Prophet (a.s) as saying:

37

So knowing the Imam of age from among these Imams is possible, otherwise one cannot die as a
believer and Muslim. Since no Islamic branch or sect save Twelver Shia believe in the Twelve
Imams, one of which to be the Imam of a certain age, it becomes clear that only belief in this
branch of Islam is belief in truth and leads to salvation.
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Exactly for the same reason, Sunni scholars have faced an unusual confusion in explaining and
interpreting traditions including “The Imams are twelve in number,” not being able to find a true
meaning for them, to the extent that lbn Hajar in Fat’h Al-Bari quotes Muhallab as saying, “l found
no one completely sure of a definite

Gesl 535334 Gasllly i delen
A believer alone s proof (hujjah) and the majority.

God, the Exalted, says about Prophet Ibrahim (Abraham):

,,,,,,

Surely Ibrahim was an exemplar (ummah-nation), obedient to Allah.

In his exegesis of verse 128 of chapter (Surah) Bagarah, Qurtubi gives the meaning of majority for
‘'ummah’ (nation), saying that ummah can be one person in case he is followed in good deeds. The
same meaning is true of God's statement about Ibrahim (stated above). See Qurtubi Exegesis
(Tafsir), 2nd ed., Dar Al-Sha'b 1372, Vol. 2, p.127.

The Holy Prophet (a.s) said about Zayd Ibn 'Amr Ibn Nufayl, "He will be raised as a nation per se."
(Mustadrak Hakim, Vol. 4, p. 438) There are also other traditions, which make the identification of
the saved group possible.

38

meaning for this tradition.”[1] Nearly the same confusion is expressed by lbn Al-Jawzi in Kashf Al-
Mushkil. In short, one scholar rejects the second and considers him as ignorant; a third one sees
both of them as going astray and so on and so forth. Interestingly, these traditions appear in the
books written before the completion of the number of Imams, too. Not only does this confirm the
Imamate of the Twelve Imams, but also it is a clear miracle of the Holy Prophet. Some traditions
are mentioned hereinafter:

* Sahih Al-Bukhari, Vol. 4.p. 168:

Emans (il o i ale s s )50 W e oyl (0168 32 1 clgraldf s if 43) J5: RN i 4. Jabir says:
| heard the Prophet (a.s) saying: “There will be twelve leaders and Caliphs.” Then he added
something | could not hear. My father said that the Prophet said: “All of them are from
Quraysh.”[2]
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* Sahih Muslim, Vol. 6, p. 3:

Gesall 83a 5434 fasall 8355 42 ea [1] Fat'h al-Bari fi Sharh Sahih Al-Bukhari, 2nd ed., Dar Al-Ma'arif,
Beirut, Vol. 13, p. 183 [2] Egypt 1351,Kitab Al-'Ahkam, No. 6682, Sahih Muslim, Kitab Al-'Imarah,
No. 3393, 3394, 3395, 3396 and 3397; Sunan Al-Tarmadhi, Kitab Al-Fitan, No. 2149; Sunan Abi-
Dawud, Kitab Al- Mahdi, No.3731 and 3732; Musnad Ahmad, Musnad Al-Basriyyin, No. 19875,
19901, 19920, 19963, 20017, 20019, 20032 and 20125 (Int'l No.)

39

U8 sl m i e ol (130 01 ol 8 i L) 50 A, B 8 165 38, G e 8 Y
Lo S0 J8; & e (2155,

Jabir narrates: My father and | went to the Prophet (a.s). We heard him saying: “This issue
(Caliphate) will not be completed until twelve Caliphs come.” Then he added something | did not
get. | asked my father what the Prophet had said. He said: “All are from Quraysh.”[1]

* Sahih Muslim, Vol. 6, p.4 (Nawawi’s exposition):
:"_\anudju‘)ﬁs\‘;a.adl:ﬂﬁ_ﬂr_(ju‘gdjig;YJ\ﬂ&a\&;@‘;\;é)ﬁ:jiﬁw\Ji&jﬂé@éﬁ%\ﬁme‘@jéw@ﬁ_
The Holy Prophet (a.s) has said: The religion (Islam) remains established until twelve Caliphs, all of
whom from Quraysh, rule over you.[2] Again the same tradition is quoted in “Sahih Muslim” in
different words.

* Sahih Muslim, Vol. 6, p. 3:

[1] Egypt, 1334, Kitab Al-'Imarah, No. 3393 (Int'l No.)
[2] Kitab Al-'Imarah, No. 3398 (Int'l No.)

40

Einans Jpmay ) oo 8 Jedy ol s Osior ¥ 30150 S5y T8 U 801 e AGIA, &5 06 AR A oleigdl &als Y L
€06 QUab: e oy o A,

Jabir narrates: | heared the great Prophet (a.s) saying: “Islam will always remain mighty until
twelve Imams come.” Then he said something | did not understand. | asked my father: “What did
he say?” He replied: “All are from Quraysh.”

* Sahih Al-Tirmidhi, Vol 2, p. 45 : J& J s dil JLea S agle Ly G555 O g2 Ul e |yl 258G ¢ oy
sl Slid 3 o Ol bR e 8 8,
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Jabir says that the Prophet (a.s) said: “There will be Twelve Imams and leaders after me.” Then he
said something | did not get. | asked the person beside me about it. He said: “All of them are from
Quraysh.”[1]

Tirmidhi writes after this tradition, “This is a fine and true tradition which is narrated from Jabir in
different chains.”[2] [1] New Delhi 1342, No. 2149, (Int'l No.)

[2] The same thing is quoted from Jabir in Sahih Abu Dawud, Vol. 2, Matba'a (press) Taziyah,
Egypt. Kitab Al-Managib, p.207, No.3731 (Int'l No) 41

* Musnad Ahmad, Vol. 5, p. 106:

Gsnans ol Lo ) agle s Ui & 55502 4591 W) 522 34 The Holy Prophet (a.s) said: There are
twelve Caliphs for this nation.[1]

Some reckon that Ahmad Ibn Hanbal in Musnad have quoted traditions about this issue in thirty
four different tradition chains from Jabir.

* Sahih Abu Dawud, vol. 2, p. 309: ¥ 13 13a (505 ) 81 e 36 O 88 (il ) 5ala y & QB S
Las S Y bl L 806 (8 eeJS e u»-uﬂ “This religion will always be mighty until Twelve Imams
come.” Hearing this, people glorified Allah with ‘Allahu Akbar’ (God is Great) and cried harshly.[2]
Then he said something in a soft voice. |

[1] Matba'a Miymaniyyah, Egypt 1313, Musnad Al-Basriyyin, No. 19944 (Int'l No.)

[2] Maybe the meaning of " K8 Gl ls>u54" is that people found the issue of Imamah and its
conclusiveness to twelve persons great and also strange, so they cried. This is infact part of what
the honorable verse implies:

5 daats ba <G, Allah will protect you from the people. 5:67.
42

asked my father: “What did he say?” “They are all from Quraysh,” he replied.[1] Hakim
Nayshapuri narrates this tradition with a document different from those previously mentioned.

* Mustadrak Ala Al-Sahihayn, Vol. 3, p. 618:

JE il Lm0 e Al s Y 315 el il Lale (i oo L1325 ARIE, 25 (8 (it 5 Vg el g Cullih 2]
OS5 el La JB L Sz JUE: (B L o3 g (e ua-uﬂ Awn quotes his father Abu Juhayfah as saying: My
uncle and | were with the Holy Prophet, when he said: “The affairs of my nation passes until

Presented by http://www.alhassanain.com & http://www.islamicblessings.com



twelve Caliphs come.” Then he lowered his voice. | asked my uncle who was sitting in the front
about what the Prophet (a.s) had said. He answered: “O’ my son! The Prophet (a.s) said that they
would all be from Quraysh.”[2]

Nur Al-Din Haythami, in Majma’ al-Zawa’id,[3] after this tradition adds, “Tabarani, in Al-Mu’jam Al-
Awsat and Al-Mu’jam Al-Kabir, and Bazzaz have quoted this tradition; and the chain of Tabarani is
the same as quoted in books of Sahih.”

[1] 1st ed., Dar Al-Fikr 1410.
[2] Hiydar Abad Press, 1334.
[3] Vol. 5, p. 190

43

* Musnad Ahmad, Vol. 1, p. 398: .05 Uil J ey dil s 2l aile el-u Juai: L) e 3328 oLl i

Juil ,—u]. Masruq says: We were sitting with Abdullah Ibn Mas’ud, learning Quran from him.
Someone asked him, “Did you ask the Prophet (a.s) how many Caliphs would rule this nation?” lbn
Mas’ud replied: “We surely asked the Messenger of Allah this question and he replied: ‘Twelve;
like the number of the Israelites’ Chieftains.””[1]

Ibn Hajar in Fat’h Al-Bari considers Ahmad’s quotation from Ibn Mas’ud as fine documentation. *
Al-Mu’jam Al-Kabir of Tabarani, Vol. 2,p. 196:

il om0 ade s O8: )5S, 036l A1 181 e T Y o 50 (5 aglBR, e s gy 4 o Jl A e L
Al ol clgriand s ;AR ) s gy gy 4 Lo 800 ale ol € O g e (3 4, Jabir says: My
father and | were before the Prophet (a.s) when he said: “Rulers and Caliphs of this nation will be
twelve in number. They will suffer [1] Musnad Al-Mukathirin min Al-Sahabah, N0.3593 and 3665
(Int'l No.) 2nd ed., Dar Al- Ma'rifah, Vol. 13, p. 182

44

no harm in case people stop helping them,”[1] and added something | did not hear. | asked my
father about it, “The Prophet said: They are all from Quraysh,” he replied.[2]

* Al- Mu’jam Al-Kabir, Vol. 2, p.256:

s Jgmsy il om 200 ale ol s J g 1) i Ll m (058 Y A L 85108 (0 pbI3LE, JB: Ealils LS 1306 Ul 4y
o ecathadl) oy Al e ol g 8 f il | sl &) duaall LS Cataws, Jabir says: | heared the Prophet (a.s)
delivering sermon and saying: “There will be twelve guardians from Quraysh the enmity of whose
enemies will not harm them.” | turned back and saw ‘Umar and my father among the people; they
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confirmed the tradition as | heard it.[3]

As is emphasized in this tradition too, it is a reality that the Imams should be these twelve people,
though superficially, government and power might not be in their hands.

* Yanabi’ Al-Mawaddah, Vol. 2, p. 315:

[1] That is, it does not decrease the dignity of Imams, either people help them or not.
[2] 2nd ed., Maktabah Ibn Taymiyah.
[3] Ibid.

45

L Osme ) a0 e Ty O oo Ul it ARS8 s e gl Y Lo (o0 006 U8 06 4K e i
a=, Jabir is quoted as saying: My father and | were before the Messenger of Allah (a.s) when he
said: “There will be twelve Caliphs after me.” Then he lowered his voice. | asked my father what
the Prophet had said softly. He replied: “The Prophet said: All of them are from Banu Hashim (the
Hashimites).”[1]

Samak Ibn Harb has quoted nearly the same tradition.

This tradition leads us to the conclusion that Imams are not only from Quraysh, but also from
Banu Hashim (Hashimites). The aforementioned traditions was but a small part quoted by the
Sunnis proving that Imams are twelve in number and all from Quraysh.[2] [1] 2nd ed., Maktabah
Ibn Taymiyah.

[2] The tradition:
UAAE (gaad 005 AL 25 )5S, 2ag U5 L)

Caliphate after me will be up to thirty years and then will turn to kingdom and monarchy. This
tradition is of great controversy because (1) it is in contrast with other traditions stipulating by the
Sunni themselves, (2) all the sources has quoted it from Sa'id Ibn Jumhan, and as Tirmidhi states,
"We know this tradition only from Sa'id Ibn Jumhan about whom Abu Hatam says,

46

"Traditions quoted by him are written but not adduced." Ibn Mu'in comments, "He has quoted
some traditions from Safinah, no one else has ever quoted." Al-Bukhari says about him, "There are
eccentric matters in traditions quoted by him." (See Tahdhib Al-Tahdhib) Moreover, Ibn Hazm
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writes in Al-Muhalla (Vol. 5, p. 185), "Sa'id Ibn Jumhan is not famous for fairness, but his traditions
are said to be of no value." The same is true about the tradition:

YO0 Gl Lald i o5 &l W) e B8 eejs aiaialle 29 The religion will always remain
established until twelve Caliphs around whom all the people congregate will come. This tradition
is only quoted by Abu Dawud on the authority of 'Isma'il Ibn Abi Khalid on the authority of his
father, Abu Khalid, on the authority of Jabir. The concluding part of it, which says, "around whom
all the people congregate," seems to be added by the narrator himself, as is evident from
Tabarani's tradition in "Al-Mu'jam Al-Kabir" (Vol. 2, p. 208). For Tabarani quotes this tradition in
two forms from lbrahim lbn Humayd from Isma'il Ibn Abi Khalid from his father from Jabir lbn
Samarah like this:

£33 ol Lals s 2 g W) Hae Q8

The Prophet (a.s) said: "The religion is always established up to the time when twelve Caliphs will
come."

‘Isma'il said he doubted whether his father said, "The nation will congregate around them." As is
evident, 'Isma'il was doubtful, whereas Almighty God says: .45 &5l ¥ 35 (e (sl Gi And surely
conjecture does not avail against the truth at all. 53:28.

47

Confession and Deviation

Ibn Kathir in Al-Bidayah wa’l-Nahayah says, “In the Torah of the Scripturists, there is material
implying that God, the Almighty, gave good tidings to Abraham over Ishmael’s birth and that He
will raise Ishmael and increase his children and select twelve persons from his generation, great in
status.[1] In other words, doubt is not useful in getting the truth. And then this groundless guess is
narrated in Marwan Ibn Mu'awiah's tradition, who was, according to the testimony of lbn Mu'in, a
hypocrite person (Tahdhib Al-Tahdhib, Hydar Abad Press, Vol. 10, p. 98). The hypocrisy in
documentation is apparently transferred to the context too.

Furthermore, Isma'il Ibn Abi Khalid was an uneducated person, having excessive mistakes. His
father Abu Khalid who is also mentioned in the document is not so familiar to Rijal scholars
(Tahdhib Al-Tahdhib). Moreover, supposing that the tradition is valid and true, based on other
traditions, the phrase: oYl d_Je & _aisi: should mean that the nation should congregate around
them as a responsibility. Or as Qanduzi Hanafi says it means after the advent of the last Caliph,
Imam Mahdi (a.s), people will congregate around all of them.
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Anyway, what is intended by this tradition is not that all the people will swear allegiance to them,
as is proved by the tradition ".ag/5>= (0 ad 2y 3" Also according to the testimony of the master
Sunni scholars and successive traditions, Imam Ali (a.s) and Imam Hasan (a.s) are among these
twelve Caliphs, though not all the Muslims congregate around these two honorable Imams.

[1] This is an indication to Genesis, 17:20: "And for Ishmael | have heard thee: behold, | will bless
him, and will make him

48

Then lbn Kathir adds: “Our master Allamah, Ibn Taymiyah says: These twelve are the same
persons about whom Jabir (lbn Samarah) gave good tidings in his tradition. It is established that
they are spread in the nation (They will not come successively). And the Resurrection Day will not
come unless all those twelve appear. A great number of Jews embracing Islam has made mistake
and thought that these twelve people are those who the heretic (Rafizi) group (i.e. the Shia) call
on the nation to follow! Hence, they followed the Shia.”

In fact, because of his deviation from the Ahl al-Bayt and ungrounded bias, Ibn Taymiyah could
not understand the good tidings of the previous Divine Books and the statements of the great
Messenger of Allah (a.s).

How did he indeed conclude from the “Twelve Imams” in traditions that the Imams will come
separately? Is it not the case that Muslim, Abu Dawud, Ahmad and Hakim have quoted from Jabir
Ibn Samarah and Abu Juhayfah by different chains of narrators that the Holy Prophet (a.s) said:
fruitful, and will very greatly multiply him; twelve princes will he beget, and | will make him a
great nation." Derby's Version of the Bible.

Abu Al-Fath Al-Karajaki in Al-'Istinsar fi Al-Nass Al-'a'imah Al-Athar, page 30, states that the good
tidings are not in a complete form in usual Versions of the Torah. He quotes a complete phrase
from some copies of the Greek Version of the Torah that removes some uncertainties. 49

Y O35 ALY 138 ) S de 4808
This religion will always be mighty until Twelve Imams come.

The Arabic "J| 5 3" implies the concept of connectedness. Various traditions state that there is
an Imam in every age and that one who dies without knowing the Imam of his age has in fact died
as a pagan. Does this not require the continuation of existence of Imams over the ages?
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Successive Thagalayn (the Two Precious Things) traditions say that the Holy Prophet and the Ahl
al-Bayt are inseparable up to the Resurrection Day? Do these traditions not indicate the
continuation of existence of Imams from the Ahl al-Bayt (a.s) in a successive manner?

When individuals do not show humility before the truth, they face such contradictions. This way,
they cannot understand the message intended by the great Prophet (a.s). They either remain in
astonishment or make deviant interpretations, matching these honorable traditions with the
wicked, transgressors and disbelievers such as Yazid, Walid Ibn Yazid Ibn Abdul Malik and other
oppressors from Banu Umayyah (the Umayyad dynasty) who not only were more than twelve in
number, but also did not deserve Imamate and Caliphate, as every fair person giving a little
attention confesses. And this is the retribution for arrogance before the truth.

The Ahl al-Bayt’s Claim to Imamate is Truthful

Conclusive and successive traditions from the Messenger of Allah (a.s) emphasize the fact that the
Ahl al-Bayt (a.s) are infallible; never making mistakes or being wrong, and to follow them is to
follow the truth and leads to salvation. In these traditions, the Prophet (a.s) has given the Ahl al-
Bayt equal status with the Holy Quran. He has recommended holding fast to them absolutely and
unconditionally and has considered opposition to them as satanic. The Prophet’s determined
statements about the Ahl al-Bayt (a.s) indicate that their way and their speech are not but truth.

Therefore, if one of them claims Imamate or introduces another one as Imam, he is truthful in his
claim and his claim and confirmation are divine proof for the nation. Some traditions arguing for
the Ahl al-Bayt’s infallibility are mentioned hereinafter:[1]

* Musnad Ahmad lbn Hanbal, Vol. 3, p. 17:

O G a8 agle ooy a0 0 ) B 51 O e 31 el )5 85 K08 ) S ) S8 35 e 550, LS
JA 3500 (g glaldl ) oY) e 5 Jal ¢35 [1] The proof on the Ahl al-Bayt's infallibility by the
"Purification Verse" is included in "ljtihad and Taqlid" Section, of the present book.

51

Ol Cadall) 5l A Wl 1 6 i (5 10 5 e ¢0mall g yBaila oy 3 silid Legd. The honorable
Messenger of Allah (a.s) said: | will soon be called to my Lord and will accept it. | leave two
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invaluable entities among you; the Divine Book of the Almighty Allah, stretching from heaven to
the earth like a rope; and my family, my Household. The Almighty informed me that these two
would never be separated from each other until they meet me on the River in Paradise (Kawthar).
So be aware of what you will do with them after me!

* Sahih Muslim, Vol. 7, Part 4, p.122:

elsdyj‘m\ém»ﬂ‘ulse&..\.}u}‘\_x.\al_uk;;Luscmu;uu&umum‘m\@u\}usks}}JSa}(udla Ll
K| Y\L@_nwu\_,uuu)mquyuifud,w@)‘muu,q)uesﬁ umnu@,\g_.us‘m\u@@\ ‘J}.\S\}\jdﬁ
k—lL\S.IA.\.\\‘}S.m.A.\u\}A—I n_\aﬁécc_\\_&dﬂ\t_\:‘)}wﬁudlﬁ Oalg 4:—‘“65)53‘;]—]“ &\@uéﬁq\w\&&\@u
éﬁq\&\@&\ﬁ,

Zayd lbn Argam says: One day, the Messenger of Allah stopped beside Khumm Pond, between
Mecca and Medina, for a sermon. After praising God and advising to the people, he said: “O,
people! I am a human just like you who will soon

52

go with God’s messenger (angel of death). | will leave two valuable things among you. First, the
Divine Book of Allah in which there is light and guidance, so hold fast to it.” Then he continued
encouraging to God’s Book, and added: “And my Household. | remind you of God about my
Household, | remind you of God about my Household, | remind you of God about my Household.”

* Mustadrak, Vol. 3, p. 109:

e ) B W aa ) Oy Al e il 4le all eLJ Oedaa g lasll O3 Hae A el sy Craatd (la: SIS a8 e S
Cuald, ) o8 E87 &8 0 LAl 5 m ¢ AN IS ) 3 515 pbaila (o 3 56140 Lagd Lagila Iy i (s
b Gle Gampall, 25 J: &) il 56 O (6Y 5 Ul s (e 08 (paa, 25 340 2y Sle Ol Ba S8 8 ga 136d 215 210 ) 5
ad¥lsale g mslale,

The Messenger of Allah was returning from The Farewell Hajj[1] when he stopped at Khumm Pond
[1] The Farewell Hajj is the Prophet's last pilgrimage to Mecca in the last year of his honorable life.
The happening of Khumm Pond (Ghadir Khumm) on the way back from this journey has been
narrated in history books successively. The late Allamah Amini in his worthy book Al-Ghadir,
consisting 53

(Ghadir Khumm) and ordered people to sweep the ground under some trees. Then he said: “I will
apparently be called and will accept it. | leave two worthy things both very great in status; Allah’s
Divine Book and my Household. Be careful of how you will deal with them. They will never be
detached from each other until they join me at the River in Paradise.” He then added, “God, the
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Glorified, is my Lord, and | am the lord of all the believers.” Then he took Ali’s hand and said:
“Whoever | am his lord, then Ali is his guardian. O Allah! Befriend everyone who likes him and
hate everyone who dislikes him.”[1]

* Kanz Al-‘Ummal, Vol. 1, p. 167:

ES 8 Lo () sl ) dAalaie) ey QS A ke 5 Jal L35, Jabir quotes the great Prophet (a.s) as saying:
“I left things among you; you will never go astray if you hold fast to them—Allah’s Divine Book and
my family, the Household.”[2]

Ibn Hajar says: “The Messenger of Allah (a.s) called Quran and his Household as ‘Thigl,” since
everything of eleven volumes in Arabic, has investigated different aspects of this event
authentically. (Editor)

[1] Dar Al-Kutub Al-'ilmiyyah, p.107, No. 947.
[2] Another version: Dar Al-Kutub Al- 'ilmiyyah, p. 107, No. 947; Al-Risalah Publication, p. 187, No.
951.
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worthy of keeping safe is named ‘Thigl,” and these two are so. They are both the sources of divine
sciences, invaluable secrets and wisdom, and Islamic commandments. That is why the Prophet
(a.s) has strongly persuaded into following and getting knowledge from them.”[1]

He adds: “Only those members of the Ahl al-Bayt (a.s) who are knowledgeable in Allah’s Book and
the Prophet’s tradition (Sunnah) are the subject of the Holy Prophet’s attention and persuasion,
for they would not be separated from Allah’s Divine Book up to the River in Paradise.”[2] After
stating some more sentences, he says, “This is because God, the Almighty, has distanced them
from contamination and wickedness and made them pure and clean.”[3]

* Mustadrak, Vol. 2, p.343:

Ll Gl e e Ul 8 e ey ORI UG o €53 Eutans Jgmy Al s ) adde a5 ol st (B Jal i (s
Bl o s e eSO WS pay AT e (5 2,

# Hanash Kanani narrates: | saw Abudhar taking hold of the Ka’bah (Allah’s House) door and
saying: “O People! If you know me, | am the one you know, otherwise | am Abudhar. | heard the

[1] Al-Sawa'ig Al-Mubhrigah, p.40.
[2] Ibid.
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[3] Ibid.
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honorable Messenger of Allah (a.s) saying: My Ahl al-Bayt (Household) is comparable to Noah’s
Ark; whoever enters it will be rescued and whoever disobeys will be drowned.” Hakim has
confirmed this tradition. * Al-Sawa’iq Al-Muhariqah, p.184:

Jia dal ig (e 40l ‘5 0 eSO i 0 Glide 3. Ibn Abbas has quoted the Holy Prophet (a.s) as
saying:[57] My Ahl al-Bayt (Household) is comparable to Noah’s Ark; whoever enters it will be
rescued and whoever disobeys will be drowned.

* Al-Jami’ Al-Saghir, Vol. 9, p. 155; Al-Sawa’iq Al-Muhariqah, p. 184

O ) om0 e s J8: (i Dl 3 e 0 ¢ 58 o LS5 L a5 il Wi (3,2, Abdullah Ibn Zubayr
has quoted the honorable Prophet as saying: My Ahl al-Bayt (Household) is comparable to Noah’s
Ark; whoever enters it will be rescued and whoever disobeys will be drowned.

[1] Also: Hilyat Al-Awliya', Vol. 4, p. 306; Al-Jami' Al-Saghir, Vol. 2, p. 155.
56

Abu Bakr Shahab Al-Din Husayni Shafi’i says: “Islamic scholars have stated that the Prophet (a.s)
compared his honorable Household to Noah's Ark, for everyone who entered it was rescued from
the fear of storm. Likewise one who follows the Prophet’s Household (a.s) and benefits from the
light of their guidance, as the traditions has persuaded to do so, is rescued from the darkness of
adversities and asking for help from God’s best mediators. On the contrary, one who does not
follow them and recognize their status is drowned in the oceans of transgression and is doomed
to the inferno.”[1]

* Mustadrak, Vol. 3, p.149:

s A e B adle 4T ju, J: 25450l AY Y e 3O a5 a0 Glal SRY (e AVl 138 Lddlla
AL e a1 aBa0 1 lad G Guill),

Ibn Abbas quotes the Prophet (a.s) as saying: The stars save human race from being drowned; my
Household saves the nation from having conflicts. Whenever an Arab tribe opposes my
Household, its people will come into conflict with each other and become the people of Satan.
Hakim has confirmed this tradition.
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* Al-Sawa’iq Al-Muharigah, p. 150: [1] Rashfah Al-Sadi min Bahr Faza'il Bani Al-Nabi Al-Hadi,
Matba'ah Al- 'ilmiyyah, Egypt 1303, p.80

57

dal i (el JAY )91 138 lla Jal g sla dal Y1 3 Y L) 5ilS (a2 53 My Ahl al-Bayt are the
protectors of people on the earth. If they vanish, people will experience the promised signs. *
Musnad Ahmad Ibn Hanbal, Faza’il Al-Sahabah; Al-Sawa’ig Al-Muharigah, p. 333:

B Oyl Lo e g 25a 30 Sl JBY Ll Gty i Glal JaY om0 138 Cad Jal i cad L s
UA)‘XI . Ali (a.s) has quoted the Holy Prophet (a.s) as saying: “The stars are security for the
inhabitants of the heavens; and if they vanished, the inhabitants of the heavens will disappear.
And my Ahl al-Bayt are security for the inhabitants of the earth; hence, if they disappear from the
earth, its inhabitants will vanish.[1]

Ahmad says: “God, the Almighty, created the earth for the sake of His Prophet (a.s) and kept it
lasting with his Ahl al-Bayt’s existence.”[2] [1] Mu'assisah Al-Risalah 1403, Vol. 2, No. 1145

[2] Yanabi' Al-Mawaddah, p.19
58
Who are the Prophet’s Household?

What is the meaning of the Ahl al-Bayt (a.s)? Who are those having such a sacred and great
position to accompany the Holy Quran forever and being like an ark for the people’s safety? Does
the term ‘Ahl al-Bayt’ include all the Prophet’s relatives and family members? Does it involve the
Prophet’s wives too?

Conclusive traditions quoted from the Holy Prophet (a.s) by both Shia and Sunni narrators provide
the answer to these questions. Many traditions have been quoted by different chains of narrators
under the exegesis of the following honorable Verse in the Sunni books:

W) & i Kl (a7 Jal el A& 1 el

“Allah only desires to keep away the uncleanness from you, O people of the House (Ahl al-Bayt),
and to purify you a thorough purifying. 33:33.”

These books indicate that ‘the Ahl al-Bayt’ includes Ali, Fatimah, Hasan and Husayn (a.s). So the
Prophet (a.s) does not mean all his family members and relatives when he speaks about ‘the Ahl
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al-Bayt’, possessing such characteristics and advantages. Many of the Prophet’s relatives,
regardless of their excellent status, needed guidance. Was it not Agil, Imam Ali’s brother, who was
reproached by the Imam (a.s) due to his inappropriate

59

request; let alone others who were not of his high rank?[61] Therefore, some relatives of the
Prophet’s may be regarded as his household lexically, but according to their virtues referred to in
the Holy Quran and the statements of the Prophet (a.s), they are probably not included in the Ahl
al-Bayt (a.s).

* Sahih Muslim, Vol. 7, p. 130:

@zz;udu‘;é}gﬁﬂ\‘;mmg;;”,zmgkjiaxa;)zwﬁ‘a;ui;@M\&gaajm;s;g
Al J208 4ae 25 ula dakali glaala 25 2ls 2o (TSN 25 0 2) A0 Ca Xl 2&ie (a5l Jal el 2Kty
| g ?

Aishah says: One morning, the Holy Prophet (a.s) came out of his house wearing a cloak made of
[1] As Imam Ali (a.s) states in sermon No. 224 of Nahj Al-Balaghah: "He (Aqil, Imam Ali's brother)
thought | would sell to him my faith and follow his tread leaving my own way. Then | (just) heated
a piece of iron and took it near his body so that he might take lesson from it, then he cried as a
person in protracted illness cries with pain and he was about to get burnt with its brandings. Then
| said to him, 'Moaning women may moan over you! O Aqil! Do you cry on account of this fire
which has been made by a man for fun while as you are driving me towards the fire which Allah,
the Powerful, has prepared for (manifestation of) His wrath? Should you cry from pain, but |
should not cry from the flames?" (Editor)

60

black hair. Hasan (a.s) came in and the Prophet (a.s) placed him under the cloak. Then Husayn (a.s)
came and went in there. Then came Fatimah (a.s) who was placed there by the Prophet (a.s). Next
Ali (a.s) came and the Prophet took him under his cloak and recited, “Allah only desires to keep
away the uncleanness from you, O people of the House (Ahl al-Bayt), and to purify you a thorough
purifying. 33:33.”

* Sahih Al-Tirmidhi, Kitab Al-Manaqib:

oe aldalin & fadl e i agde a8 e Rl pundll s 2e 5 ablih BLS 25 J6: ) 6Y 58 Ol g ¢ ilala
Caa i dgie Gl ad yeday T puelal ol AT Al Uy pena Ly gm0 JUB: ) ) 4,
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Ummu-Salamah has quoted that the Holy Prophet (a.s) covered Hasan, Husayn, Ali and Fatimah
(a.s) with his cloak and then stated: “O Lord! These are my Household (Ahl al-Bayt) and my chosen
ones. Take wickedness away from them and make them pure!”

Ummu-Salamah says, “l asked the Prophet (a.s), ‘O Messenger of Allah! Am | among them?’ He

mnm

replied, ‘You are into goodness (but not among them).

Tirmidhi writes under this tradition: “This tradition is true and well-documented and the best one
quoted in this regard.”

* Sahih Al-Tirmidhi, Vol. 13, p.200:
61

LRG3 A oo ol Gl s adde ol g s 2L &0 Cal 2Kie 7 Jal il Kk 1 ek b s
Ll e A0 L age s Al lla 5 Ll 5 2o 5 Call o il 350, (0L, 25 018 2400 o9 5 Jal i Caa
28 AT s ks T ekl < 2 dlalie: Uiy b U £ 00 QU el 1 il iy )

Umar lbn Salamah, the Holy Prophet’s stepchild, says: The honorable verse of “Purification” was
revealed in the house of Ummu-Salamah, the Holy Prophet’s wife. The Holy Prophet (a.s) called
Fatimah, Hasan and Husayn (a.s), and Ali (a.s) was behind him. Then he covered them with a cloak
(kisa’) and stated: “O Allah! These are my Household, so banish wickedness from them and make

1”7

them pure!” At this moment, Ummu-Salamah asked: “O Prophet of God! Am | among them?” He

answered, “You are in your own place and you are into goodness, too.”[1]
* Mushkil Al-’athar (authored by Al-Tahawi), Vol. 1, p. 336:[2]

[1] Egypt Press, with exposition of Ibn Arabi Maliki, Kitab Al- Managib, No. 3719, Tafsir (Exegesis of
Quran), No. 3129 (Int'l No.)

[2] 1st ed., Dar Sadir, Beirut, Section: "on what has been narrated from the Holy Prophet about
the Verse of Purification."
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Of A Aalier O3 200 o2a AY1; P & 4 G K Gl Ol il A0l 1 g 2 ey (b il ) e g
A Jea i agle Gy Bl Budlly Gaedlls Agide (DU Culiiy L Jgusy 1 Ul e Jal Sl QUi &) Sl Sie 1,38,
Eaa5h 43 8 (pad) G188 a5 Lo s ale Gualtl) L,

Ummu-Salamah says: When the honorable verse (of purification) was revealed, there was no one
at home except (Archangel) Gabriel, the Holy Prophet (a.s), Fatimah, Hasan and Husayn (a.s). |
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asked: “O Messenger of Allah! Am | from the Ahl al-Bayt (a.s)?” He replied: “Indeed, you have
good deeds before God.” | wished he had said ‘yes’. It was more pleasurable for me than all the
things over which the sun shines and sets.”[1]

[1] Tahawi Hanafi, in this section, mentions eleven traditions, with the same meaning, quoted
from Ummu-Salamah from different chains of narrators. In order to conclude from these and
other rare traditions stating that the Prophet (a.s) told Ummu-Salamah that she was among the
Ahl al-Bayt too, he then writes: "It is clear from these traditions that when the Holy Prophet (a.s)
told Ummu-Salamah that she is from the Ahl al-Bayt, he did not mean that she is among those
referred to in the Purification Verse. And that the intention of the honorable verse is only the
Prophet (a.s) himself, Ali, Fatimah, Hasan and Husayn (a.s), and no one else. It also makes clear

what the Prophet (a.s) meant when he told Ummu-Salamah, 'You are from my Household." (i.e.

here the
63

Dear reader! Pay considerable attention to the fact that the honorable Prophet (a.s) has
separated Ummu-Salamah, his wife, from his Household (a.s). Hence when Zayd Ibn Argam was
asked, “Who are the Ahl al-Bayt? Are the Prophet’s wives among them?” He answered, “No! A
wife lives with her husband for a while, then her husband divorces her and she returns to her
father’s and her tribe.”[1]

* Al-Durr Al-Manthur, under the exegesis of the Purification Verse:

B Ol e 08 L3 O pmy ) om0 e s Bas el i 08 53 L G (0 ol il s i i alll s,
Prophet does not mean the special meaning of the Ahl al-Bayt and the virtues mentioned in the
verse do not match with her.) Then in response to those who say that the Purification Verse is
preceded and followed by two addresses to the Prophet's wives, he writes: "So, we understand
that God's statement in the verse (dll >, Lil ) is addressed to His intended men to remind
them of their great status, and the Prophet's wives are only the addressees of the previous part of
the verse, before address to the men." Then he narrates two traditions like this, "In the mornings,
the Holy Prophet (a.s) used to come to the door of Fatimah's house and state, 'Peace be upon
you! O the Ahl al-Bayt! God has inclined to take any wickedness away from you." He then adds,
"Also what is narrated for us in this regard implies that the Purification Verse (Tat'hir) is in their
dignity." See: Mushkil Al-Athar, Vol. 1, pp. 332-339. (Editor)

[1] Sahih Muslim, Kitab Fadha'il Al-Sahabah, No. 4425.

64
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Ibn Abbas says: For nine months, we witnessed that the Messenger of Allah (a.s) came to the door
of Ali’s house five times a day at the time of the five prayers and stated: “Peace be upon you, the
Ahl al-Bayt, and Allah’s blessings and mercy! Allah only desires to keep away the uncleanness from
you, O people of the House (Ahl al-Bayt), and to purify you a thorough purifying. It is the prayer
time. May God bless you!”

Is there not a secret here? Why does the Prophet, whose speech and behavior are always brimful
of wisdom and expediency, emphasize on this issue so strongly? Not only did Ibn Abbas narrate
such traditions, but also others did, such as Abu Al-Hamra, Abu Barzah and Anas lbn Malik.[1] The
Ahl al-Bayt’s Claim to Imamate

Among the Ahl al-Bayt (a.s), Imam Ali and Imam Hasan (a.s) reached Caliphate and managed the
affairs of the [1] Al-Dur Al-Mathur, exegesis of Purification verse; Majma' al-Zawa'id, Vol. 9, p. 169
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Muslim community, albeit for a little while. Although Imam Husayn (a.s) apparently did not take
power and government, and adversaries of Islam ruled over the Muslim community in his age, as
history goes on, the holy Imam in different circumstances introduced himself as an Imam
deserving Caliphate.

When people of Kufah invited Imam Husayn (a.s) for an oath of allegiance writing to him, “We
have no Imam,” the honorable Imam sent Muslim lbn Aqil, his representative, to Kufah to

investigate the situation.[1]

It is evident that if he did not believe in his own Imamate he led the nation to the true Imam, if
not denying his own Imamate; rather he did the reverse.

Imam Husayn (a.s), in response to people of Kufah, wrote:

In the name of Allah, the most Merciful, the most Compassionate.

From Husayn Ibn Ali to the assembly of Muslims and believers.

Hani and Sa’id, your last messengers, brought your letters to me. | understood what you had

mentioned. The majority of you had said, “We have no Imam, so come to us so that God may lead
us to truth under your guidance.” | sent my [1] Al-lmamah and Al-Siyasah, Part 2, p.4; Muruj Al-
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Dhahab, Part 3, p. 54; Ya'qubi History, Vol. 2, p. 242
66

cousin to you who is my trustee and ordered him to report your situation and attitudes. If he
writes to me that the attitudes of your scholars and noble ones are as stated in your letters and by
your messengers, | will come to you as soon as possible, God willing. s a1 L ALY Y} (alall (S
52915 Tkl A1 BN (Al 5 40 e <3 ), | swear by myself that Imam is not but to practice
Allah’s Book, do justice, and surrender himself to God’s will.[1] Peace be upon you! Continuation
of the Presence of Members from the Ahl al-Bayt (a.s)

Ibn Hajar says: “The traditions exciting and persuading to holding fast to the Ahl al-Bayt (a.s),
implying non-stop presence of a pious person from the Ahl al-Bayt (a.s), deserving to be followed,
until the Resurrection Day. The same is the case about the Holy Quran, which would be proof until
the Last Day. And hence the Ahl al-Bayt (a.s) are safety for the inhabitants of the earth.[2]

[1] Tarikh Tabari, Vol. 5, p.353; Al-Akhbar Al-Tiwal, p. 238; Magqtal Al-Husayn by Abu Mikhnaf, p.
17; Al-lmamah wa Al-Siyasah, Vol. 2, p. 8.

[2] Al-Sawa'iq Al-Muhrigah.
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* Dhakha’ir Al-Ugba, p. 17:

8 et ) o) hom il ade iy ;8 08 il (e T 20050 (e BT 50 (5 08 130 0 Gy A5 Glad) Jlatily
Conllasall sl 5 B, W )5 o500 8385 )l e (Ja 5 15 phaild (i (508 58

Umar quoted the Holy Prophet (a.s) as saying: In each generation of my nation, there are just
people from my Ahl al-Bayt, defending religion against distortions of exaggerators, claims of the

liars and interpretations of the ignorant. Your Imams are your messengers to Almighty God. Be
aware of who you choose as your messengers!

Therefore, in the Prophet’s age, the Ahl al-Bayt included Ali, Fatimah, Hasan and Husayn (a.s), but
there will always be people from the Ahl al-Bayt for the safety and guidance on the earth.

The great Prophet of Allah (a.s) has considered Imam Mahdi (a.s) from the Ahl al-Bayt too; who is
the last Imam is as stipulated in the following traditions:

* Musnad Ahmad, Vol. 3, p. 28:
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68 The earth will become full of injustice and oppression and then a man from the House (a.s) will
emerge. He will govern the earth for seven or nine years, making it full of justice.[1]

Hakim has also narrated this tradition as a true one.[2] * Sunan Al-Tirmidhi, Vol. 4, p. 505:

e e e ol Lt e alus s B UAD e a0 8l Al ol 08 (o 83b 0 121 35 G L
V) 253 Okl | 4 &l a5 (35 g L. The Prophet (a.s) said: “A man from my Household will come; his
name will be as same as mine. Abu Hurayrah said: If there were to remain in the life of the world
but one day, God would prolong that day until he (Mahdi) comes.” Tirmidhi says: “This tradition is
fine and true.”

* Muntakhab Kanz Al-Ummal, Vol. 6, p. 32:

[1] Musnad Al-Mukathirin, No. 10791, 10737, 10780, 10706, 10887, 10898 and 11238 (Int'l No.)
[2] Mustadrak Hakim, Vol. 4, p. 558
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The Holy Prophet (a.s) said: A man from my Household (a.s) will emerge whose name and manner
are the same as mine. He will fill in the earth with justice as it had been filled with injustice and
oppression.

* Musnad Ahmad, Musnad Al-Asharah:

O Gle agle AU JG: 06 sey Al s 2l aile ;iu : Co2ea)) (sa AT il 4Ala3 00 3 4L The Holy Prophet
(a.s) said: Mahdi is from my Household. God will provide him with victory over night.”[1]

* Sunan Abi-Dawud, Kitab Al-Mahdi:

oe éi Lkl 8 Eatans O may ) o 20 il ria; Usis: (o2l e o35 0 ol s 4akls, Ummu-Salamah quoted
the honorable Prophet (a.s) as saying: “Mahdi is from my Household and Fatimah’s
descendants.”[1] [1] No. 610. Also: Sunan Ibn Majah, Kitab Al-Fitan, No. 4075 (Int'l No.)
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* Al-Mu’jam Al-Awsat of Tabarani, Vol. 1, p. 56:

OB e (ol U 31 06 5l L i agle s s Uil G 2 e U U Ogmey Sl JU8; O e Ly 2555 200 LS Ly
Ali Ibn Abi Talib asked the Holy Prophet (a.s): “O the Messenger of Allah! Is Mahdi from us?” The
Prophet (a.s) answered: “He is surely from us. God will conclude with us as He commenced with
us.”[2]

[1] No. 3735. Also: Sunan Ibn Majah, Dar Al-Fikr, Kitab Al-Fitan, Vol. 2, p. 1368, No. 4076 (Int'l No.)

[2] All the Sunni master scholars have denied the tradition "There is no Mahdi except Jesus." In
Awn Al-Ma'bud fi Sharh Sunan Abi Dawud" (vol. 11, p. 244), we read about this tradition: "Bayhaqi
and Hakim Nayshapuri have considered this tradition as weak. Within the narrators of this
tradition is Aban who is rejected." The same is stated in "Tuhfat Al-Ahwadhi fi Sharh Sunan Al-
Tirmidhi" (Vol. 6, p. 402).

Ibn Hajar in Fat'h Al-Bari (Vol. 6, p. 358) says: "Abul Hasan Khasa'i in Managib Shafi'i says:
"Successive traditions argue that Mahdi is from this nation and that prophet Jesus will follow him
in prayers." This is stated to reject the tradition that "There is no Mahdi except Jesus" quoted by
Ibn Majah from Anas. The same is true about the tradition, "The Prophet (a.s) said: 'His name is

my name and his father's name is my father's,'"" that is quoted in "Sunan Abu Dawud", all the
chains of this tradition reach back to Asim Ibn Bahdalah, though trusted by some, a group of
scholars in Rijal attribute excess of mistakes, invalidity, lack of preservation, unfamiliarity and

evasion to his traditions. (See Tahdhib Al-Tahdhib). So
71

Haythami says explicitly in Majma' al-Zawa'id (Vol. 6, p. 327), "Some scholars have regarded his
narrations as doubtful." The same is also the case about a tradition included by Abu Dawud in
Sunan (Dar 'lhya' Al-Sunnah Al-Nabawiyyah, Vol. 4, p. 108, No. 4290) in Kitab Al-Mahdi stating, "Ali
(a.s) looked at his son, Hasan (a.s), and said something implying that Mahdi is from Hasan's
progeny." Regardless of its documentation, this tradition is probably misprinted, replacing Husayn
with Hasan. Because Sayyid lbn Tawus in Al-Tara'if (Khayyam Publication, p. 177) and Ibn Al-Bitriq
in Al-Umdah (Mu'assasah Al-Nashr Al-Islami Publication, p. 434) have quoted the same tradition
from the book entitled Al-Jam' Bayn Al- Sihah Al-Sittah by Razin Al-Abdari, from Abi Ishag himself -
the narrator of tradition- as follows: "Ali (a.s) looking at Husayn (a.s) said..." to the part which
reads: " A man from his progeny comes..."

Presented by http://www.alhassanain.com & http://www.islamicblessings.com



Also various other traditions state that Mahdi (a.s) is from Husayn's progeny, such as the tradition
recorded by Qunduzi Hanafi in Yanabi' Al-Mawaddah (Vol. 3, p. 394) on the authority of Al-
Dargitni in Al-Jarh wa'l-Ta'dil on the authority of Abu Sa'id Al-Khudri:
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The Prophet (a.s) got seriously ill. Fatimah came to him while | was there. Seeing the Prophet's
weakness, Fatimah got lump in her throat...the Prophet tapped Husayn on the shoulder and said:
"Mahdi is from Husayn's progeny. Peace be upon them all."

The tradition under discussion is also not well-documented, since, first, Abu Dawud says, "I
narrated it from Harun Ibn Al-Mughirah." It is not clear who narrated on the authority of
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Harun Ibn Al-Mughayrah to Abu Dawud. So the tradition is interrupted. Second, Sulaymani has
said about Harun Ibn Al-Mughayrah lbn Al-Hakim, "His traditions should be closely investigated."
Ibn Habban has said, "He may make mistakes." (Tahdhib Al-Tahdhib, Dar Sadir, Published in Hiydar
Abad, Vol. 11, p.12) Thirdly, in this tradition's documentation, after Harun Ibn Mughayrah, there is
Amr Ibn Qays about whom Abu Ubayd Ajuri quotes Abu Dawud as saying, "There is mistake in his
traditions." (Tahdhib Al-Kamal, Al-Risalah, Vol. 22, p.205, No. 4437) Dhahabi in Mizan Al-I'tidal
says, "His traditions are groundless." (Dar Al-Ma'arif, Vol. 3, p. 285, No. 6669) and Sulaymani says,

"He is doubted." (Tahdhib Al-Tahdhib, Dar Al-Fikr, Vol. 11, p. 12) It is thus clear that what Azim
Abadi has mentioned in Awn Al-Ma'bud fi Sharh Sunan Abi Dawud as the result of arguments,
stating that Mahdi (a.s) is from Hasan's progeny and that he is related to Husayn (a.s) on his
mother's side is completely wrong, because, first, the result of arguments is possible when the
truth of all of them is proved, while our study made it clear that the tradition of Abu Ishaq as
quoted in the present versions of Sahih Abu Dawud is invalid from different aspects.

This meaning is expressed in no other way either. Second, numerous traditions stipulate that
Mahdi (a.s) is from the progeny of Husayn (a.s) and that he is from the ninth generation of
Husayn's children. This is incompatible with concluding statement of the author of Awn Al-
Ma'bud. Basically, it seems that these two traditions quoted by Abu Dawud, that is the tradition
implying that the name of Mahdi's father is Abdullah and another one saying that Mahdi (a.s) is
from Hasan's progeny, are fabricated by the proponents of Muhammad Ibn Abdullah Ibn Hasan,
known as Al-Nafs Al-Zakiyyah (The pious Spirit). Even some people like Al-Mansur Al-Dawaniqi, the
Abbasid caliph, before the establishment .
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Imams Are From the Prophet’s Household (the Ahl al-Bayt)

Another sign of the Imams (a.s) found in traditions is their belonging to the Holy Prophet’s
Household.

* Hilyat Al-Awliya’, Vol. 1, p. 86:
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The Holy Prophet (a.s) said: One who would like to live and die as | do and be placed in Paradise
(of Eden) that is made by my Lord should follow Ali and his successors and Imams after me; since
they are my Household. They are created from my

The Abbasid dynasty, had named him Mahdi and sworn allegiance to him. However Muhaddith
Qumi, in his book entitled Muntaha Al-Amal, says, "Abu Al-Faraj and Sayyid lbn Tawus have
frequently narrated that Abdullah al-Mahz, the father of Al-Nafs Al-Zakiyyah, and all his family
denied his being the promised Mahdi." (See: Muntaha Al-'Amal, Section on the murder of
Muhammad Ibn Abdullah) The tradition, "There is no Mahdi except Jesus" is the reaction of their
opponents. Impiety and worldliness have caused many calamities and altered many facts.
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disposition and given knowledge and understanding. Woe betide those who deny their
excellence! Woe betide those who deny their relation to me! May God deprive them of my
intercession![1]

* Musnad Al-Firdaws:
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Abu Sa’id Khudri says: The Prophet (a.s) accomplished the first prayer with us and then turned to
us and stated: “O my companions! The like of my Ahl al-Bayt among you is Noah’s Ark and the
Gate of Repentance (Bab Hittah) of the Israelites.[2] So after me, hold fast to my Ahl al-Bayt; [1]
4th ed., Dar Al-Kutub Al-'Arabi 1405.

[2] This is a reference to an event stated in Surah (Chapter) Al-Bagarah (The Cow), Verse 58 of the
Holy Quran: After wandering about in lands for many years, due to their sins and obstinacy, the
Israelites got subject to God's blessing and forgiveness and were led to a place for living. When
entering into its gate, they were asked to bind, as a sign of humility, and say the word "hittah-
meaning repentance." It is
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the followers of truth from my progeny. Surely you will never go astray.”[1] He was asked: “O the
Messenger of Allah! What is the number of Imams after you?” He replied: “They will be twelve
from my Household.”

* Al-Mu’jam Al-Kabir, Vol. 3, p. 93:[2]
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Imam Hasan Mujtaba (a.s) says: “Be pious concerning our affairs; we are your rulers indeed... we
are the same People of the House about whom narrated that the Gate of Repentance was built
short so that the Israelites had to bend a little when entering, as to accomplish God's order. But
they entered with their knees bent and straight head, instead of entering in the state of
genuflection. Indeed they did not genuflect before Almighty God. Moreover, as stipulated in the
next verse, instead of 'hittah,' some of them said similar words mockingly. See: Shaykh Tabarsi,
Tafsir (Exegesis) Jawami' Al-Jami' Exegesis, vol. 1, p. 48. (Editor)

[1] Since all the Imams except Ali (a.s) are the Prophet's progeny, he has known all of them as his
children, i.e. they are mostly from his progeny.

[3] 2nd ed., Maktabah Ibn Taymiyah.

[4] Vol. 9, p. 172.

[2] 2nd Edition, Maktabah Ibn Taymiyah.
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God said: “Allah only desires to keep away the uncleanness away from you, O People of the
House, And to purify you a (thorough) purifying.” Haythami in Majma’ al-Zawa’id quotes this
tradition from Tabarani and says, “The narrators of this tradition are trustworthy.”[1] The same
tradition is included in many other books too, such as Shawahid Al-Tanzil by Hakim Hasakani,[2]
Ibn Kathir Dimashgi’s Tafsir Exegesis,[3] Tarikh Dimashq by lbn ‘Asakir,[4]... etc.

* Al-Isabah fi Tamyiz al-Sahabah, Vol. 1, p. 559:

0o 3 0 e Jli; s Jgmay A a dl adle oy g (i a5 Lind I8 55 T G 2500 )
3 () (A a0 Il e 4553 5 e oany el esﬁﬁ-' G (oah (3 o8 AN L A, The Holy
Prophet (a.s) said: Anyone who likes to live and die the same as | do and be placed in the eternal
Paradise promised by my Lord should take Ali (a.s) and his children as his guardians (wali),[5]

[1] Vol. 9, p. 172.

[2] 1st ed. 1411, Vol. 2, p. 32.

[3] Dar Al-Ma'rifah, 1412, Vol. 3, p. 495.

[4] Dar Al-Fikr 1415, Vol. 13, p. 270.

[5] The term 'wali' has several meanings, such as friend, lover, ruler, confederate by an oath,
follower...etc. What is more in 77

for they never take you away from guidance and will never lead you astray.[1] * Al-Sawa’iq Al-
Muhrigah, p. 15:
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QLY. The Messenger of Allah (a.s) says: O People! Excellence, honor, dignity and government
are for the Messenger of Allah and his Progeny, so be aware not to be deceived by untruths!

Qanduzi Hanafi narrates this tradition from Hudhayfah lbn Al-Yaman in Jawahir Al-’Agdayn and
states, “lIbn Hanafi, in Al-Tanbih, and Zarandi, in Durar Al-Simtayn, have narrated this tradition.[2]
Interestingly, those who replaced the Ahl al-Bayt unlawfully, occupying the position of Caliphate,
used these kinds of traditions for arguing against their rivals. Abu Bakr, for rejecting the harmony
with this tradition is 'ruler.' Even if it is used in its other meanings, the point is proved, since the
tradition says that Ali (a.s) and his children guide people and, as will be mentioned, he and his
infallible children claimed their Imamah.

[1] Also, Al-Muntakhab min Dhayl Al-Mudhayyal of Tabari, p. 83; Kanz Al-'Ummal, Al-Risalah, 5th
ed., Vol. 11, p, 611.
[2] Yanabi' Al-Mawaddah, 1st ed., Uswah publication, Vol. 2, p. 45
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candidate of Ansar said, “Caliphate is not known but for Quraysh.”[1] Mu’awiah too, for denying
Ibn Zubayr and lbn Umar and supporting Yazid’s prospective Caliphate said, “Caliphate is only for
the children of Abd Manaf (the grandfather of Banu Hashim and Banu Umayyah), because they
are the relatives of the Messenger of Allah.” He added, “O son of Zubayr and son of Umar! Surely,
Allah has taken you away from Caliphate.”[2]

Pay attention to how Mu’awiah told that God has taken Caliphate away from them, but in their
own case, he says nothing of the Revelation or the Prophet’s will.

To conclude this chapter, here is just one tradition that is narrated by Qunduzi Hanafi about the
names of all the Imams (a.s):

* Yanabi’ Al-Mawaddah, p. 440:
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[1] Sahih Al-Bukhari, Kitab Al-Hudud, Section Rajm Al-Halabi, No. 6328 (Int'l No.)
[2] Al-Imamah wa Al-Caliphate, Vol. 1, p. 150
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A Jew called Na’thal came to the Holy Prophet (a.s) and said, “O Muhammad! | have some
guestions, which have been in my mind for a while. If you answer me, | will embrace Islam with
your help.” The Prophet (a.s) said, “O Aba Amarah! You may ask me!” The man asked, “O
Muhammad! Make me aware of your successor after you, for there is no Prophet without a
successor. Our Prophet Musa lbn ‘Imran (Moses) set Yusha’ (Joshua) Ibn Nun as his successor.”
The Holy Prophet replied, “My successor is Ali Ibn Abi Talib and after him my two grandsons
Hasan and Husayn after whom nine Imams from Husayn’s progeny will come successively.” “Tell
me their names, Muhammad,” he asked. The Prophet (a.s) stated, “After Husayn will come his son
Ali (Sajjad), after Ali his son Muhammad (Bagir), after Muhammad his son Ja’far (Sadiq), after
Ja’far his son Musa (Kazim), after Musa his son Ali (Riza), after Ali his son Muhammad (Jawad),
after Muhammad his son Ali (Hadi), after Ali his son
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Hasan (‘Askari) and after Hasan his son Hujjah Muhammad Mahdi. They are thus twelve in
number.[1]

Shia Traditions are Proof for everyone

There are various traditions about Imamate and features and signs suggested by them matching
with the Twelve Imams (a.s). The variety of the traditions is much beyond those briefly mentioned
here. The number of traditions is to such an extent that regardless of truthfulness and justice of
narrators, they cannot be the result of a joint plot for making false information. Since different
people from diverse places with various attitudes have narrated these traditions and these are
mentioned in numerous books. Therefore, when such diverse individuals have narrated a single
concept in different words, alteration and forgery are basically rare.

As mentioned before, since the discussions in this book are brief, we here deal with a sample of
traditions narrated by the Shia, evidencing the signs of Imamate and Caliphate with the names
and personality of the Imams. Though this discussion is also a cursory one, with due attention to
what preceded and the following

[1] Al-Hafiz Sulayman Ibn Ibrahim Al-Qanduzi Al-Hanafi, Yanabi' Al-Mawaddah, 8th ed. Dar Al-
Kutub Al-lragiyyah 1385, Section 76, p. 440
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true[1] traditions, truth will be clear. It is noteworthy that in the following traditions’ documents,
there are people who may be opposed because of their being Shia, and hence these traditions are
not considered as proof, especially because the Imams themselves are included in the documents.
In response, it should be said that this objection is not acceptable since it requires that even if a
just and trustworthy person narrates something he believes in it himself, then that would be
untrue. Furthermore, Sunni scholars themselves quote and depend upon Shia scholars in their
books. The late Allamah Abd Al-Husayn Sharaf Al-Din has collected the names of many Shia
scholars whose trustworthiness, honesty and Shiism has been stipulated by Sunni scholars and
narrators such as Bukhari, Muslim, Tirmidhi... etc, have learnt their knowledge from them.[2]

Hakim Nayshapuri in the book entitled Ma’rifat ‘Ulum Al-hadith, when writing about the most
valid documents and the best chains of narrators, mentions some Companions of the Prophet
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(a.s); but at the very beginning he says,[3] “The most valid documents of the Ahl al-Bayt’s
traditions are narrated by Ja’far Ibn

[1] 'True' here is not used in its special idiomatic sense, but it means narratives whose narrators
are trustworthy people; though most traditions are 'true' in the sense used in Rijal too. (True
traditions should meet some characteristics, such as narrator's belief in Imams and the like)

[2] See Al-Muraja'at, p. 52

[3] p. 54.
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Muhammad (Imam Sadiq (a.s)) from his father, Imam Baqir (a.s) from his grandfather, Imam
Sajjad (a.s) from Imam Ali (a.s), provided that the narrator from Ja’far is trustworthy.”[1]

Ahmad Ibn Hanbal, when speaking about the document of the famous tradition, “The phrase,
‘Allah is He besides whom there is no God’ is my fortress,” narrated by Imam Reza (a.s) from his
father, from his grandfather, from the Messenger of Allah, says, “If this phrase is recited before an
insane, he will surely be healed.”[2]

Therefore these traditions act as proof for the non-Shia, too. Furthermore, we naturally have two
options—we either make belief that traditions about Imamate and Caliphate are only limited to
those narrated by the Sunni from the Holy Prophet (a.s), or that there are more such traditions.
The result of both is the same, since in the first case, no Islamic branch save Twelver Shia match
with the tradition,[3] and in the second case, (i.e. if the

[1] In these cases, Imam Sajjad (a.s) narrates from his father, Imam Husayn (a.s) who narrates
from Imam Ali (a.s).

[2] See: Al-Sawa'iq Al-Muhrigah, 2nd ed. 1358 H. Q., Maktabah Al-Qahirah in Egypt, p. 205.

[3] Allamah Sharaf Al-Din says: We investigated what the Sunni have narrated about the virtues of
the Sahabah-Companions (except the Ahl al-Bayt) and found no opposition (in them) with the
Imamiyyah (believers in the Twelve Imams) belief and no argument for Caliphate of the
Companions. So no one has used them in proving the Caliphate of the three Caliphs.
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traditions are more than those narrated by the Sunni), these other traditions and their documents
should be studied. In so doing, it will become clear that they all prove the Imamate of the Twelve

Imams (a.s).

Knowing the Names and Personalities of the Imams
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Some well-documented traditions quoted by the Shia and including the auspicious names of
Imams (a.s) follow: Imam Ali, Imam Hasan and Imam Husayn (a.s)

* ‘Uyun Akhbar Al-Riza (a.s), Vol. 1, p. 57:
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the Prophet mean by ‘Household’ when he said, ‘I leave two valuable

But great Sunni scholars consider what is stated in some books about Abu Bakr and others as
forgery. See: Sharh 'Aqa'id 'Azudi, Vol. 2, p. 644; Sharh Nahj Al-Balagah, Ibn Abi'l-Hadid, Vol. 11, p.
49, etc.
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things among you—Allah’s book and my Household?’” He replied, “By ‘Household,’” the Holy
Prophet referred to me, Hasan, Husayn and nine Imams from Husayn’s progeny the ninth of
whom is their Mahdi and Qa’im (the living). They would not be separated from Allah’s Book until
they come to the Prophet (a.s) at the River.

Imam Ali Ibn Al-Husayn (a.s)
* Ithbat Al-Hudat, Vol. 5, p. 218:

Shaykh Kulayni narrates from Imam Bagir (a.s), When Husayn (a.s) was martyred, Muhammad lbn
Al-Hanafiyyah (son of Imam Ali) sent someone to Ali Ibn Al-Husayn (a.s), his nephew, to tell him in
privacy, “O son of my brother! The Prophet (a.s) appointed for his succession and for the Imamate
the Commander of the Believers (Amir Al-Mu’minin; Imam Ali), as you know, and then Hasan and
Husayn. Your father was martyred and did not make his will. | am your uncle, your father’s
brother, and more deserving than you in terms of age and being Ali’s son. So do not quarrel with
me about Imamate and the Prophet’s succession. Imam Sajjad (a.s) answered:
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“O uncle! Fear God and do not claim something to which you have no right. | admonish you lest
you may be of the ignorant. O uncle! My father—peace be upon him—before going to Iraq
appointed me as his successor; and a while before his martyrdom, he took allegiance with me
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about Imamate. And this is the Prophet’s weapon being with me.”

He then added, “Do not interfere with this issue lest your life may become short and your mood
dispersed! Almighty God has placed Imamate and succession in Husayn’s offspring. If you want to
make sure, let us go to the Black Stone (in the Holy Ka’bah) together and leave the judgement to
it."

Imam Bagqir (a.s) says: “This discussion took place in Mecca. So they went to the Black Stone
together and Imam Sajjad said to Muhammad Ibn Hanafiyyah, “First, you beseech God and ask
Him to make the Black Stone speak and then you ask it your question.” Muhammad prayed
insistently, asked God and called the Stone, but there was no response. Imam (a.s) said, “O uncle!
If you were Imam and successor of the Prophet (a.s), the Stone had replied you.” Ibn Hanafiyyah
said, “O son of brother! Now you pray and ask it.” Then Ali Ibn Al-Husayn prayed and beseeched
God stating, “(l adjure you) By Him Who have placed the allegiance of Imams, successors and all
the people in you, tell us about the Imam and successor after Husayn lbn Ali (a.s).” The Stone
moved in such a way that it was nearly removed from its place. It uttered Allah’s Name and said,
“0 Allah! Imamate and succession after Husayn lbn Ali
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(a.s) is for Ali Ibn Al-Husayn, son of the Prophet’s daughter—Fatimah.” So Ibn Hanafiyyah
regretted accepting Imam Sajjad as Imam. This tradition is quoted from Imam Bagqir (a.s) with
different documents.[1] Imam Muhammad Al-Bagir (a.s)

* Ithbat Al-Hudat, Vol. 5, p. 263:

Shaykh Sadug, in his book entitled Al-Amali, narrates from Imam Sadiq (a.s):
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Jabir went to Imam Sajjad (a.s) and saw his son, Muhammad who was a child then. He asked the
Imam, ‘Who is he?’ The Imam (a.s) replied, ‘He is my son and my successor, Muhammad Al-Bagir.’

Imam Ja’far Al-Sadiq (a.s)
* Ithbat Al-Hudat, Vol. 5, p. 323:

[1] The late Allamah Maijlisi in Bihar Al-Anwar quotes from the book entitled Al-Khara'ij wa'l-Jara'ih
by Ravandi, "Some believe that Muhammad lbn Hanafiyyah did so to resolve people's doubts (He
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did not deny it himself) See: Bihar Al-Anwar, Islamiyyah Publication, Tehran, Vol. 46, p. 30.
87
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Ll gy g Gl B8 L) s ailall 3y ale¥) 301 AS 418, Imam Bagir (a.s) was asked, ‘Who is Qa’im?’ He
pointed to Imam Sadiq (a.s) and said, ‘(I swear) By God that he is the Qa’im of the Household of
Muhammad (a.s).” Anbasah (the narrator) said, ‘After Imam Baqir’s demise, | went to Imam Sadiq
(a.s) and quoted Jabir’s tradition to him. He said, ‘Jabir has been truthful. You may think that each
Imam is not Qa’im of his last Imam.’

Therefore, Qa’im here is not used in its special meaning, standing only for Imam Mahdi (a.s), but it
has its general meaning used for all Imams, since all Imams are ‘Qa’im bi ‘amri Allah.’[1]

Imam Musa Al-Kazim (a.s)

* Ithbat Al-Hudat, Vol. 5, p. 472:
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[1] That is they maintain Allah's orders.
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Shaykh Kulayni quotes Sulayman Ibn Khalid as saying: One day we were with Imam Sadiq (a.s)
when he called his son Abu al-Hasan (Musa) and told us, “By God, he is your Imam after me.”

Imam Ali Ibn Musa Al-Riza (a.s)

* |thbat Al-Hudat, Vol. 6, p. 8: 0 (sl csfeall agde U 431 O () 30 Gle &1 sal 5 b %5 5 el s U shy e
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Shaykh Kulayni narrates from Abu al-Hasan, Imam Kazim (a.s), “My son, Ali, is the eldest and most
beloved of my children. He reads Jafr[1] along with me, while no one except the Prophet and his
successors look at it.

[1] "Jafr" (arithmomancy) is one of the sources of the Imams' knowledge. The author of Majma’
Al-Bahrayn writes, "It is quoted in the tradition, 'The Messenger of Allah (a.s) taught Jafr and
Jami'ah to the Commander of the Believers, Ali (a.s).' These two are interpreted as, "skin of goat
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and skin of ram on which all the sciences, even the different compensation prices for a scratch, a
whip and half a whip, were written." The researcher Sharif Jurjani in Sharh Mawaqif is quoted as
saying, "Jafr and Jami'ah are two books of Ali's (a.s) in which all the happenings of the world until
the end of the world are included according to the science of Huruf, and known Imams from his
children know this science and rule with it." (Editor)
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Imam Muhammad Al-Taqi Al-Jawad (a.s)

* lthbat Al-Hudat, Vol. 6, p. 157:

CE O siia (g ey JB; 8 Ll agle S U @l (LD G Q) D46 Ul i 2 Sl ) (IS 8 8 ¢ Hlala g
) o a4l 23 5 2 G s iy e SIN] 138 Cpl S5 Gyl BB Ly 8500 (e SIS 388 518 e

AR oy 1236 G

Shaykh Kulayni quotes Safwan as saying: | told Imam Riza (a.s), ‘We always ask... If something
happens to you, God forbid, whom should we follow?’ The Imam pointed at his son, Abu Ja'far,
Imam Jawad (Muhammad Taqi) who was standing before him. | said, ‘May | be sacrificed to you!
He is only three years old!” The Imam (a.s) stated, ‘What is wrong with it? Jesus was also three
years old when he rose as a proof. (Maybe prophecy is intended.)

Imam Ali Al-Naqi Al-Hadi (a.s)

* Mir'at Al-’Uqul (Exposition of Al-Kafi), Vol. 3, p. 383:

Isma’il Ibn Mihran says: When Imam Jawad (a.s) was taken from Madinah to Baghdad for the first
time, | said to him, “May | be sacrificed to you! | am afraid about where you are going. Who is the
Imam after you?” He looked at me laughing and said, “This year, my absence is not the way you
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think.” The second time he was taken to Mu’tasim (the Abbasid caliph), | asked, “You are going.
Who will be the Imam after you?” He cried until his beard was wet. Then he returned to me and
said: dic eda Galad e AV (e saxs N A3 Lo, “This time, my life is in danger. After me, Imamate is
for my son, Ali (Imam Hadi (a.s)).

Imam Hasan Al-Askari

* Mir'at Al-’Uqul (Exposition of Al-Kafi), Vol. 6, p. 205:
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Imam Jawad (a.s) narrates a happening in which Al-Khidr (a.s) testifies to God’s Unity, the
Prophet’s Mission and the Imamate of the Imams one by one. He then continues:

il e prall o Gle 436 sl il Lle o 3354, | testify that Hasan Ibn Al is the successor of Imam
Hadi, Ali lbn Muhammad, and the Imam after him.

Imam Al-Mahdi
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the son of Hasan (Imam Askari) whose name and nickname are unknown until his emergence,
when he will make the earth
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full of justice as it was filled with oppression and injustice.
Imam Mahdi’s Occultation

* Mir'at Al-Uqul (Exposition of Al-Kafi), Vol. 4, p. 50: ¢ 2aak ¢ alus JG; Eaans Ul Sl 4gle 230 i
&) il e Kaliadog Sl , &8 Muhammad Ibn Muslim quotes Imam Sadiq (a.s) as saying: “If you
were informed of your Imam’s Occultation, do not deny it.”
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Imam Sadiq (a.s) says: “Imam Qa’im (a.s) has two Occultations—short and long. In the first one,
nobody knows about his place except particular Shia; and in the second one, no one except
particular Companions (special friends) know about his place.

Muslims in the Occultation period, for determining their duties, refer to trustworthy and
knowledgeable
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jurisprudents that deduce Islamic laws from Allah’s Book and the Imams’ Sunnah. An honorable
Tawqi’ (letter from Imam Mahdi) that Shaykh Saduq narrated from a person called Ishaq lbn
Ya’'qub reads: Wl Euol sall A28l ) ) sea 8 g )5 5 ialal gl A8 5 & Jle Ui 5 434 4 2gile . And when
something happens, refer to the narrators of our traditions who are my proof for you, and | am
Allah’s proof for them.[1]
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And at the end of this letter we read:

Ll das g Uil o b Tl ol W) Gulilly 13) it o8 sl Glaldl, )5 Gl daY o= Y L& G asaill Gl
JAY Ll 1 e Gl 1 shdl e Y oKuinh ¥ 5 1 5alKE 2l Lo a8 L8 )5 &1 5 2le A Junally o ) (a B3 A3

And benefiting from me (The Imam) in the Occultation time is like benefiting from the sun while it
is covered by the clouds. | am safety for the inhabitants of the world as the stars are safety for [1]
Though the narrator of this tradition, Ishaqg Ibn Ya'qub, is not a well-known person, this meaning is
confirmed by jurisprudents and some other traditions.
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the inhabitants of the heavens. Avoid irrelevant questions (useless for your fate) and do not try to
know what is unnecessary. Pray a lot for hastening my reappearance, which is relief for you.[1]

[1] Kamal Al-Din, p. 483

litihad and Taglid : Lexical Meaning of ljtihad

Lexically, ljtihad means effort for getting something. lbn Al-Athir writes, in Al-Bidayah wa’l-
Nihayah, “ljtihad means making effort in search of something. This word is in the same
conjugation with the keyword jahd,[1] meaning strength and ability.

The term ljtihad was used in the same meaning in the Prophet’s age and his Companions’, until
the end of the first century after the Prophet’s Hijra. There are numerous traditions quoted from

the Holy Prophet (a.s) testifying to this usage, three of which are mentioned here:

Wiy e 50 1 538806 ole AL Galab 4 Ciladld L,
When praying, in the state of prostration, make

[1] Jahd or juhd
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effort; your prayer will be accepted hopefully.[1] |slia Gle 15363315 8 ¢le ), Pay tribute to me and
make effort when praying.[2] J&ad allall e 2334l L4573, [3] A scientist is a hundred times more
excellent than one who only makes effort in worship.[4]

Apart from what was mentioned from the Holy Prophet, here are just two examples from the

various statements available in this regard: OAS Jsy 40 (oa Gl agle ol 3635 8 L5l A 390 e Y 3¢50

The messenger of Allah (a.s) made such an effort in worshiping in the last ten days of Ramadan
that he did not make in other times.[5]

[1] Sahih Muslim, Kitab Al-Salat, Section on prohibition of recitation in genuflection and
prostration, No. 207, 738 (Int'l) and Musnad Ahmad lbn Hanbal, Vol. 1, No. 199.

[2] Sunan Al-Darimi, Vol. 1, Introduction, Section on superiority of knowledge, No. 100, 335 (Int'l
No.)

[3] Sunan Al-Darimi, Vol. 1, Introduction, Section on superiority of knowledge, No. 100, 335 (Int'l
No.)

[4] As is evident, in this tradition and the next one, ljtihad means effort in worshiping.
[5] Sahih Muslim, Kitab I'tikaf (seclusion for worship), No. 2009 (Int'l No.)
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Ummah Harithah, a female Companion of the Prophet, when speaking with the Prophet about her
martyred son says:[1] & O 3 8all &hala &) LSH e Al GiES ale 8 oIS,

If my child is in Paradise, | will be patient otherwise | will make effort in crying.[2]

As a result, the lexical meaning of ljtihad, during the Prophet’s age and a while after him, was to
attempt or make effort. The only exception to this usage is the tradition of Mu’adh reading:

| will practice according to my opinion and do not fear.[3]

This will be discussed in details later on.
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[1] Sahih Al-Bukhari, Kitab Al-Jihad (holy war), Vol. 2, tradition 93, No. 259 (Int'l No.); Musnad
Ahmad, Vol. 3, tradition 260 and 283.

[2] Harithah was one of the fighters who was martyred due to a mistaken shooting in Badr Battle.
The Holy Prophet told his restless mother, "Your son is placed in high Paradise." (Editor)

[3] Sunan Al-Darimi, Vol. 1, p. 60, No. 168 (Int'l No.)
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Idiomatic Meanings of ljtihad

Islamic scholars have used the term ljtihad[1] with different meanings. In general, ljtihad is used
to refer to two meanings—general and specific. Of course, this term was mostly used in its specific
meaning for quite a while at first.

ljtihad in its general meaning
There are various definitions for ljtihad in its general meaning, some of which follow:

A) “ljtihad is the jurisprudent’s best attempt to reach understanding (and certainty) about Islamic
rules.”[2]

B) “ljtihad is making effort in recognizing conjectural religious rules[3] to such an extent that no
greater effort is possible.”[1]

[1] Islamic jurisprudential investigations, endeavoring for the deduction of commandments based
on Islamic fundamentals

[2] Kharazmi, Usul Al-Figh, p. 357.

[3] About conjectural religious issues, The late Muhaqqiq Khurasani in the book entitled Kifayat Al-
Usul, section 6, p. 297 writes: "When a mujtahid attends to a religious rule, either he reaches
certainty about it or not. If he reaches confidence about a religious rule, he performs according to
it. In case he does not make certain however, there are three situations: either there is a weak
and unimportant probability which is called Wahm (illusion), or a 50 percent probability or
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C) “ljtihad is obtaining religious rules from explanatory reasons.”[2]

D) “Making every effort in reaching a conjecture to religious rules, in such a way that reaching
beyond it would be impossible.”[3] Shakk (doubt), or a strong probability of more than 50 percent
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that is Zhann (conjecture).

The duty of a person in doubt is to refer to one of the scientific principles (association, acquittal,
precaution and option) to get the apparent rule for it and not be left perplexed and wandered in
the action phase. Indeed, conjecture is more preferable to illusion. But if one has a conjecture
about a religious rule, he should see if his conjecture is religiously valid or not. If it is not, such as a
conjecture resulting from a tradition quoted by an evil-doer, his duty is as of one in doubt. If his
conjecture is religiously valid however, his duty is to do according to that conjecture. Therefore
conjectural religious issues are those about which we are not certain, but to which we are led
because of its religious validity. In such cases, though we are not aware and confident of the
religious rule, since we have reached a valid religious conjecture, that is considered as reaching
knowledge and confidence. Hence practice according to these rules is obligatory.

[1] Allamah Hilli, Mabadi Al-Usul ila 'llm Al-Usul, p. 240.

[2] Mustafa Al-Zarqga', Hadharat Al-Islam Magazine, Vol. 1, p. 240, No. 2.
[3] Amudi, Irshad al-Fuhul, p. 250.
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E) “ljtihad is the disposition (malakah)[1] to obtain the proof of religious rules or practical duties,
either a religious or a logical proof.”[2]

These are general definitions for ljtihad found in the scholars’ books. Each of them is subject to
some criticisms and there is controversy about their scope of inclusion. But they all seem to have
a common point and that is the concept of “attempting to obtain religious rules via some
reasons.” There is controversy on whether some reasons such as Qiyas (analogy), Istihsan
(approbation), masalih mursalah and khabar wahid (one tradition)... etc, are really proof; and that
if they are reasons, what their requirements are. That is why Muhaqgiq Hilli, when defining ljtihad
from the viewpoint of jurisprudents, begins like this: “Making effort in obtaining religious
rules.”[3] Then he adds: “Accordingly, obtaining rules from religious reasons is ljtihad, since this
requires exerting views and cannot be done with regard to manifestations of the religion.”[4] He
continues: “That reason may be Qiyas (analogy) or something else. Hence, Qiyas can be a kind of
ljtihad.”[5]

[1] A firm tendency in human soul, including virtues and vices (Editor).

[2] Al-Sayyid Al-Khu'i, Misbah Al-Usul, p. 434.
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[3] Ma'arij Al-Usul, p. 179.

[4] Ibid.
[5] Ibid.
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Here, Muhaqgqiq Hilli poses a problem and the answer to it: “If one says: ‘So, Imamiyyah (Twelver
Shia) accepts ljtihad.’ | reply: Yes, it is so, but there is a paradox here, because Qiyas is considered
as a means for ljtihad. But if Qiyas is excluded, we accept ljtihad as obtaining rules through
theoretical ways (means) other than Qiyas.”[1]

Some may think this definition of Muhaqgiq Hilli is about the special meaning of ljtihad. But it is
not true, since he considers as ljtihad issues such as concluding from traditions either substituting
full with conditional, or general with specific, and other conclusions and also opposition of
traditions with each other, preference or option of them; whereas ljtihad in its special meaning
does not include these issues. Since as will follow, the special meaning of Ijtihad belongs to issues
in which there is no tradition.

ljtihad in its Special Meaning

There are some definitions for the special meaning of ljtihad, too. Some have defined it as Qiyas,
as Imam Shafi’i who equals between ljtihad and Qiyas and says, “These two are used to name the
same concept.”[2] Others equal it with Ra’y (opinion).

[1] Ma'arij Al-Usul, p. 179.

[2] Shafi'i, Al-Risalah, Published in Egypt, p. 477.
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ljtihad is defined as: “Making effort in obtaining a rule, when there is no (reported) tradition, by
pondering and using ways shown by religion in order to inference.”[1] Still others have equaled
ljtihad with Ra’y (opinion), Qiyas (analogy) and Istihsan (approbation). The late Sayyid Murtaza
Alam al-Huda has a different view. To him, ljtihad and Qiyas are different and their relationship is

general and specific. This great scholar writes: “Among jurisprudents, some differentiate between
Qiyas and ljtihad saying, ‘In Qiyas,
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the analogy is made based on a definite principle, but in ljtihad there is no principle for analogy,
such as ljtihad in finding Qiblah, defining the value of the damaged things and difference of
healthy and injured (arsh).’[2] Some others consider Qiyas as a kind of Ijtihad. So when speaking
of those who accept ljtihad, we mean those who use conjectures and reasons to reach religious
rules, not those who only trust reasons.[3]

[1] Masadir Al-Tshri', p. 7.

[2] Arsh or difference of healthy and injured means 'compensation of every harm -other than
murder- to wealth and health of others.' So, harm is compensated by arsh. Some cases in which
arsh is paid are (1) when a harm is done to someone's animal, (2) when someone's goods is taken
and harmed,

(3) when something is sold, but harmed before delivery, or (4) when something is sold and found
to be damaged later on, but the contract cannot be dissolved. In these cases, the difference
between sound and damaged animal or goods should be paid to the owner or customer.

[3] Al-Dhari'a, p. 673.
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ljtihad in its specific usage, meaning either Ra’y (opinion), Qiyas (analogy), or Qiyas, Istihsan and
Masalih Mursalah, if proved only through conjecture, is not valid to Imamiyyah jurisprudents, and
hence cannot prove religious rules.[1] Since it includes reasons prohibiting from following
conjectures.[2] It should be kept in mind that since ljtihad was used by jurisprudents as
conjectural ljtihad at a point in time, the early Shia scholars have written explicitly or implicitly on
rejection of ljtihad (conjectural ljtihad).

As an example Shaykh Mufid, the great Shia scholar of the third century, has written a book under
the title Al-Naqz Ala lbn Al-Junayd fi Al-Ra’y (rejection of lbn Junayd in ljtihad according to the
opinion). As a result, when dealing with the term ljtihad in the books, or when using it, we should
pay attention to its two senses. [1] As stipulated in Verse 28 of Surah (chapter) Al-Najm:

R P S
Surely conjecture does not avail against the truth at all.

[2] These reasons prohibit from following any conjecture, i.e. what is not knowledge cannot be
acquired. But on the other hand, some conjectures are exceptions to the general rule in this
honorable Verse, like a conjecture reached upon by Bayyinah (two witnesses). Therefore, except
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the exceptions to this general rule, other conjectures cannot be acted upon, such as Shuhrah
(fame), Qiyas (alalogy), Istihsan (approbation) etc. (Editor).
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Sources of ljtihad

Having defined ljtihad, we now turn to the sources of ljtihad (in its general sense). All that is
included in Usul (the science of principles of obtaining religious rules) books as sources of ljtihad
are: (1) Allah’s Book—the Holy Quran, (2) The Holy Prophet’s Sunnah (tradition) and the tradition
of the Ahl al-Bayt and the Companions, (3) ljma’ (consensus), (4) Agl (wisdom), (5) Qiyas (analogy),
(6) Istihsan (approbation) and (7) Masalih Mursalah.

In the following discussion, we review the above sources and their proof[1] briefly to see which of
them can be used as the religious reasons to obtain the rules.

Examining the proof of the Holy Quran
Among the mentioned sources, all Muslims agree upon the proof of the Holy Quran. Of course,
some Sunni books like Sahih Al-Bukhari[2] and Sahih Muslim[3] and some Shia ones such as Al-

Kafi[4] include traditions stating that some Quranic Verses have not survived to be available to

[1] This proof can either be an inherent or a conjectural one, which is religiously valid and can be
followed. Since it has two possibilities:

either it is followed truly or not. In the latter case, because that is what the religion has ordered,
there's no duty left. (Editor)

[2] Vol. 8, p. 169.

[3] Vol. 4, p. 167; Vol. 3, p. 100.

[4] Mir'at Al-Uqul (exposition of Al-Kafi), Vol. 2, p. 536.
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us. But none of the Sunni or Shia researchers have attended to these traditions. So, all Muslims

consider the Holy Quran (in its present manifestation) as proof and the first source of Islamic
attitudes and rules. Of course, it is clear that inference from the Holy Quran requires knowing
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some principles to make true understanding of the verses possible, help recognize absolute from
conditional, abrogating from abrogated and indisputable from analogous verses.

Examining the proof of the tradition

Tradition is based on one of these three: a) The Prophet’s speech, b) The Prophet’s behavior, c)
The Prophet’s confirmation or keeping quiet.

The proof of Prophet’s tradition, like the proof of Allah’s Book, is clear and no one can deny it. It is
completely mistaken to say, “Allah’s Book is sufficient and there is no need to other things,” since
Quran has denied this, stating:

Gl ) &8 Gl Gl L 05 26 e«Jﬂ} &3R5, And We have revealed to you the Reminder that you
may make clear to men what has been revealed to them, and that haply they may reflect. 16:44.
Lo’y A86T 55 5 5348 Ly 28165 Ale ) 40,

And whatever the Messenger gives you, accept it, and from whatever he forbids you, keep back.
59:7. 106

G el Cpall 1 53T 1 gaalal 2 ) yankals 05250, O you who believe! Obey Allah and obey the Messenger. 4:59.

There are also other Verses and traditions stipulating this issue. Imam Shafi’i says in this regard:
“If we reject the traditions altogether, we face an unsolvable problem and that is if someone
performs the least of what is called prayers or Zakat (statutory Islamic levy), he does his duty. For
example, one may perform two units (rak’ah) of prayers, saying what is not in Allah’s Book is not
obligatory (i.e. in Qur'an, there is only prayer in itself and that can be accomplished with two
units.) Meanwhile, tradition has determined the number of units in a day and their quality for us.
This is also the case about Zakat, its different kinds, quantities and the specific properties to which
it belongs.[1]

Of course, like Allah’s Book, for understanding tradition one should acquire its principles, varieties
and proofs and works, and the traditions adducing them to distinguish the true traditions, which
proof the rules.

The Ahl al-Bayt’s Tradition

Reference to the Prophet’s tradition, successively narrated in Sunni books, makes it clear that the

excellent and unique status of the Prophet’s Household (Ahl al-Bayt) is among the principles of
Islam. Affection to the
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[1] Tarikh Al-Figh Al-Islami, p. 229 (the abridged version)
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Holy Prophet’s Household and following them is necessary. Though there is no doubt about the
proof of the Ahl al-Bayt’s tradition, for discarding any possible temptation in this issue, just two of
the most famous reasons for it, i.e. “Purification Verse” and “Thagalayn tradition” will follow:

The first reason for proof of the Ahl al-Bayt’s tradition
The Holy Quran sates:

W‘ A-UJ & m—\“ 5540 S 3y u-ui‘ é)«-bu bAg—Lu Allah only desires to keep away the uncleanness
from you, O people of the House, and to purify you a (thorough) purifying. 33:33.

For more explanation about this honorable verse known as Purification (Tat’hir) Verse, it should
be said that according to this verse God wants to take any wickedness away from the Ahl al-Bayt,
and since any sin is wickedness, they are away from any sin and hence infallible, by God’s will

As is evident from the word ”Léj" which is used for exclusion in Arabic, this is God’s certain
inclination to specialize the Ahl al-Bayt in purification, while the Almighty has invited anyone to be
pure and avoid committing sins. What remains is to see who are the Ahl al-Bayt. To find the
answer to this question, we should attend to traditions on the cause of the revelation of this
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verse. Some such traditions from the most trusted Sunni books are mentioned hereinafter:[1]

@3&;\;d\j;é}gﬁﬂ\é.aih\{_}hgﬂjz\q'sglajjaxaf;)iwﬁdjui;&M\wé&éﬁﬁéﬁé\;
Yl \&sw;u;g@u@;ﬁ;;gga Al 5 O ) A5 Caa X 2ie Cul 5l Jal il K laty
) g5, ?

Aishah says: One morning, the Holy Prophet (a.s) came out of his house wearing a cloak made of
black hair. Hasan (a.s) came in and the Prophet (a.s) placed him under the cloak. Then Husayn (a.s)
came and went in there. Then came Fatimah (a.s) who was placed there by the Prophet (a.s). Next
Ali (a.s) came and the Prophet took him under his cloak and recited, “Allah only desires to keep
away the uncleanness from you, O people of the House (Ahl al-Bayt), and to purify you a thorough
purifying. 33:33.”[2]

[1] For more information see: narrative books such as Al-Durr Al-Manthur, by Suyuti.
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[2] Sahih Muslim, Published in Egypt, Vol. 7, Kitab Fadha'il Al-Sahabah, p. 130, No. 4450; Musnad
Ahmad, Vol. 1, Baqgi Musnad Al-Ansar, p. 31, No. 24132; Sunan Al-Tirmidhi, Kitab Al-Adab, No.
2738; Sunan Abu Dawud, Kitab Al-Libas, No. 3513, (Int'l No.)
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LA &0 A e 1 s ade s ) A0 0 G e Gl 1 Ol il T 1 e 2 8 g o
i ted 2l s s agle by Ralals lna s Tpwd 5 200 5 Call o jeda 158 oLy 25 6 26010 69 5 Ol i Can 33
feie (il b il |l s A Kdar Ul by (o €00 O8: il e Gl il ),

Umar lbn Salamah, the Holy Prophet’s stepchild, says: The honorable verse of “Purification” was
revealed in the house of Ummu-Salamah, the Holy Prophet’s wife. The Holy Prophet (a.s) called
Fatimah, Hasan and Husayn (a.s), and Ali (a.s) was behind him. Then he covered them with a cloak
(kisa’) and stated: “O Allah! These are my Household, so banish wickedness from them and make
them pure!” At this moment, Ummu-Salamah asked: “O Prophet of God! Am | among them?” He
answered, “You are in your own place and you are into goodness, too.”[1]

The same in narrated by Tirmidhi with a little difference in words and he comments under it, “This
tradition is fine and true.”[2]

[1] Sahih al-Tirmidhi with exposition of lbn Arabi Maliki, Published in Egypt, Vol. 13, Kitab Tafsir
(Exegesis of Quran), p. 200, No. 3129 (Int'l No.) Kitab Al- Managqib, No. 3719, Tafsir (Exegesis of
Quran), No. 3129 (Int'l No.)

[2] Sunan Al-Tirmidhi, Kitab Al-Managib, No. 3806 (Int'l No.).
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Dear readers: certainly pay attention that the Prophet (a.s) excluded his wife, Ummu-Salamah,
from the Ahl al-Bayt. With so many traditions on this issue, how can one trust few traditions,
which consider the Prophet’s wives among the Ahl al-Bayt? Moreover, as history and the
reference books of traditions, like Sahih Muslim state, the Umayyad and the Abbasid rulers tried
to put out the light of the Ahl al-Bayt, and scholars in Rijal and biographies have stipulated that
some of the narrators of these few traditions like Ikramah and Mugqatil were liars and fabricators.
Furthermore, in these traditions only the Prophet’s wives are considered as the Ahl al-Bayt, while
so many traditions exclude exactly the Prophet’s wives from the Ahl al-Bayt (a.s). Therefore, even
if the documents of these traditions are true, since they are in contrast with a great many of other
traditions excluding the Prophet’s wives from the Ahl al-Bayt, these latter traditions are preferable
with regard to their number and documentation.
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Another issue posed about the Purification Verse is that its preceding and following verses are:

O b ORI Y5 G 7 5 AaLadl 5 gyl 83Ul (o S el 6l A sy Wl 3 b a1 (25
OaT il s Ty 1 gl (5805 L B 3 B4 5 e T 0 2&alll 5 ) ) S Wl 1 ek

And stay in your houses and do not display your finery like the displaying of the ignorance of yore;
and keep up prayer, and pay the poor-rate, and
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obey Allah and His Messenger. Allah only desires to keep away the uncleanness from you, O
people of the House, and to purify you a (thorough) purifying. And keep to mind what is recited in
your houses of the communications of Allah and the wisdom; surely Allah is Knower of subtleties,
Aware.

A doubtful question may be posed here as to why this honorable verse accompanies verses about
the Prophet’s wives. The answer would be, first, as is evident from various traditions, the latter
part of the honorable verse has been revealed independently and then arranged in the present
order later on. Second, the change in address form from feminine plural[1] to masculine plural[2]
is a clear reason for the multiplicity of addresses, especially since it shifts to feminine plural[3]
again. It may be stated that: the change in pronouns is to include people other than the Prophet’s
wives. The answer would be that if it is so, the same should be continued to the end, while this is
not the case. So, the honorable verse mentions characteristics for a certain group determined in
traditions and the Holy Prophet’s Sunnah.

Also, with regard to this change in style and the usage of “L_il” for exclusion, it becomes clear
that here God’s will

[1] "Sig—w" (your houses), " o> ,.5" (display), "c—o8l" (keep up), "o—ils" (pay), o=bl™ (obey).
[2] "aSic" (away... from you), "aS —gly" (purify you).
[3] "o,u=S5lg" (keep to mind), " Sig—u" (your houses).
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is of genesis kind and hence unobjectionable, just like the true meaning of will. Moreover, if there
were a religious will stressed by the Prophet, it were not only unnatural but stylistically obscene to
address the Ahl al-Bayt with masculine words. Because the Prophet’s wives are included in the
religious will and besides they have been addressed in the beginning of this honorable verse.
Furthermore, the traditions including Thaqalayn traditions which will follow, proves that God’s will
has been since the genesis. And consequently the Ahl al-Bayt’s infallibility and the proof of their
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tradition are proved.

The second reason for the proof of the Ahl al-Bayt’s tradition

The second reason for the proof of the Ahl al-Bayt’s tradition is Thagalayn tradition. These
traditions have been narrated in many Sunni books in different senses. Some of these sources are
Sahih Muslim, Sunan Al-Darimi, Khasa’is Al-Nisa’i, Sunan Abi Dawud, Sunan lbn Majah, Musnad
Ahmad and Mustadrak Hakim.

According to Qaysarani, Thagalayn tradition has twenty seven Sunni narrator chains, as counted
by some researchers. Some others believe they are thirty nine. These are narrated by eighty two
Shia chains of narrators. Here, we quote this honorable tradition from Sahih Muslim and Sunan Al-
Tirmidhi:
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Ibn Hayyan says:[1] Husayn, Umar Ibn Muslim and | went to Zayd Ibn Argam. Husayn told him: “O
Zayd! You have surely gained great goodness, you have seen the Prophet (a.s), heard his speech,
accompanied him in battles and prayed behind him. Tell us something of what you have heard
from the Holy Prophet (a.s).” Zayd said: “O son of my brother! By God that | have lived my age and
reached an old age, thus forgetting some of the Prophet’s statements | have heard. So, accept
what | tell you and do not take me into trouble more than that.” Then he continued: “One day,
the Holy Prophet (a.s) delivered a sermon to us beside a pond named Khumm, somewhere
between Mecca and Medina. After eulogy to God he said:

S0 U 5 8025 s 055 3 o005 835 Gl Rl 308 48 52 45500515843
IS 4 51 st 4.l ¢ AR @ o Jal ¢ 28088 a8 bl o R0 a3 AT

“0 people!  am a human being. God’s angel will soon come to take my soul and | will accept him. |
will leave two valuable things among you; first [1] Sahih Muslim, Vol. 7, Kitab Faza'l Al-Sahabah, p.
122, No. 4425; Musnad Ahmad, Musnad Al-Kufiyyin, No. 18464 and 18508; Sunan Al-Darimi, Kitab
Faza'il Al-Quran, No. 3182 (Int'l No.)
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Allah’s Book in which there is light and guidance, so hold fast to it and follow it. The second is my
Household (the Ahl al-Bayt). | remind you of God about my Ahl al-Bayt. | remind you of God about
my Ahl al-Bayt. | remind you of God about my Ahl al-Bayt.”

In Sunan Al-Tirmidhi, Zayd Ibn Argam has quoted the Holy Prophet (a.s) as saying:

S 2R IR L () LR gy 11 s 5 L BAT 521 (6 AV S 1) (A 3 g0 (g L) L )
e s Oalae i o1 W58 L35 10 3 Gle (sl |5 ,lals G 3 5ala Lag d,

“l leave two invaluable things. If you follow them, you will never go astray after me. They are both
great: Allah’s Book that is taken from the Heavens to the earth like a rope, and my family; my
Household. These two will not separate each other until they come to me in the River in Paradise.
So be careful of how you will do after me!”[1]

As to the stipulation of this tradition, the Ahl al-Bayt has an equal status as to the Holy Quran and
following it is like following Quran in that it saves from going astray. And there would never be a
separation between them.

[1] Kitab Al-Managqib, Vol. 2, p. 308, No. 3720; Musnad Ahmad, Baagi Musnad Al-Mukathirin, No.
10681,10707,10779 and 11135 (Int'l No.)
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Therefore as Quran is away from deviation, the Ahl al-Bayt is away from misguidance too.
Otherwise, it cannot be equal with and inseparable from Quran forever. Anyhow, it is quite
obvious from the above-mentioned tradition that Ali, Fatimah Al-Zahra, Hasan and Husayn (a.s)
are the Ahl al-Bayt. So, at the time of the revelation of this verse, these honorable persons are the
Ahl al-Bayt and as the successive tradition, “Imams will be twelve in number,” and other traditions
certify, after them nine Imams from Husayn’s progeny are from the Ahl al-Bayt.[1] Here, we just
mention two traditions about this issue from the Holy Prophet (a.s):

Muhammad Ibn Muthana, with a few persons in between, narrates Jabir Ibn Samarah who quotes
the Prophet (a.s) as saying:

BES (& e T)gei... aeJS e u-u)ﬁ [1] For further information see: first chapter of the present book or
explanatory books such as Ithbat Al-Hudat and the like.
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“There would be twelve leaders all from Quraysh.”[1] Ziyad Ibn Mutarrif says: “I heard the
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Prophet (a.s) as saying: ¢ Coal () Lda 3La & saiy e 50l Ul 45535 B o220, “Everyone who would
like to live and die like | do should set Ali as his leader and Ali’s progeny after him.”[2]

With such an excellent position for the Ahl al-Bayt, being Quran’s equals, away from any
wickedness, and people’s guidance and safety from going astray, it is obvious that their speech
and Sunnah, which implies the Prophet’s Sunnah, are proof. Of course, the recognition of the Ahl
al-Bayt’s Sunnah needs some requirements and to gain it, the criteria mentioned earlier should be
considered.

[1] Sahih Al-Bukhari, Kitab Al-Ahkam, p. 127, No. 6682; Sahih Muslim, Kitab Al-Imarah, No. 3393,
3394, 3395, 3396 and 3397; Sunan Al-Tirmidhi, Kitab Al-Fitan, No. 2149; Sunan Abi Dawud, Kitab
Al-Mahdi, No. 3731 and 3732; Musnad Ahmad, Musnad Al-Basriyyin, No. 19875, 19901, 19907,
19920, 19943, 19963, 19987, 19997, 20017, 20019 and 20022 (Int'l No.).

[2] Al-Isabah, Vol. 1, p. 559, No. 2865, Al-Muntakhab Min Dhayl Al-Mudhayyal by Tabari, p.83;
Kanz Al-Ummal, fifth ed., Al-Risalah, Vol. 11, p. 611.
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The Proof of the Companion’s Sunnah

There is no proof for the tradition (Sunnah) of the Prophet’s Companions (Sahabah), as long as it
belongs to them themselves, not to the Prophet, and there is no consensus about it. What some
people have regarded as the proof for the Companions’ Sunnah are two verses of the Holy Quran:
A i Al i AT G o5 o eally 05 e Sl 6 e Ay

You are the best of the nations raised up for (the benefit of) men; you enjoin what is right and
forbid the wrong and believe in Allah. 3:110. &I &lias il Ul )6 &8 2155 e Q&C’ﬂ\ &8585 O
55410 13¢5, And thus We have made you a medium (just) nation that you may be the bearers of
witness to the people and (that) the Messenger may be a bearer of witness to you. 2:143.

But it should be pointed out that these two honorable verses are probably not the proof of the
Companions’ Sunnah, since the first verse states, “You are the best nation for enjoining right and
forbidding the wrong.” This is not to say that if a few Companions said something, their statement
is proof per se. The second verse also says, “You are a medium nation.” It is not about the
Companions individually, rather it implies the characteristics of the Islamic nation as a whole.
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Furthermore, though being a Companion of the Prophet is a great virtue, as history goes, some
Companions did not recognize this value and were criticized in the Holy Quran and the Prophet’s
traditions because of their wrongdoing.

The establishers of Zirar Mosque[1], the abandoners of Jihad (the holy war)[2], Walid Ibn Ugbah
Ibn Abi Mu’it[3], Samarah lbn Jundab[4], and some others are all examples of this bitter truth.

[1] The mosque built by some hypocrites under the leadership of Abdullah Ibn Ubay, when the
Prophet (a.s) had left Medina for a holy war, to be a center for hypocrites and the Prophet's
adversaries. The Prophet was informed of the event by the Divine Revelation, and arriving at
Medina, ordered to dismantle it at once. See: Surah (Chapter) Al-Tawbah, Verse 107. (Editor)

[2] These are three of the Prophets Companions, i.e. Furat, Hilal and Ka'b, who refused to engage
in Tabuk War. See: (Surah) (Chapter) Al-Tawbah, Verse 118 (Editor.)

[3] He was a Companion of the Prophet who gave him information about a newly-embraced
Muslim. The angel of Revelation descended and rejected his information. See: Surah Al-Hujurat,
verse 6 (Editor.)

[4] He was one of the Companions who had a tree in the house of one of the Ansar (Helpers) and
entered the garden to watch for his tree now and then. The owner of the house was disturbed by
him and complained about it to the Prophet (a.s). The Holy Prophet suggested that he would pay
the price of the tree to Samarah who rejected it. Then he promised to give Samarah a tree in
Paradise instead. But he did not accept
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The Holy Quran is the best witness to ingratitude and hypocrisy of some of the Companions, when
it states: daes 05 Ga e V) & silin Ga Jal Ahaal) 1532 e Gl Y zealad BAS 2 alal 28R % 2 5300

S e ol

And from among those who are round about you of the dwellers of the desert there are
hypocrites, and from among the people of Medina (also); they are stubborn in hypocrisy; you do
not know them; We know them; We will chastise them twice then shall they be turned back to a
grievous chastisement. 9:110.

It is worth mentioning that some traditions stipulate to the injustice of some Companions to make
it clear that according to the Prophet’s tradition, the Companions’ traditions cannot be totally the
proof. The honorable Prophet (a.s) said: Y1 43) 5 élaiis Qs (e 380 35 58 2y &l JLa) Jile; L Sy
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it either. Then the Prophet (a.s) ordered to uproot it and said, "You do harm to people."” This
tradition is narrated in Sunan Abi Dawud, Kitab Al-Agziyah, No. 3125 (a Sunni source) and in
Wasa'il, Kitab Ihya' Mawat, Section 12, No. 1,3 and 4. ( a Shia source).
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A 5 055 ik 2gile Bt L Eund 20 Ll i 6 Gk Gl gl 2gile Gy e O oo g, ) 2 28
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“Be aware that soon people from my nation will come and be placed in Hell. So, | will say to God:
“O Almighty God! Save my Companions!” The answer comes: “You do not know what they have
done after you.” So | will say the same thing as God’s pious servant (Jesus Christ) said, ‘And | was a
witness of them so long as | was among them, but when Thou didst cause me to die, Thou wert
the watcher over them, and Thou art witness of all things. If Thou shouldst chastise them, then
surely they are Thy servants; and if Thou shouldst forgive them, then surely Thou art the Mighty,
the Wise.” Then | will be told: “When you left them, they retrograded and became apostates.”[1]

In Sahih Muslim, Hudhayfah is quoted as saying:

[1] Sahih Muslim, Kitab Al-Jannah, p. 157, No. 5104 and 5103; Sahih Al-Bukhari, Kitab Ahadith Al-
Anbia', No. 3100, 3191, 4371 and 6045; Sunan Al-Tirmidhi, Kitab Siffah Al-Qiyama, No. 2347 and
3091; Sunan Al-Nisa'i, Kitab Al-Jana'iz, No.2060; Musnad Ahmad, Musnad Bani Hashim, No. 192,
2168,... (Intl No.).
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The Messenger of Allah said: “Among my Companions, there are twelve hypocrites eight of whom
will not enter the Garden (Paradise) until a camel passes through the eye of a needle.”[1]

A similar tradition is narrated in Musnad Ahmad, too.[2] It is interesting that some narrators who
found this tradition in accord with their opinion, changed “among my Companions” into “among
my nation.”[3] Also, Nawawi in his exposition on Sahih Muslim, regards “Companions” as those
who have ever talked to the Prophet (a.s), not really his followers.[4] The judgement is here left to
the readers to say if these constitutions in the traditions are true.

The following is recorded in Sahih Al-Bukhari:
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[1] Sahih Muslim, Kitab Sifat Al-Munafigin, No. 4983 and 4984 (Int'l No.).
[2] Musnad Kufiyyin, No. 22229 (Int'l No.).

[3] Musnad Ahmad, Musnad Al-Kufiyyin, No. 18128 (Int'l No.).

[4] Dar Al-lhya' Al-Turath Al-'Arabi 1392, Vol. 17, p. 125.
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It is quoted from Al-Ala’ Ibn Musayyib who quoted his father as saying: | saw Bara’ Ibn ‘Azib and
told him: “Good for you! You were with the Prophet (a.s)...” So, he said: “O son of my brother! You
do not know what we did after him.”[1] Therefore, when it is possible for a Companion to become
an apostate, as stated in the Prophet’s tradition, it is of more likelihood for him to become unjust,
too. How can we accept the traditions of all the Companions as proof then? So it is not true that
the Companions’ tradition is completely proof.

The Proof of Consensus

Another source of ljtihad is consensus, that is to say that if all Muslims unanimously agree upon a
statement, it will be the proof. It should be said that if such unanimity and consensus exists about
arule, that is the proof for sure, at least because the Infallibles are among them, too. But if only
some Muslims have consensus on it, regardless of who they are, that rule would not be proof.
The Proof of wisdom (Common Sense)

There is controversy over the proof of wisdom in jurisprudential rules. Some people know wisdom
as the source of religious rules saying: If wisdom got the goodness or wickedness of something,
we understand

[1] Vol. 5, Kitab Al-Maghazi, Dar Al-Fikr 1401, p. 65, No. 3852 (Int'l No.).
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that the religion is in accord with that, too. For example, if wisdom considers oppression as
wickedness, we realize that the religion rejects it too, or if wisdom regards justice as goodness, we

get the religion’s confirmation of it. This is a brief discussion of the proof of wisdom, but detailed
discussion about it needs a complete book.[1]
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The Proof of Qiyas, Istihsan and Masalih Mursalah

We first deal with the definitions and then a brief discussion on the proofs of Qiyas, Istihsan and
Masalih Mursalah. Qiyas (analogy) Various definitions have been proposed for Qiyas, some of
which are as follow: First definition: “To generalize from principle to consequence, based on a
common point between them.”

Second definition: “To prove a definite rule for another definite rule, via something common
between them.” [1] For further information see: The Philosophy of Ethics, section on intellectual
goodness and wickedness and their accordance with religious rules, pp. 247-263 and pp. 48-58 (by
the present author.)
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Istihsan (approbation)

Different definitions have been also given for Istihsan, three of which follow: First definition:
“Issuing a verdict by jurisprudent only because it seems fine to him.” Second definition: “An
argument in the jurisprudent’s mind which he cannot express it in words. Third definition:
“Substituting any arguments for the accepted facts for the benefit of the people.”[1]

Masalih Mursalah

In order to define this term, first we should make the meaning of masalih and mursalah clear.
Maslahah (singular form of masalih) is by definition the religious consideration of issues. Also,
masalih here is a cause leading to religious consequences, either it be worship or habitual issues.
Worship is what religion wants as its own right. Habit is what the religion wants for the benefit of
the people and the order of their lives. But there is some controversy over the concept of mursal.
Some interpret it as using no tradition, saying: “Discovery of some issues is left to wisdom.” Some
others define it as using general traditions but not special

[1] Tajrid Al-Usul, p. 91.
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ones.[1]

So far, the definitions of Qiyas (analogy), Istihsan (approbation) and Masalih Mursalah were

mentioned. Regarding their proof, however, it should be said that all arguments for the pure
authenticity of them are invalid. Some Sunni scholars and researchers have not accepted their
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proof either, since all these three concepts have one common point and that is “following without
knowledge” which is prohibited in the Holy Quran, even if it is following conjecture. The following
verses are the best proofs for rejecting “following without knowledge.” ¥ Ca& L (il &l 43,

And follow not that of which you have not the knowledge. 18:36. () & s ¥) BANRFRARY % G
Gal s, They do not follow anything but conjecture, and surely conjecture does not avail against
the truth at all. 53:28.

Qiyas (analogy) which is followed by most of the Sunnis and especially the Hanafite, Istihsan
(approbation) especially accepted by the Hanbalite (followers of Ahmad Ibn Hanbal’s school of
Islamic law) and the Hanafite (followers of Abu Hanifah’s school of Islamic [1] See: Muhammad
Taqi Hakim, Al-Usul Al-'Ammah lil Figh Al-Mugarin, section one, part 7, 1st ed., Dar Al-Andilus
Publications, p. 381.
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law), and Masalih Mursalah used by the Malikite (followers of Malik Ibn Anas’s school of Islamic
law) and the Hanbalite are all instances of following without knowledge and thus invalid, since
based on the above verses, following conjecture is not permitted. There is also no argument for
excluding Qiyas, Istihsan and Masalih Mursalah from the Quran’s general principle. Of course,
some cases like analogy to a reason included in the traditions, preferring the most important to
the important when being in contrast to each other, and applying the leader’s opinion as that of
ruler—not attributed to Islam—are acceptable. So, two points should be borne in mind about
Qiyas:

First, what is being criticized here as Qiyas is that whose reason is obtained by conjecture and
inference. But if the reason is emphasized in the tradition as mentioned above, the case would
not be an analogy, rather deducing a valid general rule.[1]

Second, the term Qiyas as used here is different from the one in Logic, since that is called analogy.

In short, it can be concluded that what is known as Ra’y “opinion” is not valid, since most of what
has been stated in support of opinion—whether Qiyas, Istihsan or Masalih Mursalah—is based on
Mu’adh’s tradition, as will be followed, and adducing it is not authentic. Moreover Ilbn Majah has
recorded another tradition from

[1] Tajrid Al-Usul, p. 93.
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Mu’adh which rejects this claim. This issue is dealt with next.
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Adducing Mu’adh’s tradition

The most important reason for the proof of ‘opinion’ in ljtihad is Mu’adh’s tradition. When
sending his young and competent Companion, Mu’adh lbn Jabal, to Yemen, the Messenger of
Allah (a.s) had a conversation :f\bout judgment with him, which is narrated in Sunan Al-Darimi like
this: & e Of Gl e i ale by W 455 ) cpail) 8 S5O0 () G e Sl e3lal Cak € puiali L8 ol S5
A0, 008: (48 28 3 6 IS 00 018; Bd s 0 o e ol O 518 21 00 HE ey 000 018: 36580 o
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It is narrated from Mu’adh that when the Prophet (a.s) was sending him to Yemen, he asked,
“What would you do if you face a judgment case?” He said, “I will judge according to Allah’s
Book.” The Prophet (a.s) asked, “What if you do not find it in the Book?” Mu’adh replied, “I will
judge as to the tradition of the Messenger of Allah (a.s).” The Prophet (a.s) asked again, “How
about if there was nothing in the Prophet’s traditions about it?” Mu’adh answered, “I will judge
based on my own opinion and will not fear.” Mu’adh narrates that
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the Prophet (a.s) beat himself on the chest and stated, “Praise be to God Who led the Prophet’s
envoy to what satisfies the Messenger of Allah.”[1] Ibn Hazm, about concluding the authenticity
of opinion in ljtihad from this tradition, says: “Adducing this tradition is not true, because it is only
narrated by Harith Ibn ‘Amr who is an unidentified person.” Bukhari in Tarikh Al-Awsat says: “The
narrator of this tradition, Harith, is not known except with this tradition. He himself narrates the
tradition from people of Hams (a city in Syria) who are not known. Also this tradition was not
narrated in the Companions’ age nor in their follower’s until the time Abu Awn narrated it from an
indefinite source and when the Companions heard the tradition from Shu’bah, they spread it
everywhere.”

Ibn Hazm also says: “The reason for the quotation of this tradition and then its rejection is that it
is very rare for the Prophet to say: “If you do not find anything in Allah’s Book or the Prophet’s
tradition,” while he knows God’s statement that, ‘Follow what has been revealed to you from
your Lord. 7:3," ‘This day have | perfected for you your religion. 5:3,” and ‘And whoever goes
beyond the limits of Allah, he indeed does injustice to his own soul. 65:1’ Furthermore, in case the
tradition is true, Mu’adh’s saying ‘l will judge based on my own opinion,’

[1] No. 168 (Int'l No.)
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will mean, ‘I will do my best to find the truth in the Quran and Sunnah.””[1]

Besides, the above-mentioned tradition is mentioned in Chapter Qadha’ (the Judgments), where
there is a necessity to solve the problem of the two parties in some way, as Tirmidhi has included
this tradition in Chapter Al-Aqdhiyah (the Judgments).[2] So, applying it in Section Ifta’ (Issuing
Verdicts) requires strong reason. Apart from this, there is another tradition quoted by Mu’adh in
Sunan Ibn Majah which is in contrast with the one under discussion:

* Sunan Ibn Majah, Kitab Al-Mugaddamabh (introduction)

158 S 0 s 08l 50 0 ) om0 e oy ) il 0 Y G 5 (st ) Loy 085 048 O e

Mu’adh narrates: When the Prophet (a.s) sent me to Yemen, he said: “Do not judge and solve
arguments except when you are completely sure. So, if you encounter something sophisticated,
stop issuing verdicts until it becomes clear for you, or you write a letter about it to me.”[3]

[1] Al-Ahkam, Al-'Asimah Publication, Vol. 5, p. 773.
[2] No. 3119 (Int'l No.)
[3] No. 54 (It'| No.)
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There are also other traditions rejecting the practice according to one’s opinion. The honorable

Prophet (a.s) said: s (b A0G O3 & 5388 ael g & shad & shass, Those people remain in foulness
who are asked questions and they answer according to their own opinion, leading others astray
and going astray themselves.[1]

A 35 b 0 Ol pae) Yafiad i (s g Sl 3al 2L Ll caaY) | sl I slad skl s, The Israelites were
moderate until people emerged among them who were the children of the captives. They issued
verdicts based on their own opinions, going astray and leading astray, too.”[2]

In his Sahih, Bukhari says, “The Prophet (a.s) never talked according to personal opinion or
analogy, because of the Exalted God’s statement: Surely we have revealed the Book to you with
the truth that you may judge between people by means of that which Allah has taught you. 4:105”

[1] Sahih Al-Bukhari, Kitab Al-I'tisam, Dar Al-llm, No. 4828; Sunan Al-Tirmidhi, Kitab Al-1lm, No.

2576; Musnad Ahmad, Musnad Al-Mukathirin, No. 6222, 6498 and 6602; Sunan lbn Majah, Kitab
Al-Mugaddamah, No. 51; Sunan Al-Darimi, Kitab Al-Mugaddamah, No. 241 (Int'l No.)
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[2] Sunan lbn Majah, vol. 1, p. 8 No. 55 and Kanz al-Ummal.
131
The Abandonment or Allowance of Practicing ljtihad

The last topic to be discussed in this chapter is whether the issue of ljtihad is still open to practice
or not. In our time, most of the Sunni, except some of their scholars, believe that practicing ljtihad
is not allowed anymore. Shaykh Ahmad Abdul Rahim, a Sunni scholars, divides jurisprudents into
three different groups, the third of which he calls ‘attributed jurisprudents’ and considers
following their verdicts as the duty of all Muslims. As stated in his words, ‘attributed jurisprudent’
is one who is attributed to one of the four Islamic schools (the Shafiite, the Hanbalite, the Malikite
and the Hanafite), not issuing any verdicts against them. He says, “The third group are those
Muslims who emerged from the fourth century. It is a must for the public to follow the
jurisprudents attributed to one of the four Islamic schools, since an independent jurisprudent is
rare to this day.”[1]

His most important argument for his claim is that: “The Islamic nation has reached consensus to
trust the predecessors for recognizing the religion. We should refer to them too, and this is only
possible through fine-documented traditions narrated in famous books and reached upon by
stating the most preferred traditions, selecting the most general ones and concluding from them.
These features are not found but in the four [1] Al-Insaf, by Dahlawi, p.7.
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Islamic schools. No other Islamic sect or school lacks theses features save Imamiyyah (the Twelver
Shia) and Zaydiyyah, whose followers are heretics.”[1]

Our question here is that: If one knows what is narrated from these four Sunni Imams and finds all
or some of them mistaking in the inference of some issues, should he still follow them? If a rule
with the same strength is narrated from someone else like professors, contemporaries or the
scholars of the four Islamic schools, are these four Imams the only ones to be followed?
Furthermore what is wrong with discrimination in following? When we see the verdict issued by
one of these four Imams or others is more convincing and logically more acceptable, why should
we ignore it and just stick to a specific Islamic school? Is it not heresy to confine the recognition of
Islamic rules in only four people?

The Holy Quran and honorable traditions invite us to ponder over the religion. Following
predecessors is true in case of traditions, not in inference, especially if it is opposed to our own
inference. What do those who confine jurisprudence to these four people, say about the
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Prophet’s (a.s) statement that:
[1] Al-Insaf, by Dahlawi, p.7.
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“May God promote the rank of that servant of Him who hears my speech, keeps it in mind and
narrates to those who have not heard it. Too many are the narrators who do not understand the
traditions they narrate, and too many are the narrators who narrate the tradition for someone
who understand it more than they do.”[1]

Moreover, this is in contrast with the consensus of Muslims in the first century and their
followers. Mawlawi Shah Waliyullah Dahlawi in his Al-Insaf says: “Muslims in the first and second
centuries did not have consensus on following single Islamic schools. The ordinary people got the
rules from their fathers or the scholars in their cities who were capable of total or partial
inference from the Holy Quran or the traditions.”[2] [1] Sunan Al-Darimi, Al-Mugaddama
(introduction), Vol. 1, p. 75, Dar lhya' Al-Sunnah, No. 229 and 230; Sunan lbn Majah, Al-
Mugaddamah, No. 227 and Kitab Al-Manasik, No. 3047; Musnad Ahmad, Musnad Al-Madiniyyin,
No. 16153 and 16138 (Int'l No.)

[2] Quoted from the Encyclopedia of Muhammad Farid Wajdi, Vol. 3, p. 221 (with a little
difference)
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Is it not heresy to ignore the method of the Companions and their followers and limit our
understanding of God’s religion to four persons? Also, what does it mean that Imamiyyah are
heretics? Is following the Ahl al-Bayt heresy, while the leaders of the four Sunni schools had
directly or indirectly benefited from Imam Sadiq’s knowledge? As this fact is implicitly
acknowledged in the book entitled Al-Tuhfah Al-Ithna ‘Ashariyyah, written to reject the Shia,[1] a
part of which reads:

“And this is Abu Hanifah—May God be satisfied with him—with his high rank before the Sunni,
who is proud to say eloquently, ‘If Nu’'man (Abu Hanifah) had not passed those two years, he was
perished.” Abu Hanifah means the same two years he accompanied Imam Sadig—May God be
satisfied with him—for obtaining knowledge.”[2]
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[1] The book is originally in Farsi, by Shah Abdul Aziz Dihlawi Hindi. Shaykh Qulam Aslami has
translated it into Arabic in 1227 and then in 1301, Mahmud Shukri Alusi has abridged this
translation (Editor.)

[2] Then he continues: "It is said that Abu Hanifa has learnt knowledge and the traditions from
Imam Sadiq, his father-Imam Bagqir and his uncle Zayd lbn Ali Ibn Al-Husayn (a.s). In this regard it
suffices to say that most tradition chains of the Sunnis reaches back to the Prophet's Household
(a.s). No one denies this save one who does not differentiate between the dead and alive. See
Alusi, Mukhtasar Al-Tuhfah Al-Ithna 'Ashariyyah, Maktabah Ishiq, Istanbul 1399, p.8 (Editor).
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Malik says:[1]

“l went to see Ja'far lon Muhammad (Imam Sadiq (a.s)) for a while. | did not see him but in one of
three states: either praying or fasting or reciting the Quran. | did not see him quoting traditions
from the Messenger of Allah (a.s) except that he was pure. He never said nonsense and was
among scholars, worshipers, ascetics and those who fear God.

When Abu Hanifah was asked, “Who was the best jurisprudent you have ever seen?” He replied:
“I have seen no one better than Ja’far lbn Muhammad. When calling him to Al-Hirah, Mansur (The
Abbasid caliph) sent someone to me saying, ‘O Abu Hanifah! People are fascinated by Ja’far lbn
Muhammad (and | cannot help arresting him), so prepare your sophisticated questions for him.” |
made forty difficult questions for him. Then | went to Abu Ja’far (Imam Bagqir) and found Ja’far
(Imam Sadiq) sitting on his right side. Seeing those two, Ja’far’s dignity attracted me more than his
father’s did. So, | greeted them and was allowed to sit. Ja’far attended to me and asked his father,
‘O Abu Ja’far! Do you know this man?’ He answered, ‘Yes, he is Abu Hanifah, he has come to us.’
And

[1] Sharh Al-Zurgani ala Mawatta' Al-lmam Malik, 1st ed., Dar Al-Nashr Publications 1411, Vol. 1,
p. 334; Also Al-Shifa' bi Ta'rif Huquq Al-Mustafa, Dar Al-Fikr Publications 1409, Vol. 2, p. 42.
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then Abu Abdullah (Imam Sadiq) continued, ‘O Abu Hanifah! Bring your questions to ask Abu
Abdullah.” Then | began questioning and in each case he said, ‘Your opinion about this issue is so-
and-so while people of Medina say so-and-so and | say so-and-so.” He sometimes accepted our
ideas and sometimes theirs and sometimes rejected both ideas, until we covered all the forty
questions. Then Abu Hanifah said, ‘Is it not that the most knowledgeable of the people is one who
is aware of different ideas?’
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The Dangers Of Ignorant Prejudices

Unfortunately, ignorant biases have hurt the Islamic nation seriously throughout history. So many
calamities have harmed the Muslims under the title of Islam and have blackened the pages of
history! The writer of Majma’ Al-Buldan writes about Isfahan: “Recently and previously, there has
been much damage in Isfahan due to the biases of the Shafiite and the Hanbalite and many
quarrels between them. Whenever one group wins, it ravages, dismantles and sets on fire the
other group’s districts. No contract prevents them from so doing.”[1]

[1] The Encyclopedia of Muhammad Farid Wajdi, Dar Al-Kutub Al-limiyyah, Vol. 1, p. 247.
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The same is quoted from Mir’at Al-Jinan.[1] In Nayshapur too, there was a big quarrel between
the Hanafite and the Shafiite in which schools and marts were burnt and many Shafiites were
killed. Then they won over the Hanafites but overdid in revenge. All these occurred in AH 554,
Such also happened between the Shafiite and the Hanbalite in 716.[2] The same events happened
in Baghdad in 323.[3]

Many similar happenings have taken place, some of which are mentioned in the worthy book Al-
Imam Al-Sadiq wal Madhahib Al-Arba’a.[4] You may suppose that these disputes only involved the
public and that the scholars of the four Islamic schools did not have any role in them. But
unfortunately the fact is that the leaders of all these disputes or most of them were the scholars
who stimulated the public by their verdicts.

As an example, Shaykh lbn Hatam Hanbali claimed that one who is not Hanbalite is not Muslim.[5]
Meanwhile Shaykh Abu Bakr Mugri Wa'iz believed in the blasphemy of all the Hanbalite.[6] Also
Muhammad Ibn Musa Hanafi, the judge of Damascus died in 506, is quoted as saying, “If affairs
were governed by me, |

[1] Vol. 3, p. 343.

[2] Ibn Kathir, Al-Bidayah wa'l-Nihayah, Vol. 4, p. 76.
[3] Ibn Al-Kathir, Al-Kamil, Vol. 3, p. 375.

[4] Vol. 1, p.190-206.

[5] Quoted from Tadhkirat Al-Huffaz, Vol. 3, p. 375.
[6] Quoted from Shadharat Al-Dhahab, Vol. 3, p. 253.

138

Presented by http://www.alhassanain.com & http://www.islamicblessings.com



would take Jizyah[1] from the Shafiite.” In the same vein, Abu Hamid Tusi, died in 567, have said,
“If I was in control, | would take Jizyah from the Hanbalite.”[2]

These ignorant biases worsened to such an extent that they reached books of biography (Rijal)
and some people were described as ‘doubtful’ and ‘liar’ only because of their belief. Sabuki says:
“Ignorance and bias are more than alteration and adaptation in historians, and | have seen few
history books lacking these. The history of our teacher, Dhahabi—May God forgive him—with all
his comprehensiveness is replete with prejudice. He has taunted Muslims, who are selected
servants of God, very much. He has gone too far, deviated from the truth and insulted Shafiite and
Hanbalite Imams, but he has praised the Anthropomorphists excessively.

Hafiz Salah says: “Hafiz Shams Al-Din Dhahabi, there is no doubt in whose piety, has been
overcome by argumentation, aversion of interpretations and unawareness of purifying to such an
extent that have deviated his nature badly.”[3]

[1] A kind of tax charged from believers of other Heavenly religions in lieu of their non-acceptance
of Islam and covering the cost of administration and their security in an Islamic country.
(Translator)

[2] Al-lmam Al-Sadig wal Madhahib Al-Arba'a, Vol. 1, p. 190.
[3] Tabagat Al-Shafi'iyyah, Vol. 1, p. 190.
139

Furthermore, some of them have fabricated traditions on their Imams’ virtues and attributed to
the Prophet (a.s) wrongly, like what is falsely narrated from Prophet (a.s) about Abu Hanifah,
“God’s Prophets take pride in me and | take pride in Abu Hanifah. Whoever likes him has also liked
me and whoever dislikes him has disliked me,”[1] and so on.[2]

Other traditions have been fabricated in the vices of other Islamic schools’ founders, as Ibn Hajar
says about Muhammad Ibn Saeed Tawarrugqi, “He is among the fabricators and has fabricated
inappropriate issues about the trustee... like this tradition wrongly narrated from the Prophet,[3]
“A man will soon come from my nation, called lbn Idris (Shafi’) whose danger is worse than that of
Satan.”

Concluding Abandonment or Permission of Practicing ljtihad

Some cases of biases of these four Islamic schools’ followers were mentioned. It is thus clear what
they did with the Ahl al-Bayt’s religion! Many alterations, adaptations and fabricated traditions for
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eliminating the

[1] Al-Dur Al-Mukhtar fi Sharh Tanwir Al-Absar, Vol. 1,p. 53-54.

[2] Like what is said in praise of Shafi'i which is more a kind of reproach, as Fakhr Razi quotes from
Harmalah: "Shafi'i took his tongue out and reached it to his nose; that is why he was so powerful
in speaking and eloquence." See Managqib Al-Imam Al-Shafi'i, p. 35.

[3] Lisan Al-Mizan, Vol. 5, p. 179.
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light of the Ahl al-Bayt![1] Of course, a few true quotations can be found with some impartial
people who were moderate to some extent. Anyway, confining ljtihad to the four jurisprudents
(of the four Islamic schools) is an unprecedented issue. It is true that throughout history,
sometimes a religious sect overcame another, but it has been a political issue depending on the
whims of the rulers and leaders. For instance, when Abu Yusuf, Abu Hanifah’s student, was
appointed as the chief judge of the state, he gave dominance to the Hanafite jurisprudence and

their judges.

Other instances of this you can see in the book entitled Tarikh Hasr Al-ljtihad (The history of the
abandonment of ljtihad) Historians’ statements show that the official and effective dominance of
these four Islamic schools and restriction of others has occurred almost in the seventh century. If
truth be told, practicing ljtihad must be allowed and understanding religion must not be restricted
to what Malik, Abu Hanifah, Shafii and Ibn Hanbal have understood from it. Reference to the
predecessors is only true in traditions, not ljtihad.

[1] See Sharh Nahj Al-Balaghah of Ibn Abi'l-Hadid, Vol. 11, p. 44.

Wuzu (Statutory Ablution) in Allah’s Book and the Prophet’s Tradition
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One of the rules on whose necessity and conditions for performing the five daily (obligatory)
prayers all the Muslims have consensus is the purity (Taharah). One for whom the obligatory
bathing (Ghusl) is not necessary can accomplish purifying by ablution. Some actions and
conditions of the ritual ablution, like whether to wash or rub the feet, are subject to controversy.
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Most Sunni scholars believe that washing the feet in ablution is compulsory, but the verdict of all
Shia jurisprudents is to rub them. In case rubbing is incumbent, should it be done all over the
foot? Or is it enough to rub the feet from the toes to the ankles?

At the outset of this discussion, we direct the attention of the gentle readers, and mostly our
Sunni brethren, to some points:

A) Most of the beliefs and rituals which are now considered as Islamic certainties have not been
so at the time of the Companions, their followers and even one or two generations after them. In
fact, there has been controversy over these issues among scholars and jurisprudents in the past,
but
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due to political and practical concerns, some of the opinions (and sometimes even one opinion)
have dominated others over time. Clearly, in such a situation, scholars and thinkers may be
frightened by the dominance of an opinion and attempt to find reasons and argumentation,
though unjustified, for it. The reason behind this is that they have been brought up on respecting
that opinion and have accustomed to it. Later, they have faced the same thing in their exchanges
with their fellows in the society. Leaving such an opinion is hence very difficult, since it is deeply
internalized in one’s soul and mind. But reason and justice requires that we save ourselves from
these jams and try to think logically and independently and choose accordingly. Our present
discussion is one of the clearest evidences of this issue.

B) The main source for the inference of religious rulings is the Holy Quran that is away from any
untruth and everything should refer to it. If a tradition or some traditions are against the Word of
Allah, they are surely invalid and should be ignored. So, if traditions were contrary to each other,
i.e. some were in accord with Allah’s Word and some against it, those in apparent accordance
with Quran are certainly preferable. Of course, if the traditions in apparent contrast with Quran
are not opposed by other traditions, some people may use them for the interpretation of Allah’s
Book, leaving the face of Quran. However, it is not the
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case if there are other opposing traditions, since the proof of a tradition is lost due to the
contradiction to other traditions and therefore there remains no proof for rejecting the face of
Quran. The Holy Prophet (a.s) says in this regard:

| o) uad o CliS Al Gl 4815 a8 G Uil o, “Compare my traditions with the Word of Allah. If it
was in accord with Quran, (you will find out that) it is really my statement.”[1]
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C) Shia jurisprudents refer to traditions quoted from the Ahl al-Bayt for proving the rulings of
ablution, like other rulings. Based on Thagalayn tradition and other traditions, they not only take
traditions from the Ahl al-Bayt (a.s) as proof but also prefer them to other traditions, as
acknowledged by some Sunni scholars. For instance, when Hakim Nayshapuri speaks of the most
valid documents and the best narrator chains, he mentions some of the Companions but first of
all he says:[2]

“The most valid tradition narrated from the Ahl al-Bayt (a.s) is Ja’far Ibn Muhammad (Imam Sadiq)
from his father (Imam Bagir), from Ja’far’s grandfather (Imam Sajjad) from Ali (a.s), provided

[1] Kanz al-Ummal, Al-Risalah, No. 992; Al-Jami' Al-Saghir, 1st ed., Dar Al-Fikr 1401, No. 1151.
[2] Ma'rifa Ulum Al-Hadith, p. 54.
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that the narrator from Ja’far is trustee.”[1]

About the document of the famous tradition known as Salsalat Al-Dhahab (Golden Chain)[2]
narrated by Imam Riza (a.s), from his father from his grandfathers from the Messenger of Allah
(a.s), Ahmad lbn Hanbal says, “If this document is read to an insane, he will be surely healed.”[3]

Our emphasis here is on the traditions quoted by the Sunni, but some of the traditions quoted by
the Ahl al-Bayt (a.s) from the Holy Prophet are mentioned, too. Our purpose is for our Sunni
brothers in this age to know, like their great scholars at the first centuries after the emergence of
Islam, that these rulings are not especially for the Shia; rather they can be obtained through the
traditions of themselves. Also some of the Companions, their followers and some others who are
accepted by both the Sunni and the Shia believe in these rulings and verdicts, too. It is hoped that
these scientific discussions make the

[1] In these cases, the tradition is narrated from Imam Sajjad (a.s) from Imam Husayn (a.s) from Ali
(a.s).
[2] A divine tradition in which the Exalted God states:

AV A V) B ilas (e 083 Silas Gal Ga 12
"The phrase "There is no God but Allah," is My fort. Whoever comes to My fort will be safe from

My chastisement."
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[3] Ibn Hajar Asqalani, Al-Sawa'ig Al-Muhrigah, p. 122.

145 two Islamic sects approach each other, preventing the adversaries of Islam and Quran from
enjoying their differences. This illumination may, by God’s favor, make those who are of opinion
and do not consider taqlid as limited to “the four Islamic schools”, choose this opinion, as did their
scholars previously.

D) The contradiction seen among the traditions are of different sources, not just due to
fabrication and wrong attribution to the Messenger of Allah (a.s), though alteration is the main
source. Qurtubi has some viewpoints about the traditions’ quotation and alteration. He says, “One
should not heed what liars and fabricators have said about the virtue of reciting some Quranic
chapters and other deeds. The liars have fabricated these with different purposes. Some of the
apostates by doing these aimed at making doubt among the people and some others did so as a
result of their whims.[1] As Nuh Maruzi fabricated some traditions in virtue of the Holy Quran’s
chapters one by one. When he was asked about his intention, he answered, “I saw people turning
away from the Quran and going toward the jurisprudence of Abu Hanifah and Maghazi of lbn
Ishaq, so | fabricated these traditions for God’s sake!” Qurtubi then continues, “Avoid what Islam’s
opponent and miscreants have established [1] They supposed they fabricate traditions for God's
sake.
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for encouragement or warning! The most harmful of these is a group known as being ascetic who
supposed that they fabricated traditions for God’s sake. People trusted them and hence accepted
what they fabricated. They were misled and led people astray, too.”[1] Nevertheless,
contradiction is found in some traditions since the narrator may not have noticed situational[2] or
textual[3] signs, or if he has noticed them, he has not mentioned them because the signs had
been clear to him. For example, he has brought a conditional rule as full or a full one as
conditional. Some other sources of contradiction can be thought of which are included in Dirayah
and Usul books in detail.

E) As understood from reference books of traditions, prayer and ablution were stipulated in the
religion from the beginning of the Prophet’s Mission, since the Messenger of Allah (a.s) prayed
along with Ali

[1] Tafsir Qurtubi, 2nd ed. Dar Al-Shu'ab, Egypt 1372, Vol. 1, p. 78.

[2] Situational signs include the state of people involved in question and answer, and conditions of
time and place while asking and answering. In the present discussion, the issue at stake is that the
narrator may not have attended these conditions while narrating the tradition, (Editor).
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[3] Textual signs are words and phrases in traditions that bear special meaning. The issue at stake
here is that the narrator may have narrated the tradition headless of these words' sensitivity and
special connotation, not bringing the original words (Editor).
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(a.s) and Khadijah (a.s).[1] Ibn Majah in his Sunan, Hakim in Mustadrak and Tabari in his Tarikh
quote Abbad Ibn Abdullah as saying that he heard Ali (a.s) saying: Ul X 4 s&15 48 g’y Ul 5 33000 &Y
Y e 58 g V) RN o) & O, | am God's servant and the brother of His Messenger,
and | am the greatest truthful. No one would claim this after me except a liar. | prayed seven years
before other people did.”[2]

Though prayer had been included in the religion from the beginning, there is consensus that the
Ablution Verse (5:6) has been descended in Medina[3], as this verse is in Al-Ma’ida Chapter, which
was revealed in Medina.[4] Of course, as is evident from some of the verses in this Chapter, some
verses of it have been revealed toward the end of Prophet’s life. Keeping this in mind, there is
likelihood that at first, ablution was different regarding

[1] Sirah by lbn Husham, Vol. 1, p. 260; Tarikh Ya'qubi, Vol. 2, p. 23.

[2] Sunan Ibn Majah, Dar lhya; Al-Turath Al-Arabi 1395, Vol. 44 (in the same page it is quoted from
Al-Zawa'id, "This document is true." Mustadrak, Dar Al-Ma'rifa, Beirut 1406, Vol. 3, p. 112; Tarikh
Tabari, Dar al-Ma'arif, Egypt, Vol. 2, p. 310.

[3] Jalal Al-Din Suyuti, Al-ltgan fi Ulum Al-Quran, Vol. 1, p. 133.

[4] Ibid.
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its conditions and details, and after the revelation of the honorable verse, the previous tradition
about the ablution was abrogated. Some traditions imply the same concept, too. Therefore by
rejection of some traditions because of their contradiction, we do not intend to deny them totally.
Perhaps the narrators have quoted an abolished ruling headless of its being abolished or heading

its clear abolition.

With regard to the above-mentioned facts, we present the honorable verse of ablution (wuzu)
and dry ablution (tayammum) and discuss it in details.

Presented by http://www.alhassanain.com & http://www.islamicblessings.com



Almighty God says:

A Gl 1 5T 13 i T sl 1 sl 6 28 g5 2Kl ) (8 all 1 Aty a2 &EA T ) ekl () K A
\j)@uu\jﬁsu_mf}\é;)m,\gghnesuwhu\jnwyguA\eh\,m;u\M 1 la e ) 4000
a3 2oaily A e 35 00 Jadal &K G DA (S0 5y a8l 2 s Kile a€lal 5K,

O you who believe! when you rise up to prayer, wash your faces and your hands as far as the
elbows, and rub your heads and your feet to the ankles; and if you are under an obligation to
perform a total ablution, then wash (yourselves) and if you are sick or on a journey, or one of you
come from the privy, or you have touched the
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women, and you cannot find water, betake yourselves to pure earth and rub your faces and your
hands therewith, Allah does not desire to put on you any difficulty, but He wishes to purify you
and that He may complete His favor on you, so that you may be grateful. (5:6)

The Quality of Washing the Hands

The first issue of difference in ablution between the Sunni and the Shia is the quality of washing
the hands. The Shia, when washing the hands during the ritual ablution, begin from the elbows
down to the fingertips, while the usual method among the Sunni is the reverse, i.e. they start from
the fingertips up to the elbows. Of course, this is not a basic difference. All the Sunni jurisprudents
consider the Shia’s method in washing the hands as true. That is right! Some of them state that in
some cases beginning from the fingertips is recommended. Nawawi in his Al-Majmu’, says, “Abu’l-
Qasim Saymuri and his friend, Mawirdi, in the book entitled Hawi say that it is recommended to
start from the fingertips during washing the hands in ablution. So, one should pour water to his
palm and reach it to the elbow by the palm of the other hand. The natural flow of water is not
sufficient. And if someone else pours water for him in ablution, it is recommended to pour water
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from the elbow to the fingertips and one who pours water should be on the left side.”[1] Also, a
part of Al-Figh ala Al-Madhahib Al-Arba’a reads: “One of the recommendations in ablution for the
Shafiite is to begin from the front part of the organs (the fingertips) provided that the water is
taken by handfuls from a bowl or a vessel. But if someone else pours water or water pours from
something like a trumpet, it is recommended to begin from the elbows.”
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Except the Shafiite, others have quoted the virtue of beginning from the fingertips when washing
the hands in the ritual ablution. As far as the author scrutinized, no Sunni jurisprudent knows
beginning from the fingertips compulsory. A point worthy of mentioning about washing the hands
is that the elbow should certainly be washed, as stipulated in traditions narrated by both the
Sunni and the Shia:

08 s OIS G e B ale ol s 13 Lt 5l 2Ll L& 4385, Jabir said: The Holy Prophet (a.s) always
washed the elbows in ablution.

The honorable verse states the same thing too, because the word “ sJ|” (into) is used as meaning
“g0” (with) implying that the elbow should also be washed to the

[1] Abu Zakariyya Muhyi Al-Din lbn Sharaf Al-Nawawi, Al-Majmu’', Dar Al-Fikr, Vol. 1, p. 394.
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sufficient extent. The lexicographers and jurisprudents have stipulated this fact. The usage of
“sJ|” with the meaning “go” is not limited to this verse only, since both in Allah’s Word and in
Arabic, it is frequently found, such as in 11:52, 4:2 and 3:52. In Arabic language, there is a proverb
supporting this claim.[1] But Sharih Razi has proposed the meaning of addition. Undoubtedly the
theme of the honorable verse is that hands should be washed including the elbows and the word
“sJI” (to) means inclusion, but the verse does not include the quality of washing the hands.[2] [1]
An Arabic proverb says:

S50 a8

[2] Other jurisprudents propose the possibility of the meaning 'end' for 'wJ|' but this is not to say
that the thing to be washed (hand in this case) is limited to this extent and that ' wJ|' means the
end point in washing since beginning from the elbow when washing the hand in ablution is agreed
upon by all Muslims.

The quality of washing the hand in the honorable verse: We should see what '« J|' (to) means and
to which verb it belongs. There are two possibilities; the stronger one is that it means " go" (with)
and belongs to the verb 'wash.' In this case, the verse does not include the quality of washing the
hands at all, and we should obtain it from traditions; since this verse only implies that hand should
be washed along with the elbow, but does not say anything if the hand should be washed
beginning from the elbow or the fingertips. The other, yet weaker, possibility is that 'wJ|' (to)
means 'the end point.' In this case, we should see to which verb 'sJ|' belongs. If it
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belongs to "l¢l_wel" (wash), the verse means that the elbow is the end point of the hand to be
washed in the ablution. In other words, washing the hand should begin from the fingertips and
end in the elbow. At the first glance, 'sJ|' may seem to belong to "lsl_.c¢l", But with further
attention, it becomes clear that 'wJ|' (to) cannot belong to " |¢|_w&l" (wash), because when "'
is used to mean the end point of something, the action before the end point should be repeated
before the final action. As in the phrase, " o o vl 4y ,_" (beating to death), in which the
action before the end point (beating) is repeated before the end point (death).

But it is not true to say "4il# 1) & ¢ule" (killing to death). The question here is that if the
mentioned condition exists in the honorable verse, i.e. whether or not the action before the end
point is repeated before " 3l ,_o" (elbows). The answer is negative, because the action before the
end point is "washing the hand" and it is not repeated before "the elbows." The reason is that
"hand" includes the fingertips and the arms and the parts between them, and when "washing the
hand" is completed, washing "the elbow" is done too and "washing he hand" cannot be repeated
before "the elbow." As a result, if 'wJ|' means the end point, it cannot belong to "lgl__u&l", since
the mentioned condition is not present, i.e. the action before the end point is not repeatable
before it. So, 'wJI' should be considered to belong to something else and that is the verb | skiui"
(exclude), which is omitted here. In this case, the meaning of the verse becomes, "Wash your
faces and your hands, but exclude up to the elbows." Of course "washing the hands and excluding
up to the elbows" can be in two ways; first, not to wash from the fingertips to the elbow and wash
from the elbow to the arm; and second, not to wash from the arm to the elbow and wash
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Most Shia scholars, based on traditions, believe that beginning from the elbow is mandatory when
washing the hand in ablution, but some others reject the proof of these traditions and believe
that traditions only prove the desirability and preference of beginning from the fingers when
washing the hands in ablution. Consequently, to them, washing the hands from the fingers is
allowed and does not nullify the ablution. Among the believers in this issue is Sayyid Murtaza
Alam Al-Huda, in one of the two quotations attributed to him.[1] Ibn Idris Hilli, in Sara’ir, explicitly
accepts this quotation and about adducing it, he says: “...since the Exalted God has ordered us to
wash the hands in the ritual ablution and one who washes his hand from the fingers to the elbow
has undoubtedly done his duty.”[2]

The Quality of Rubbing the Head

Another controversial issue in the ablution is the quality of rubbing the head. The Shia rub only
the front part of the head, while most Sunnis rub most or all the head. In from elbow to the
fingertips. But no one has ever said not to wash from the fingertips to the elbow. Therefore, the
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only true sense is not to wash from the arm to the elbow, but to wash from the elbow to the toes.
This possibility is quoted by Ibn Husham from some grammarians and he has not rejected it. See:
Mughni Al-Labib, Vol. 2, section 5 (Editor).

[1] Al-Intisar, p. 16.
[2] Al-Sara'ir, Vol. 1, p. 99.
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fact, this difference is not so controversial and many jurisprudents do not consider rubbing the
entire head as obligatory. For instance, Imam Shafi’i considers the least amount of rubbing
sufficient. In Bidayat Al-Mujtahid, we read the following:

Scholars have reached consensus that rubbing the head in the ritual ablution is compulsory, but
they are not in agreement about the amount of it. Malik believes in the obligation of rubbing the
whole head. Shafi’i and some of the followers of Malik and Abu Hanifah believe that only rubbing
a part of the head is necessary. These disciples of Malik have determined a one-third amount for
rubbing the head. Some others have set the two-third amount. Abu Hanifah says that the amount
is one-fourth. Moreover, Abu Hanifah has determined a part of the hand to rub with, saying:
“Rubbing the head with less than three fingers is not enough.” Shafi’i has determined no
limitation for the hand nor for the head.[1]

Ibn Rushd then adds:

The main reason for this difference is that “=” (to) has two meanings in Arabic; (1) Addition, as in
23:20, and (2) division. [1] Muhammad Ibn Ahmad lbn Muhammad lbn Ahmad Ibn Rushd Qurtubi,
Bidayah Al-Mujtahid, Published in Egypt, Vol. 1, Kitab Al-Taharah, Kitab Al-Wuzu, 2nd section,
Question 6, p. 11.
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The usage of “=” for division in Arabic is undeniable as agreed upon by the grammarians of Kufah.
People who know this fact consider as obligatory rubbing a part of the head. They have referred
to the tradition of Mughirah who said: “The honorable Prophet (a.s) performed ablution and
rubbed the front part of the head and upon his turban.”

Ibn Qudamah writes in his Al-Mughni, “It is also narrated from Ahmad that he deems legal rubbing
a part of the head.” He then continues, “Abu Al-Harith says: “l asked Ahmad, ‘Does it suffice to rub
just a part of the head and leave other parts?’ He answered, ‘Yes, it is sufficient.””[1] It is narrated
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that A’ishah, Uthman and Ibn Umar rubbed the front part of the head during the ritual
ablution.[2] In Al-Mughni, Hasan, Sufyan Thawri, Awza’i and other opinionists are said to believe
in rubbing a part of the head.[3]

In arguing for the obligation of rubbing a part of the head, some grammarians are quoted as

o“-n
-

saying, “When “2” is added to the object of a verb which is transitive per se, it refers to division,

such as in the honorable

[1] Al-Mughni, Vol. 1, Bab Al-Siwak wa Sunnah Al-Wuzu, Question 28, p. 175.

[2] Vol. 1, p. 111.

[3] Ibn Qudamah, Al-Mughni, Vol. 1, Bab Al-Siwak wa Sunnah Al-Wuzu, Question 28, p. 175; Al-
Majmu', Vol. 1, p. 433.
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“ 7
-

verse | skl }ia,ué’)g (rub your heads), but if the verb is not transitive by itself, the “ =" refers to
addition, such as in 22:29. Some have argued that “~”, when added to a noun, refers to the fact
that a part of that noun is intended. Abu Al-Su’ud, in the exegesis of the honorable verse says, “It
is proved that “=” adds a sense of containing to the verb. Perhaps, it is said that it does not mean
to rub all the head, unlike | 53313 & ¢ 'y which resembles God’s saying “sSag > |sl_wéld” (wash
your faces.) Therefore, the great majority of Sunni jurisprudents believe that rubbing a part of the
head is sufficient. All Shia scholars believe that rubbing a part of the head is obligatory and
consider necessary rubbing the front part of the head. However, there is controversy on
determining its amount. What is common among Shia jurisprudents is that naming (something)
rubbing the front part of the head would suffice.[1] The proof for this famous statement is valid
traditions of the Ahl al-Bayt (a.s).[2] We bring here one of these traditions narrated by Imam Bagqir
(a.s):

Zurarah asked the Imam (a.s), “How do we know that rubbing a part of the feet is enough?” Imam
Bagir (a.s) replied:

L5150 A8 ey bl om0 e all g o g 0555 4 SIS (30 0 5 0 5 025 057 st ) ob 525 [1] That s
if someone is seen to have rubbed, that suffices even if it has been the least amount (Editor).

[2] Madarik Al-Ahkam, Vol. 1, p. 208.
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O Zurarah! This is the word of the Messenger of Allah (a.s) and the same is true in what has been
revealed of Allah’s Book; since Allah states, “wash your faces;” so, He told us to wash the whole
face. Then He said, “and your hands as far as the elbows.” Then He distinguished these two
proceeding statements saying, “Rub your heads.” When He said, “your heads,” He taught us that
rubbing will be done with part of the head, as He had attached the ruling of the hands to that of
the face, so He stated, “and your feet to the ankles.” Thus, by attaching the ruling of the feet to
that of the head, He taught us that rubbing a part of the feet is sufficient.

As is evident from this tradition, Imam Bagqir (a.s) has adduced both the Prophet’s tradition and
the Quran’s surface and lexical aspect. To Shia jurisprudents, rubbing the head is recommended to
be horizontally and with three closed fingers in amount.
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Rubbing or Washing the Feet?

The most controversial issue in the ritual ablution among the Sunni and Shia is what to do about
the feet. Most of the Sunnis, following the idea of the four Islamic schools, believe that the feet
should be washed up to the ankles, but some of grand Sunni jurisprudents and all the Shia believe
that what is ordered is rubbing the feet up to the ankles, not washing them.

Some Sunni jurisprudents believe that both rubbing and washing are valid and still some others
have issued verdicts to perform both of them. The honorable verse, about our duty toward the
feet in ablution says:

ALyl s i gd 'y é‘ﬂ&jj Y aSll, And rub your heads and your feet to the ankles.

Among the usual pronunciations, the word “a~_SI>,|” (your feet) has been pronounced in two
ways: one with the jarr (genetive case) vowel (/i/ sound) and the other with the nasb (accusative
case) vowel (as the vowel sound in English ‘lab’). We now discuss either pronunciation to
understand our true duty as stipulated in the Holy Quran.

Pronunciation with jarr vowel (arjuli)

\”

Anyone who has a minimum knowledge of Arabic language agrees that when “ S ) (your feet)
is pronounced with jarr vowel, it is added to “,ug3,” (heads), and whatever rule is mentioned for

“heads” is applicable to the feet. This is not in considerable
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difference with the case it had directly said, “~Sl> ;L | g5—wwol” (rub your feet).

One may claim that although the statement apparently stipulates that “ ~_SI>,1” (your feet) is
added to ‘head’ and has the same rule as the head, external reasons[1] indicate that ‘feet’ do not
have the same rule as of ‘head’ and they should be washed, not rubbed. Our answer is that, first,
as it will be discussed later, there are no such valid and unquestionable reasons.[2] Second; if we
suppose that there are such reasons, their proof is not certain. On the other hand, the explicitness
of the statement in the verse makes altering it very obscene, away from God’s Glorious Word,
which is of the best degrees of eloquence. If ‘feet’ is not added to ‘heads,’ not having its rules, it
should probably be added to ‘your hands’ and hence washed. But in this case too, pronouncing
‘your feet’ with jarr vowel would be unjustifiable. The only apparently justified argument posed by
some people to justify the vowel jarr for ‘feet’ without being attached to ‘heads’ is jarr, because of
an adjacent noun. They say ‘your feet’ actually has nasb vowel, but since it is adjacent with ‘your
heads,” which has jarr vowel, it has become of similar feature. These people have cited instances
of ‘jarr because of an adjacent noun’ mentioned in ancient Arab poems and proverbs.

[1] That is religious reasons other than this honorable verse.
[2] Section "Ablution in tradition."
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The counter argument for ‘jarr due to an adjacent noun’

The answer lies in Ibn Husham’s Mughni Al-Labib, the second rule of section eight, where he
writes:

Scholars believe that jarr due to adjacent noun is rarely used for description or emphasis; but jarr
due to an adjacent noun cannot occur in case of nouns joined by conjunctions, since conjunctions
do not allow vowels to be extended to the following noun.”[1] Sayrafi and Ibn Jinni have basically
rejected jarr due to the adjacent noun.[2]

One may object to this explanation citing an ancient Arab poem as example; yet, lbn Husham
himself replied to such an objection in the Fourth Section of Mughni Al-Labib quoting some
people as saying that in case of an agent or an adjective, normally with nasb vowel, it is basically
allowed to add a noun with vowel jarr to them. They give evidence from an ancient Arab poem,
too.[3] When an agent has a sense of past tense, it is only added to another noun, but it cannot
affect the vowel of that noun. It is now clear that jarr due to adjacent noun is not a grounded
possibility. [1] Mughni Al-Labib, Vol. 2, p. 895.
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[2] Ibid.
[3] Mughni Al-Labib, Vol. 2, Part 4, ma aftariqu fihi ismul fa'il wa sifat al-mushabbaha, p. 600.
161

In general, we conclude that, first; some grammarians such as Sirafi and Ibn Jinni have basically
rejected the rule of jarr due to an adjacent vowel. Second; if we accept this rule, the scholars (as
to Ibn Husham) have said that there are very rare instances in cases of description and emphasis,
but not in connection to a previous manner as in our case. Further, how can one interpret the
Holy Quran with such a rare possibility? The Holy Quran is the most eloquent of the words which
men and jinn are unable to replicate. Is it not imposing one’s own unjustified inclination to the
Holy Quran?

Another instance of jarr due to an adjacent noun

Some people may say that the rule under discussion appears in verses other than the Ablution
Verse, as in ”(;;’a} ¢e” (56:22, in which “ 7 is pronounced with jarr vowel, though lexically it
cannot be added to ”g.—ﬁbii-:” (with globes) since the verse does not mean that ‘the youths’ go
round about with ‘beautiful ones.’ So, it should have jarr due to the adjacent “ t—i‘}S\-' LB&)—JB” and
added to “ 5‘43; & 54527 which has nasb vowel. Also, in case of the honorable verse “({Juy Wi
Jal 3 e B (el S ) sl (55:35, some people have pronounced “ julsi” with jarr, while it is
added to “ bl 45" which has nasb. They argue that grammarians and interpreters believe that
justifying the jarr vowel due to its adjacent noun is only a possibility and not completely valid.
About the phrase “ -uc ,9>", Zamakhshari says: “If the two nouns are pronounced as having jarr
vowel, there are two possibilities: first, that it is connected to “a—ill wlis «8”

162

(56:12). Second, this phrase is connected to “ £I” (goblets) because the meaning of the verse
supports so. Hence, as is evident, Zamakhshari has not posed the issue of jarr due to an adjacent
noun. The above-mentioned possibilities have been also mentioned in Mughni. The author of
Kashf is quoted as saying, “jarr due to an adjacent noun is a weak possibility or it is totally
rejected, in case of the non-adjacent nouns.”

Still other people have mentioned another reason for “ J> ,1” (the feet) taking a jarr vowel, in
order not to accept rubbing for the feet. They have stated that the connection of “ > ,|” (the
feet) to ”U.Ji)” (the head) is not because of their identical rule of rubbing; rather since washing the
feet may lead to wastage, ‘feet’ has been connected to ‘head,” implying that in washing the feet,
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care must be taken not to waste water. This is so weak a statement, as is evident.

It thus became clear that in the honorable verse of ablution, the jarr vowel of “J>,1” (the feet)
due to an adjacent noun is not true, and the only valid contribution is connecting it to “ ASw 3§ ,”
(your heads), which proves the correctness of rubbing the feet.

Pronunciation with the nasb vowel (arjula)

In case “a~—Sl>,1” (your feet) is pronounced with nasb vowel, it is understood by anyobe familiar
with Arabic that it is connected to “,u94,” (heads). In other words, it is connected to the position
of it in the sentence, since

163

“99,-" per se, is the object of the verb “lg>_.ol” in the sentence and its underlying vowel is
nasb. Connecting a noun to another’s position in the sentence exists in books of Arabic grammar

and there are so many evidences on it.

If someone says that “a~_SI>,1” (your feet) is connected to “xS;s—l” (your feet) in the previous
sentence, our answer is that this is a rare possibility, because the first sentence is finished and
nothing is expected to follow. The next sentence is started; and to connect “J>,|” to the first
sentence at this place is away from eloquence. Surprisingly, some people have claimed that unlike
washing, the amount of rubbing is not limited in religion, and since “~_Sl>,|” (your feet) is limited
(to the ankles), it should be connected to something whose rule is washing, i.e. “ S,»—l” (your
hands). This is so strange an argument, because it is a prerequisite. One who considers rubbing of
“J>,1” as compulsory rather than washing it, will inevitably consider it limited. In this case, the
two sentences become even more compatible; since in the first one there are two body parts to
be washed (The face and the hands), one of which is limited (The hands) and the other unlimited
(The face), and in the second sentence there are two body organs to be rubbed (the head and the
feet) one unlimited (The head) and the other limited (The feet). Further, the compatibility of the
two pronunciations (jarr and nasb) is the best evidence that “~_SI>,|” (your feet) cannot be
connected to “Sal” (hands), since in the first possibility, we clearly proved that pronouncing with
jarr vowel, the
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honorable verse stipulates to the obligation of rubbing the feet.

The claim that rubbing means washing or is rubbing in case of the head, but washing about the
feet is a very ungrounded one. The reason is that in this verse and the like, ‘washing’ and ‘rubbing’
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have been used in contrast to each other, as some people have said, In Quran, rubbing is
mentioned, but in tradition, washing is considered obligatory.” This sentence indicates that by
rubbing, they mean ‘touching with the hand. In fact, they believe what is in tradition is washing
and hence found Quran and tradition in apparent contrast.

Moreover, if we suppose rubbing as meaning washing; is there any evidence in Quran perse other
than evidences outside it posed by some people? Is there any difference between “Ig>_.uolg

m—Sl> 19 SS_w§y” in Ablution Verse and “dlio pSus—lg sS8g> 95 [9>_u0ld” in the verse
expounding the Tayammum (Dry Ablution)? This illuminates the invalidity of another justification.

Ablution in the Prophet’s Tradition

Some people have claimed that traditions imply the obligation of washing the feet in the ritual
ablution and there are no valid traditions for rubbing them. This claim has led them to justify and
interpret the honorable verse of ablution against its apparent meaning. The counter argument to
this claim is that so many valid traditions stipulate to the obligation of rubbing, not washing the
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feet. The readers’ attention is hereinafter directed to some traditions narrated by the Sunnis:

e el o @bl 4 S Ladla Jie 0 Toa 200 agle ol s 0 L) Y 25 E0Ua 0 (38 4000 5 s ) LK 800l il
Juuad 425 4035 () (i pal) iy gl s )5 ) 00,

It is narrated from Rifa’ah lbn Rafi’ that he was by the Prophet (a.s) when said: “In fact, no one’s
prayer is acceptable until he/she accomplishes the ablution completely and correctly, as the
Almighty has stated, i.e. washes the face and the hands to the elbows and rub the head and the
feet to the ankles.[1]

As is evident, this tradition has clearly stated that the head and the feet should be rubbed. u—*b
O ) Lo d0 e ol s W gy lall e S,

Al-Bukhari, Ahmad, Ibn Abi Shaybah, lbn Abi Umar, Al-Baghawi, Al-Tabarani, Al-Bawirdi and others
have narrated Abbad Ibn Tamim Al-Mazani’s reporting his father’s saying: “I saw the [1] Sunan lbn
Majah. Vol. 1, section 57, tradition 460, No. 453; Sunan Abi Dawud, No. 730; Sunan Al-Nisa'i, No.
1124; Sunan Al-Darimi 1295 (Int'l No.)
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Messenger of Allah (a.s) performing ablution and rubbing his feet with water.”[1]
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Ibn Hajar Asqgalani has narrated this tradition in the biography of Tamim Ibn Zayd Ansari, saying,
“The narrators of the tradition are all trustworthy.” The stipulation of this tradition to the
obligation of rubbing the feet is also clear.

06 () sl O Wit Gt (sl e el (piasall Glo sl e b daa Tl ela 38 O i 2 e’y Jsm )
o S 4le ei“} 3h s die oJ)y 5l e i e ) JJS-‘ O sla, Jukd 435K 4G 55 D (maliaziy UG A3 Gy
anjlal 448 GREL S TG (ol 5 aie ) 53 B0 a5 ALT 5 B35 0i8: Lagihs (g 4330 L a5 e el 51 3y )
) 005 AT (155 L o 5 Lt § guass 535 ¢ g3l g 0U8: G (L) (52 ¢ g’y Iy il (Lo i ale g ¢
S S 4 guin's G ) L 28 agle ol |

It is narrated from Abu Matar that he said: One noon, as | was sitting in a mosque near Bab al-
Rahmah (A door in Kufah Mosque) with Amir al-Mu’minin (the Commander of the Believers) Imam
Ali (a.s), a man came and asked him to show him

[1] Al-Isaba, Vol. 1, p. 185, No. 843.
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the ablution as performed by the Messenger of Allah (a.s). Ali (a.s) called Qanbar (his servant) and
asked for a jug of water. Then, he washed his two palms and his face three times. Then he took
some of his fingers to his mouth (washing his teeth) and sniffed water twice or three times. Next,
he washed his forearms three times and rubbed his head once. Then he said, “Inside the mouth
and the nose are like the face and their outside parts are like the head (in ablution).” He then
rubbed his feet to the ankles while water poured from his beard to his chest. Then he drank water
and said, “Where is the man who asked me about the Prophet’s ablution? His ablution was like
this.”

In Tahdhib Al-Tahdhib, Ibn Hajar has cited Ibn Habban and Abu Matar among the trustee.

GE &) en B o3 il elay a8 25 Glala iy W1 3 ol Za $8IA Ll | 518: Uy el pria 341 Lo SSIRA Ll J6; &
Osmy 4 Wia 55 LS Ellia i (malinad (BEEL) 5 Sl 5 agd s UG oy anl g yelay 4,

Hamran says: Uthman asked for water and performed ablution. Then he smiled and said, “Will you

ask me why | smiled?” He was then asked, “Well, what made you smile?” He replied, “l saw the
Prophet (a.s) perform ablution as | have just done; he rinsed his mouth with water and
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sniffed it and washed his hands three times and rubbed his head and the top of his feet.”[1]
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The same tradition is narrated in Kanz Al-Ummal and Abu Ya’li is quoted as saying that this
tradition is true.[2] ....o 3 A8a Leb $le U 5 (malng g (345015 Jod 54555 T a1 )35 B BN a4

Abu Malik Ash’ari told his relatives, “Come to me to copy the prayer of the Prophet (a.s).” Then he
asked for water to perform ablution. He sniffed water and washed his face three times and
washed his (hands from) the elbows three times, and rubbed his head and the top of his feet.
Then they performed prayers.[3]

) Osmsy ) JLoa i agle L il fwas Sle 4825 42385 The Messenger of Allah (a.s) performed
ablution and rubbed on his shoes and his feet.[4]

[1] Musnad Abi Shaybah, Vol. 1, p. 18. Nearly the same is narrated in Musnad Ahmad, Musnad Al-
Asharah, No. 391 (Int'l No.)

[2] p. 442, No. 26886.

[3] Musnad Ahmad lbn Hanbal, No. 21825 (Int'l No.)

[4] Sunan Abi Dawud, Vol. 1, p. 41, No. 160, No. 138 (Int'l No.)
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It is narrated from Rubayyi’ that she said, “lIbn Abbas came to me and asked about the tradition |
have narrated—the one stating that the Prophet (a.s) washed his feet in ablution. So, Ibn Abbas
said, “People avoid anything but washing, while | find in Allah’s Book not but the obligation of
rubbing.”[1]

According to Al-Zawa’id, “The document of this tradition is true.”

Muhammad Ibn Jarir Tabari, in his Tafsir (exegesis of the Holy Qur’an) quotes Ibn Abbas as saying:
¢ slall il (liala,

Ablution contains two washings (the face and the hands) and two rubbings (head and the
feet).”[2]

Ibn Jarir Tabari writes in his Tafsir again:[3]

[1] Sunan lIbn Majah, Vol. 1, p. 156, No. 458, No. 451; Musnad Ahmad, No. 25773 (Int'l No.)
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[2] Tafsir Tabari, section 6, p. 82.
[3] Tafsir Tabari, Section 2, p. 82.
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Humayd Tuwayl says: Musa, son of Anas, told his father, O Abu Hamza! Hajjaj delivered a sermon
for us in Ahwaz; he reminded us of the ritual purity saying, “‘Wash your faces and your hands and
rub your head and feet. Indeed, nothing is dirtier in human body than the feet, so wash your
feet—both sides.’ Anas said, ‘The Almighty said the truth but Hajjaj lied. The Almighty says: Rub
your head and feet.” Humayd Tuwayl said, ‘Anas himself, when rubbing, wets his feet.’[1]

All the narrators of this tradition have been confirmed to be truthful[2] as Ibn Kathir does in his
Tafsir. As you see, Anas, a Companion of the Prophet, denies a person who obliges washing the
feet in the ritual ablution and believes that God has only stipulated rubbing. = L;.J JS*A JE; i)

Abi Ja’far said: “Rub your head.”[3]

Shi’bi is quoted as saying, “The feet should only be rubbed. Do you not see that some people rub
when they should wash and leave where they should rub?”[4]

[1] In his book, Al-Durr Al-Manthur, Suyuti narrates this tradition under the Ablution Verse,
qguoted by Sa'id Ibn Mansur and Ibn Abi Shaybah.

[2] See Tahdhib Al-Tahdhib.

[3] Tafsir Tabari, section 6, p. 82.

[4] Tafsir Tabari, section 9, p. 83
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It is narrated that Ikramah said: “The feet should not be washed, but rubbed.”[1]
There are a variety of such traditions.

In short, so many traditions have been narrated from the Holy Prophet (a.s), the Companions and
their followers deeming rubbing obligatory. Regarding the Holy Quran’s stipulation about the
obligation of rubbing and also the many traditions some of which are true, is it true to issue
verdict as to the obligation of washing the feet in ablution? If it is said that the Ablution Verse is
downplayed by the traditions, it would be answered: First, the Ablution Verse is in Al-Ma’idah
Chapter, and as we mentioned before, both the Chapter and the honorable Verse have been
revealed in the last years of the Prophet’s life and, hence, the possibility of canceling them is little.
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Second, opposing traditions, as narrated by Fakhr Razi and others, are interrupted[2] traditions,
which cannot abrogate the Holy Quran’s Verses.

The Ultimate Solution For The Problem Of The Traditions Of Washing (The Feet)

To ultimately solve the contrast between the traditions stating the washing of the feet (during the
ritual [1] Tafsir Tabari, section 6, p. 82.

[2] According to the classification of traditions (hadith), they are divided into successive and
interrupted. A successive tradition is that which is narrated from a variety of narrators of every
age who are away from alteration and mistake. An interrupted tradition is not so.

172

ablution) on one hand and the Holy Quran and the traditions stating the rubbing on the other, it is
more appropriate to say that in case the traditions narrated from the Holy Prophet (a.s) denoting
washing (the feet) are true, they are all from the time before the revelation of the Ablution Verse;
and this honorable Verse and the traditions of the rubbing abrogate them. Some people have
been unaware of this fact and issued verdicts based on the canceled traditions or believed in the
option to wash or rub. Still some others have obliged both of them. One may say that the
obligation of washing is reached upon by consensus,[1] which cannot be rejected. To answer,
there is no such consensus. For abolishing this suspicion, a reference to Islamic jurisprudence
books suffices. Bidayat Al-Hikmah, for instance, stipulates that this is a controversial issue,
reading:

Scholars have consensus that the feet are among the organs of ablution, but they do not agree on

their kind of washing. Some say that they should be washed. These are Sunni scholars. Others say

what is obligatory is to rub them. Still, others have said that both washing and rubbing are allowed
and they are up to the individuals themselves.[2]

Also, Ibn Qudamah says, in Al-Mughni, that washing the feet (in the ablution) is compulsory to
most of the scholars. He then reports from (Imam) Ali, Ibn Abbas,

[1] What is agreed upon by all Islamic scholars.
[2] Ibn Rushd, Bidayah Al-Mujtahid, Published in Egypt, Vol. 1, Kitab Al-Taharah, Kitab Al-Wuzu',
section 2, Question 10,p. 14.
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Anas and Shi’bi that rubbing them is obligatory; and he reports the option between rubbing and
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washing from lbn Jabir. Nawawi, in Al-Majmu’, says: Our disciples have quoted Muhammad lbn
Jarir as believing in the option between washing and rubbing the feet. Khattabi narrated the same
concept from Al-Jaba’i, the Mu’tazilite. Some who take in the surface indications of the traditions
have deemed allowable both washing and rubbing.

As you see, no such consensus exists among the Sunni scholars, let alone among the Shia, since
based on what is narrated by the Shia, the Ahl al-Bayt (a.s) have consensus on the obligation of
rubbing the feet in the ablution. But what is the amount of rubbing? That is an interesting
discussion per se, which requires an expanded opportunity and since | wanted to prepare this
article for the conference, | postpone this discussion to another time. | only remind that some
traditions, as mentioned before, read, “The Holy Prophet rubbed his head and the top of his feet.”
Also, various traditions about rubbing the shoes indicate that rubbing the feet to the ankles is
enough. Moreover, the application of ‘rubbing to the ankles’ and connecting it to “ AS. 3 ,” (your
hands) in the Ablution Verse is the best proof on the sufficiency of rubbing the top of the feet to
the ankles.

Tradition and Heresy in Adhan (Call to Prayer)

175

Adhan (call to prayer) lexically means ‘announcement,’[1] as the Exalted God states in the Holy
Quran:

S5 e Al £y I i 235 D SRV & 2 5 (e &S a4l 455 . And an announcement from
Allah and His Messenger to the people on the day of the greater pilgrimage that Allah and His
Messenger are free from liability to the idolaters. 9:3.

In religion, ‘adhan’ is used for naming a certain set of phrases. In this chapter, some issues about
adhan are discussed based on the Sunni documents hoping to be useful for those who follow the
best arguments and logic, rather than blind imitation, thus illuminating some uncertainties caused
by insufficient attention to the

[1] As is cited in Majma' Al-Bahrayn, Adhan comes from the root Idhn, meaning knowledge or
permission. Regarding the root of the word, there are two possibilities; (1) its original form is
Idhan, which means beliefe and granting, or (2) it may be Adhan. (Editor)
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documents of traditions, and lead to the unity of Muslims, God willing. The least advantage of this
discussion is for our Sunni brothers to understand that what their Shia brothers say about adhan
is supported by so many traditions narrated by the Sunni and acknowledged by great
jurisprudents and narrators.

Shia and the religious outset of adhan

All Imamiyyah jurisprudents, following the Ahl al-Bayt (a.s), believe that adhan began with God'’s
order and revelation to the Prophet’s heart. Various traditions have been narrated from the Ahl
al-Bayt (a.s) supporting this meaning:

Kulayni, in Al-Kafi, narrates:

R Qi e el ey ) oLl B8 il panil) 2y U S8 il 358 0 g
i Lo il agle i ol 5 Calas AN () il s Gald 2ak s S0 agde 4l s . Imam Bagir (a.s) said: When
the Messenger of Allah (a.s) was ascended to the heaven and reached Al-Bayt Al-Ma’mur,[1] the
prayer time came. So, (Archangel) Gabriel called out adhan and

[1] Al-Bayt Al-Ma'mur is the counterpart of the Holy Ka'ba (Allah's House) in the heaven around
which the angles revolve.
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igamah. The Prophet (a.s) stood in front and the angels and Prophets queued behind him.[1] ...\
Ld e oIVG e )y dl GSALT ) 4 sda Gle agle ZIAN (30 (e agle 230 (ala 5 Wl i) gy ) o
il agle a5 abu g 8 U e $Euaatd 06 an, J: § 3 Y0 AdkE, o3 2 le ale 2SE YOG aaled,

Imam Sadiq (a.s) said: When Gabriel descended to the Prophet (a.s) bearing adhan, his honorable
head was on Ali’s leg. Gabriel called out adhan and igamah. When the Prophet recovered back to
normal state, he asked Ali, ‘Did you hear that?’ ‘Yes!” he replied. ‘Did you memorize it?’ the
Prophet asked again. Ali answered, ‘Yes!” The Prophet stated, ‘Call Bilal and teach him the adhan.’
Ali called Bilal and taught him the adhan.[2]

These two traditions include two times of calling out the adhan by Gabriel, once for the Prophet in
his Ascension to heaven and the other for the religious declaration of it. Attention must be paid to
the fact that the frequency of a revelation, even if it is twice, is quite important.

[1] Al-Furu' min Al-Kafi, Dar Al-Kutub Al-Islamiyyah, Vol. 3, Bab bada'a Al-Adhan wa Al-lgamah wa
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fazlaha wa thawabahuma, p. 302, Hadith 1 and 2.
[2] Ibid.
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The viewpoint of the Sunnis

Sunnis in general have two viewpoints about the outset of the adhan in religion, regardless of its
features; the origin of adhan is (1) a revelation or (2) a dream.

In his book entitled Al-Mabsut, Sarakhsi says:

Abu Hafs Muhammad Ibn Ali denied that the origin of adhan is a dream. He said, “You are
attacking one of the religion’s clearest signs saying that it is proved by a dream. Never! Rather,
when the Prophet (a.s) was taken to Masjid Al-Agsa and was surrounded by the other Prophets,
an angel called out the adhan and igamah and the Prophet (a.s) prayed along with them. It is said
that Gabriel (a.s) descended with the adhan.”[1]

In Umda Al-Qari fi Sharh Sahih Al-Bukhari, it is recorded that Zamakhshari has quoted some
people that the adhan was descended by a Divine Revelation, not a dream.[2]

In Al-Bahr Al-Ra’ig, we read, “The origin of adhan is Gabriel’s adhan and igamah in the night of the
Prophet’s Ascension to the heaven, when the Prophet (a.s) led the prayer of the angels and the
Prophets’ souls. Then the dream of Abdullah Ibn Zayd is mentioned.”[3]

[1] Vol. 1, p. 128.
[2] Vol. 5, p. 107.
[3] Vol. 1, p. 268.
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Various traditions narrated by major Sunni narrators confirm that the origin of adhan has been a
revelation, not a dream: ...\& (s_ml (il (oa 51 40 ) 3N 33 4 44123 Y3, In the Prophet’s Ascension

to heaven, God revealed adhan to him, so he descended and taught it to Bilal.[1]
As you see, this tradition introduces revelation as the origin of the adhan in the night of the
Prophet’s Ascension. It has nothing to do with the issue of dream, since those narrating the dream

know it as a happening in Medina, long after the Prophet’s Hijra (migration to Medina) when
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Islam had been strengthened, prayer and fasting and zakat (Islamic statutory levy) had been
religiously established, the doctrinal provisions were established and the permissible and
prohibited issues were set up.[2] This is while the Prophet’s Ascension had occurred before Hijra
and from Masjid Al-Haram (The Sacred Mosque); therefore, as this tradition and other similar
ones stipulate, adhan had been religiously set up

[1] Fat'h Al-Bari, Dar Al-Kutub, Al-llm, 1410, Vol. 2, Kitab Abwab Al-Adhan, Bab Bad'at Al-Adhan, p.
100, another version: Fourth edition, Dar Al-lhya' Al- Turath Al- Arabi, p. 62. The same concept is
quoted by Mutaqqi Hindi from Tabarani from lbn Umar. See: Kanz Al-Ummal, Vol. 8, p. 329, No.
23138.

[2] Sirah by Ibn Husham, Vol. 2, p. 154.
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many years before Hijra.[1] Ibn Hajar Asqalani, in his exposition of Sahih Bukhari, and also Halabi,
in his Sirah, acknowledge this stipulation saying: “There are traditions stipulating that the adhan
was set up before Hijra in Mecca.”[2]

The only objection Ibn Hajar raises to the tradition quoted by Ibn Umar is due to the existence of
Talha lIbn Zayd in its document. He says about Talha, “He is denied.” But if one studies the
documents of traditions supporting the dream (as the origin of adhan), people would be seen who
are not so much different from Talha Ibn Zayd, if not worse than him. Hence, there is no sense in
preferring the traditions about dream.

08 ol O Jsias Jal Gl (e il ale el s YL Gaa il B85, Anas narrated that when the prayer
became obligatory, Gabriel ordered the Prophet (a.s) to call out the adhan.[3]

Based on this tradition, at the same time as performing the prayer was set up, adhan was
established. On the

[1] Fat'h Al-Bari, Vol. 2, Kitab Al-Adhan, Bab bada'a Al-Adhan, p. 62 and 63.

[2] Sirah Halabi, Vol. 2, p. 296, Bab "Bada'a Al-Adhan wa Mashru'iyyatih"

[3] Ibn Hajar Asqalani, Fat'h Al-Bari, First Edition, Dar Al-Ma'rifa, Vol. 2, p. 100; Fourth Edition, dar
Al-Turath, p. 62.
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other hand, the prayer was established from the very beginning of the Prophet’s Mission, so the
origin of adhan has nothing to do with the dream at all.
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WA G o O i ol AR 401 JIia) 2y 338 Coliad Avishah said that the Holy Prophet (a.s)
said: When | was ascended to the heaven, Gabriel called out the adhan. The angels thought that
he wanted to lead the prayer; but he led me forward and | led the prayer.[1]

30 G A A 30 8 i Hy O el (303808, 1) 2 A Gl e 613 o) Qi 20 541
SRR PV STRAE IS A AUV}

... (Imam Ali narrated) When God inclined to teach His Messenger the adhan, Gabriel brought the
Prophet a riding thing named Buraq and the Prophet mounted it... Then an angel appeared and
called out, ‘Allahu Akbar—Allah is Great’... Then the angel took the Prophet’s hand to lead the
prayer.[2] [1] Ibn Hajar Asqalani, Fat'h Al-Bari, First edition, Dar Al-Ma'rifa, Vol. 2, p. 100.

[2] Ibn Hajar asqalani, Fat'h Al-Bari, First Edition, Dar Al-Ma'rifa, Vol. 2, p. 100; Fourth Edition, Dar
Al-Turath, p. 62.
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After narrating this tradition, Ibn Hajar says: Ziyad Ibn Mundhir Abu Al-Jarud is mentioned in the
document of the tradition; he is abandoned.” In response to Ibn Hajar, it should be said that Abu
Al-Jarud is subject to controversy, but he is not as doubtful as those present in the tradition of
dream. So, there is no sense in preferring the traditions of the dream to these ones.

LA IS e el 0 L Lo (S a4l D) g Gulla b adalal | U SIN S3ie 131 O Lilaay: W) (S Sy
N W dilae G 335 0 amale 0, QB 4l Gt 5 e &) Uady 131 232 e @131 G5 on 3 sl iia dale
Osmay il Lom 2 e ali g by 218155702 050 Al ( gus .

Sufyan Al-Layl narrated that after what happened for Imam Hasan (a.s), he went to him in
Medina. There, a discussion posed about adhan. Some said that the origin of adhan had been the
dream of Abdullah lbn Zayd. Hasan lbn Ali (a.s) said, “The status of adhan is greater than that.
Gabriel called out the phrases of adhan, each twice and taught it to the Prophet (a.s) and called
out igamah once and taught it to him.[1]

[1] Al-Mustadrak, Maktaba Al-Matbu'at Al-Islamiyyah, Beirut, Vol. 3, p. 171, Kitab Ma'rifa Al-
Sahaba, Faza'il Al-Hasan lbn Ali (a.s).
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) Oy & i 20 e u»_gi (A:, I AL G5yl 4 &ala i 4gle 3N, Harun Ibn Sa’d reported form the
martyr, Zayd Ibn Al-Imam Ali Ibn Al-Husayn, from his grandfathers from Imam Ali that the Prophet
(a.s) learnt adhan in his Ascension Night when prayer became obligatory for him.[1]
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Abu’l-Ala’ said: | said to Muhammad lbn Hanafiyyah, “We believe that the origin of adhan had
been the dream of a man from the Ansar.” Muhammad Ibn Hanafiyyah objected sharply and said,
“You are attacking one of the roots of Islam and its teachings, supposing that adhan was
originated from a dream seen by one of the Ansar while a dream can be true or false, and is
sometimes a wrong illusion.” | said, “What | said about adhan is common among the public.” He
answered, “By God | swear that it is a false idea.”[2]

[1] Tahawi has cited this tradition in Mushkil Al-Athar. Also Ibn Mardiwiyh has quoted it from
Muttaqi Hindi in Kanz Al-Ummal. See: Kanz Al-Ummal, Part 6, p. 277, Hadith 397 (quoted in Al-
Nass wa Al-ljtihad, p. 205) Al-Musannaf, Vol. 1, p. 456, No. 1775 (quoted from Al-I'tisam, p. 30)
[2] Al-Sirah Al-Halabiyyah, Vol. 2, p. 297 (quoted from Al-I'tisam, p. 29)
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It is clear that Abd Al-Razzaq has narrated from Ibn Jurayj that Ata’ said, “Indeed, adhan was
descended from Allah, the Glorious.” [1]

On the other hand, some traditions attribute the origin of adhan to the dream of a man from the
Ansar called Abdullah Ibn Zayd about whom Tirmidhi says, “We know nothing about Abdullah lbn
Zayd truly narrated from the Holy Prophet (a.s) except this single tradition about adhan.” He also
quotes Bukhari as saying, “There is no tradition narrated by Abdullah Ibn Zayd except this one.”[2]
Bukhari and Muslim have not quoted these traditions in their Sahih books[3] and even Hakim has
not cited them in his Mustadrak. It thus becomes clear that these traditions have not been
acceptable on the side of these two scholars.

Hakim says,[4] “Abdullah Ibn Zayd is the one who dreamed of adhan; and Islamic scholars have
apparently accepted it. But because of the differences among the narrators, it has not been cited
in the two Sahih books.[5]

[1] Al-Musannaf, Vol. 1, p. 456, No. 1775 (quoted from Al-I'tisam, p. 30)
[2] Tahdhib Al-Kamal, Vol. 14, p. 541.

[3] Sahih Al-Bukhari and Sahih Muslim.

[4] Al-Mustadrak, Vol. 3, p. 336.

[5] Allamah Sharaf Al-Din writes down, "Here, Hakim says something which indicates his belief in
the invalidity of the traditions introducing a dream as the origin of adhan. He states, "The reason
why the two Shaykhs (Bukhari and
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Examining the Tradition of Dream

When the Prophet (a.s) ordered the Muslims to make a bell for calling the people to prayer, | saw
a man in my dream turning around me with a bell in his hand. | asked him, “O Servant of Allah! Do
you sell me this bell?” “What do you want it for?” he asked. | answered, “For calling the people to
prayer.” He asked again, “Do you want me to teach you something better than a bell?” | said,
“Yes, | do.” He said, “Say these phrases: Allahu Akbar (Allah is great) four times; Ashhadu An La
Ilaha Illa Allah (I testify that there is no deity but Allah) twice; Ashhadu Anna Muhammadan
Rasoul Allah (I testify that Muhammad is the Messenger of Allah) twice; Hayya Ala al-Salat (Hurry
to prayer) twice; Hayya Ala al-Falah (Hurry to salvation) twice; Allahu Akbar (Allah is great) twice;
La llaha Illa Allah (There is no deity but Allah).”[1]

He then paused for a while and added, “When you stand for offering the prayer, you may say:
Allahu Akbar (Allah is great) twice; Ashhadu An La llaha llla Allah (I testify that there is no deity but
Allah); Ashhadu Anna Muhammadan Rasoul Allah (I testify Muslim) have not mentioned the
tradition of Abdullah Ibn Zayd about dream and adhan is that Abdullah's death was prior to the
establishment of adhan." This is exactly what Hakim stated in part 4, p. 348; see Al-Nass wa Al-
ljtihad, p. 202.

[1] Sunan Abi Dawud, Kitab Al-Salat, Bab Kayfa Al-Adhan, No. 421 (Int'l No.)
186

that Muhammad is the Messenger of Allah); Hayya Ala al-Salat (Hurry to prayer); Hayya Ala al-
Falah (Hurry to salvation); Qad Qaamat al-Salat (Surely prayer is performed) twice; Allahu Akbar
(Allah is great) twice; La llaha llla Allah (There is no deity but Allah).” When | rose in the morning, |
went to the Messenger of Allah (a.s) and informed him of what | had dreamed. The Prophet (a.s)
said, “It has in fact been a true dream, God willing, so go with Bilal and teach him what you have
dreamed to call it out, since he has a better voice than you.” | went with Bilal and taught him the
adhan and he called it out.

Umar lbn Al-Khattab heard adhan while he was in his house. He came out while his cloth drew on
earth saying, “I swear by God Who appointed you rightfully for the Prophethood that | dreamed of
what he dreamed, too.” The Messenger of Allah (a.s) said, “Praise be to God!” Bayhagqi quotes
from a chain of narrators reaching Muhammad Ibn Yahya that among the traditions narrated by
Abdullah Ibn Zayd about adhan, none is more valid than this one narrated by Muhamad lbn Ishaq
from Muhammad Ibn Ibrahim Al-Taymi from Muhammad lbn Abdullah Ibn Zayd, because
Muhammad has heard this tradition from his father.
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We now discuss the validity of the document of this tradition, beginning from Muhammad Ibn
Ishag who is

187

the first one in the chain of narrators. Al-Darqutni writes about him, “Master scholars have had
controversy about him. He is not proof, though is regarded as a narrator.”[1] Also, Ahmad lbn
Hanbal has regarded Muhammad lbn Ishaq as doubtful in numerous traditions. Abu Dawud says,
“I heard Ahmad lbn Hanbal saying about Muhammad lbn Ishaq, ‘He was a man who narrated
traditions out of whim. He took other narrators’ books and adopted their traditions in his own
books.””[2] Also, Al-Maruzi says, “Ahmad Ibn Hanbal said, ‘Muhammad Ibn Ishaq altered the facts.
When he entered Baghdad, it made no difference for him whether to narrate traditions from Kalbi

o

or others.””[3] Hanbal Ibn Ishaq says, “I heard Ahmad Ibn Hanbal saying, ‘The speech of Ibn Ishaq
is not proof.””[4] Abdullah Ibn Ahmad also says, “I never saw my father considering traditions
quoted by lbn Ishaq as valid; rather he changed his traditions.” He was asked, “Can the traditions
of Ibn Ishaqg be dependable?” He replied, “They are not dependable.” Ayyub lbn Ishaq lbn Samiri
says, “l asked Ahmad, ‘Would you accept a tradition narrated only by lbn Ishag?’ He said, ‘No, By
God! | saw him narrating the speech of a group in one tradition without distinguishing each

individual’s speech

[1] Ibn Hajar, Tahdhib Al-Tahdhib, Vol. 9, p.43 and 44.

[2] Ibn Hajar, Tahdhib Al-Tahdhib, Hydar Abad 1326, Vol. 9, p. 43.

[3] Ibn Hajar, Tahdhib Al-Tahdhib, Vol. 9, p. 43.

[4] Ibn Hajar, Tahdhib Al-Tahdhib, Vol. 9, p. 44.

188

from another.””[1] About Ibn Ishaqg, Al-Maymuni narrates from Ibn Mu’in, “He was doubtful.”[2]
Al-Nisa’i says about him, “He is not a strong person.”[3] The document of this tradition is also
faulty on the side of Muhammad lbn Ibrahim Ibn Al-Harith Al-Taymi from whom Ibn Ishaq has
narrated the tradition. Al-Aqili quotes from Abdullah Ibn Ahmad, from his father who said about
Muhammad Ibn Ibrahim, “In his traditions, there are biases. He narrates unknown traditions.”[4]
Moreover, the document of the present tradition reaches back to Abdullah Ibn Zayd about whom

the viewpoints of Tirmidhi and others were mentioned.

For studying other aspects of the document and reviewing other traditions narrated about the
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dream as the origin of the adhan, you can refer to Al-Nass wa’l-ljtihad, case 23, Al-I'tisam bil Kitab
wa’l-Sunnah, discussion on Al-Tathwib fi Adhan Salat Al-Fajr and Tadhkira Al-Fugaha’, Vol. 3, p. 38
and 39.

The Chapters of Adhan and Igamah

Sunni jurisprudents have a lot of controversies regarding the chapters of adhan and igamah. Ibn
Rushd says,

[1] Ibn Hajar, Tahdhib Al-Tahdhib, Vol. 9, p. 43.
[2] Ibn Hajar, Tahdhib Al-Tahdhib, Vol. 9, p. 44.
[3] Ibid.

[4] Ibn Hajar, Tahdhib Al-Tahdhib, Vol. 9, p. 6.
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“Scholars have controversy over adhan holding four different views.”[1] Having mentioned these
four methods, he says, “The reasons for the different views held by these four groups are various
traditions narrated in this regard and the variation of common routine among the members of
each group over time.”[2] Yet, the main differences among Shia and Sunni jurisprudents are in

two issues; one is whether “c:iAa e pa Jaall” (Hurry to the best deed) is part of the adhan and
igamah, and the other is that if tathwib is permitted in adhan or not.

Hayya Ala Khayr al-Amal

Besides what is enormously narrated from the Ahl al-Bayt (a.s) about the inclusion of Hayya Ala
Khayr al-Amal in both adhan and igamah, various traditions have been narrated by the Sunnis.
Bayhaqi, in Al-Sunan Al-Kubra, has a chapter entitled, <b: W ¢5) 2 & Sle Ui Jaall “Chapter:
Narrations About Hayya Ala Khayr al-Amal” Here, we mention some of these traditions as quoted
from Al-Sunan Al-Kubra and other sources and then bring some Sunni scholars’ confirmation of
them.

Ibn Umar used to say, in adhan, Allahu Akbar and Ashhadu An La llaha llla Allah three times each.
[1] Bidayat Al-Mujtahid wa Nahaya Al-Mugtasid, Dar Ibn Hazm, Part |, Kitab Al-Salat, Chapter II, fi
Ma'rifa Al-Adhan wa Al-lgamah, p. 206.

[2] Bidayat Al-Mujtahid wa Nahaya Al-Mugqtasid, Dar Ibn Hazm, Part |, Kitab Al-Salat, Chapter II, fi
Ma'rifa Al-Adhan wa Al-lgamah, p. 206.
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Then, he probably said Hayya Ala Khayr al-Amal (Hurry to the best of deed) after Hayya Ala al-
Falah (Hurry to salvation).

The document of this tradition, as narrated in Al-Muwatta’ by Muhammad Ibn Al-Hasan Al-
Shaybani, is, “Malik narrated from Nafi’ and he narrated from lbn Umar that... etc.”[1] Regarding
the regularities common among our Sunni brothers, who can question the validity of this
tradition’s document? Bukhari, too, writes about this document, “The most valid documentation
of a tradition is that narrated by Malik from Nafi’ from Ilbn Umar. Hakim has quoted this
statement of Bukhari from Muhammad lbn Isma’il Al-Bukhari.[2] Ibn Hajar has also mentioned it
in the biography of Nafi’ in Tahdhib Al-Tahdhib.

Ibn Umar used not to say adhan when he was in travel; he rather used to say Hayya Ala al-Falah
and, sometimes, Hayya Ala Khayr al-Amal. Muhammad Ibn Sirin, about lbn Umar, said, “lbn Umar
used to say Hayya Ala Khayr al-Amal in adhan.” Nasir Ibn Dha’lug has narrated the same thing
about Ibn Umar while he was in a travel, as he has quoted from

[1] 2nd ed, p.55.
[2] From Ma'rifat 'Ulum Al-Hadith, p. 53, it is quoted that "Though Hakim and others are not
pleased with this statement."
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Abu Umamah.

Ibn Hazm, in his Al-Muhalla, writes, “It is indeed proven that lon Umar and lbn Umamah, son of
Sahl Ibn Hunayf, used to say in the adhan Hayya Ala Khayr al-Amal; and this has been proven by
the most valid documents.”[1] Ali Ibn Al-Husayn (a.s) used to follow Hayya Ala al-Falah by Hayya
Ala Khayr al-Amal in the adhan saying, “The primary adhan[2] was like this.”[3] Halabi, in Sirah,
says, “Ibn Umar and Imam Zayn Al-Abidin Ali Ibn Al-Husayn, after Hayya Ala al-Falah used to say
Hayya Ala Khayr al-Amal.”[4]

Whenever Ibn Umar said Hayya Ala al-Falah in adhan, he followed it by Hayya Ala Khayr al-Amal.
Then he said Allahu Akbar...[5] The editor of the book writes down as footnote, “This tradition is
narrated by lbn Abi Shaybah from Ibn Ajlan and Ubaydullah from Nafi’ from lbn Umar.[6] The

[1] Vol. 3, p. 160.

[2] The adhan revealed to the Prophet (a.s) by Gabriel.

[3] Al-Sunan Al-Kubra, Vol. 1, p. 424, 425.

[4] Vol. 2, p. 110 (quoted from Al-Nass wa Al-ljtihad, p. 207)
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[5] Al-Musannaf, vol. 1, p. 460, No. 1786.
[6] Al-Sunan Al-Kubra, Vol. 1, p. 145.
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narrators reported by Ibn Abi Shaybah are generally accepted by all Sunni jurisprudents.[1] Bilal
used to say Hayya Ala Khayr al-Amal during calling for the Fajr (Dawn) Prayer, but the Messenger
of Allah ordered him to say Al-Salat Khayrun Min al-nawm (Prayer is preferred to sleep)
instead.[2]

The only problem posed by the author of Majma’ al-Zawa’id about this tradition is the existence of
Abdul Rahman Ibn Ammar Ibn Sa’d among the narrators. However, by reference to Rijal books, it
becomes clear that no one has totally rejected him. Ibn Habban, in contrast, has considered him
among the trustworthy narrators. It is interesting that despite these valid traditions recorded in
the most authentic books of the Sunnis, Ibn Taymiyah says, “Hayya Ala Khayr al-Amal is added by
the heretic.”[3] Nawawi has rejected it in Al-Majmu’. The major problem that some people have
mentioned about Hayya Ala Khayr al-Amal is that the practice of lbn Umar and Abu Umamah, the
Companions, is not proof and the traditions about their practice are not successive.

[1] To investigate about any of these narrators, see: Tahdhib Al-Tahdhib.

[2] Nur Al-Din, Ali Ibn Abu Bakr Haythami, Majma' al-Zawa'id, Dar Al-Kutub Al-'llmiyyah, Beirut
1408, Vol. 1, Kitab Al-Salat, Bab Kayf Al-Adhan, p. 330.

[3] Quoted from Ta'lig of Muwatta', p. 55, No. 92.
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It should be said, in reply, that, first, some people regard the tradition and speech of the
Companions as proof, as is quoted from Abu Hanifah, “We follow whatever we inherit from the
Companions and investigate those of their followers and may oppose them.”[1] Sarakhsi, too, says
in Usul, “Our scholars, both the past and the late, have no difference in the fact that the speech of
a Companion is proof in an issue which cannot be obtained by Qiyas.”[2] In saying Hayya Ala Khayr
al-Amal, there is undoubtedly no analogy. Second, in some of the traditions, previously cited and
others, Hayya Ala Khayr al-Amal is attributed to the time of the Prophet (a.s) and his own
assertion.[3]

According to these traditions, the Prophet ordered to replace Hayya Ala Khayr al-Amal with Al-
Salat Khayrun Min al-Nawm in the adhan of the Fajr (Morning) Prayer; yet, this does not harm our
intention, since as is explicit

[1] Ahmad Ibn Abi Sahl Al-Sarakhsi, Usul, 1st ed. 1414, Dar Al-Kutub Al-limiyya, Beirut, Vol. 1, p.
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313.

[2] Usul, Vol 2, p. 110.

[3] Qushiji, a grand Sunni theologian, quotes from Umar that Hayya Ala Khayr al-Amal has been
common in the Prophet's age. He narrates that Umar said in a sermon, "Three things were
common in the Prophet's era from which | prohibit and for which | penalize: temporary marriage
(mut'ah), hajj tamattu' (a kind of the ritual pilgrimage) and saying Hayya Ala Khayr al-Amal in the
adhan." Then Qushji says, "This is not a fallacy of Umar since a jurisprudent's opposition to others'
views in jurisprudential issues is not regarded as heresy." See: Sharh Tajrid, p. 408.
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in the tradition, this substitution is only for the adhan of the Fajr Prayer. Therefore, the adhan of
the other Prayers should include Hayya Ala Khayr al-Amal as stipulated in the same tradition.
Moreover, this tradition is in contrast with the traditions that deny tathwib in adhan and shows
clearly that Al-Salat Khayrun Min al-Nawm is something added after the Prophet (a.s).[1]

The probability of the abrogation of Hayya Ala Khayr al-Amal is also impossible, since if it were so,
Ibn Umar, Abu Umamah and others would be informed and it would be meaningless to mention it
in their adhan. Furthermore, traditions narrated from the Ahl al-Bayt (a.s) stipulate that Hayya Ala
Khayr al-Amal is a major part of adhan in all occasions, which is revealed to the honorable
Prophet.[2]

[1] It is quoted from Ibn Abbas that Umar, the second caliph, ordered to exclude Hayya Ala Khayr
al-Amal for the fear that people may leave out Jihad (holy war) and turn to prayers instead. Not to
let the Muslims neglect jihad, he prohibited Hayya Ala Khayr al-Amal and ordered Al-Salat Khayrun
Min al-Nawm instead. But indeed the superiority of prayers over any other deed is a fact found in
other traditions, independent of adhan, and Islam knows the philosophy of its rules. In his Sunan,
Bayhagi quotes the Prophet (a.s) as saying, "Be it known to you that the best deed for you is the
prayer." See: Al-Sunan Al-Kubra, Vol. 1, p. 457.

[2] Jami' Ahadith Shia, Kitab Al-Salat, Chapter 17 on "adad fusul Al-adhan wa Al-lgamah wa
kiyfiyyatiha wa ilaliha" (phrases of adhan and igamah, their quality and justification).
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Discussion on Tathwib
The second issue of controversy among the Sunni and Shia jurisprudents is tathwib. There is also

controversy over it among the Sunni jurisprudents themselves. It has been said, “Tathwib means
return and is therefore returning to calling out to prayers. When it is called out Hayya Ala al-Salat,
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people are invited to prayers; when Al-Salat Khayrun Min al-Nawm is called out, there is a
returning to the same phrase which means inviting to the prayers. It is quoted from Al-Mughrib
that the traditional tathwib is the same calling out of Al-Salat Khayrun Min al-Nawm in the Fajr
Prayers twice and the recent one is calling out Al-Salat Al-Salat (prayer, prayer) or Qaamat Qaamat
(Prayer is established). Another meaning of tathwib is saying Hayya Ala al-Salat and Hayya Ala al-
Falah each twice between adhan and igamah.”[1]

Anyway, whatever meaning tathwib may have, it is not included in adhan and iqgamah, but is
something added later. Since the common meaning of tathwib is to say Al-Salat Khayrun Min al-
Nawm we focus on it in this discussion. Ibn Rushd in Bidayah Al-Mujtahid, about the controversy
over this issue, says:

The jurisprudents are not in agreement whether Al-Salat Khayrun Min al-Nawm should be said in
the Morning Adhan or not. Most of them believe that it should be said, but some do not agree
with it,

[1] Al-Mabsut, Vol. 1, p. 130; Al-Mughni, Vol. 1, p. 420; Al-Sharh Al-Kabir, Vol. 1, p. 399.
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since it was not so in the adhan of the Prophet. Shafi’i believes so. The difference in this issue is
that whether this phrase was said in the Prophet’s reign or added in Umar’s.[1]

The following is quoted from Al-Muhadhab:

In case of the Morning Adhan, after Hayya Ala al-Salat and Hayya Ala al-Falah, tathwib—saying Al-
Salat Khayrun Min al-Nawm should be added twice. But in the recent verdicts, to say this phrase is
undesirable.[2]

In Al-Majmu’, it is written that Abu Hanifah did not accept tathwib in this way and in Sharh Kabir,
some people such as Ibn Umar, Hasan, Malik, Sufyan Thawri, Ishaq and Shafi’i believe in tathwib
(in its common sense). Abu Hanifah said, “Tathwib between adhan and igamah for the Morning
Prayer is to say Hayya Ala al-Salat and Hayya Ala al-Falah each twice.[3] Nearly the same is
narrated in Al-Mughni.[4] Anyhow, in both books, the tradition of Abu Mahdhurah is adduced for
tathwib. This tradition says, “In case of the Morning Prayer, you should say, ‘Al-Salat Khayrun Min
al-Nawm...”

It should be born in mind that some people have considered tathwib as external to adhan. In Al-
Mabsut,
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[1] Bidayat Al-Mujtahid, Vol. 1, p. 106.

[2] Al-Majmu’, Vol. 3, p. 99.

[3] Al-Mughni and Al-Sharh Al-Kabir, Vol. 1, p. 399.
[4] Ibn Qudama, Al-Mughni, p. 420.
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after quoting a tradition, Sarakhsi says, “This tradition is an argument for tathwib being after
adhan (not a part of it).”[1] After some more lines, he says, “People created this tathwib.[2]
People of Kufah added Al-Salat Khayrun Min al-Nawm to the adhan and set the tathwib between
adhan and igamah as two times of Hayya Ala al-Falah.

Now that the controversy of the Sunni jurisprudents themselves about tathwib became clear, we
conclude that tathwib and even Al-Salat Khayrun Min al-Nawm is not included in adhan and to say
it between adhan and igamah is not recommended at all because nothing has been revealed
about it, nor is there any recommendation about it by the Prophet (a.s). Rather it is a phrase
included in adhan after the Prophet (a.s) by some of the Companions’ personal desire. Authentic
evidences, to be discussed later on, are present in the Sunni traditions proving our claim.

Scholars’ Views on the Origin of Tathwib
Imam Malik says, in Al-Muwatta’:

“It has been narrated to us that the caller to the Prayer came to Umar for the Morning Prayer and
found him asleep; he said, “Prayer is preferred to sleep. (Al-Salat Khayrun Min al-Nawm)” Umar

[1] Al-Mabsut, Vol. 1, p. 130.
[2] Al-Mabsut, Vol. 1, p. 130.
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therefore ordered to include this phrase in the adhan for the Morning Prayer.”[1] As is seen, it is
explicitly mentioned in this tradition that Al-Salat Khayrun Min al-Nawm is an addition to the
adhan made by Umar and has nothing to do with the original adhan of Islam. Thus Muhammad
Ibn Al-Hasan Al-Shaybani, in Al-Muwatta’, stipulates that Al-Salat Khayrun Min al-Nawm is not
related to the adhan. His exact viewpoint is that “Al-Salat Khayrun Min al-Nawm is said after the
adhan and since it is not a part of it, it is not obligatory to add.”[2]

Suyuti, in Tanwir Al-Hawalik, explaining the document of this tradition, says:
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What Malik has narrated from Umar is also narrated by Al-Darqutni in his Sunan with two
documents; one is narrated by Waki’, in his Musannaf, from Muhammad lbn Ajlan from Nafi’ from
Umar’s son from Umar who instructed his Muezzin (caller to adhan), “When you reach Hayya Ala
al-Falah in the Morning Adhan, you should say Al-Salat Khayrun Min al-Nawm twice.” [3]

[1] Al-Mutawwa', 2nd ed. Tahgiq Abdul Wahhab Abdul Latif, Kitab Al-Nida' Lissalat, p. 55.
[2] Ibid.
[3] Tanwir Al-Hawalik, Vol. 1, p. 93.
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Zurqani narrates the same issue in Ta’ligah.[1] Master Sunni biographists have validated the
narrators in both document chains and in general, there is no fallacy in the documents cited by
the Sunni jurisprudents.[2] Shawkani, about Al-Salat Khayrun Min al-Nawm, quotes the following
from Al-Bahr Al-Zukhar:

When Umar invented this phrase, his son told him, “This is heresy.” When hearing this phrase, Ali
is narrated as saying, “Do not add anything to the adhan.” The author of Al-Bahr Al-Zukhar, after
citing the tradition of Abu Mahdhurah and Bilal says, “If tathwib were religiously allowed, Ali, Ibn
Umar and Tawus would not deny it.” As a conclusion from the traditions, we accept this issue
(tathwib), not religiously, but if said as an additional part of adhan.[3]

It is narrated from Abu Hanifah from Hammad from lbrahim in Jami’ Al-Masanid...

| asked him about tathwib and he replied, “People have made tathwib and it is a good thing they
have made. Tathwib includes saying Al-Salat Khayrun Min al-Nawm twice, after adhan.” Imam
Muhammad Ibn Hasan Shaybani has cited this

[1] Al-Ta'ligah, Vol. 1, p. 25 (quoted from Al-Nass wa Al-ljtihad).
[2] For the biography of each of them see: Tahdhib Al-Tahdhib.
[3] Nayl Al-Awtar, Vol. 2, p. 43.
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tradition in Athar from Abu Hanifah saying, “This is Abu Hanifah’s statement and we follow it.”[1]
It is narrated from lbn Uyaynah from Al-Layth that Mujahid said: “l was with Ibn Umar when we
heard someone saying tathwib in the mosque. Ibn Umar said, ‘Let us get away from this

m

heretic.””[2] Abu Dawud narrates this occurrence from Mujahid about the Noon or Evening
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Prayer.[3]
Ibn Jurayj says:

Amr Ibn Hafs informed me that Sa’d, a muezzin, was the first to say Al-Salat Khayrun Min al-
Nawm. That was during Umar’s reign. At first, Umar told him that it was a heresy, but left it to
himself later. Balabil did not say adhan for Umar.[4]

Ibn Jurayj says:

Hasan lbn Muslim informed me that someone asked Tawus, “When was Al-Salat Khayrun Min al-
Nawm first called out?” He replied, “That was not called during the Prophet’s reign. After his
demise, in the reign of Abu Bakr, Balabil heard this phrase

[1] Jami' Al-Masanid, Vol. 1, p. 296 (as quoted From Al-I'tisam)
[2] Al-Musannaf, Vol. 1, p. 475.

[3] Sunan Abi Dawud, Vol. 1, p. 148, No. 453 (Int'l No.)

[4] Kanz Al-Ummal, Vol. 8, p. 357, No. 23251.
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from a man who was not a caller to adhan. So, he learnt it and called out adhan with it from then
on. Abu Bakr was a little while alive after this happening. Then in his reign, Umar said, “It would
be better if we prohibit Balabil from what he has invented.” But he apparently forgot this issue
and people called out adhan with this phrase up to the present time.[1]

Though a little difference is noticed between the first and second traditions, they share the same
concept; that is tathwib and Al-Salat Khayrun Min al-Nawm was established after the Messenger
of Allah (a.s). Anyway, the tradition of Malik with the document of Al-Darqutni and the testimony
of famous and master Sunni jurisprudents suffice for proving it.

Examining the Traditions of Tathwib

The traditions resorted to for proving Al-Salat Khayrun Min al-Nawm are all fallacious regarding
their documents. These traditions are mostly those narrated by Abu Dawud and Al-Nisa’i from
Abu Mahdhurah as is mentioned in Al-Mughni,[2] Al-Sharh Al-Kabir[3] and Al-Majmu’.[4] [1] Kanz
Al-Ummal, Vol. 8, p. 357, No. 23252.

[2] Al-Mughni, Vol. 1, p. 420.

[3] Al-Mughni and Al-Sharh Al-Kabir, Vol. 1, p. 399.

[4] Al-Majmu’, Vol. 3, p. 99.
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The tradition of Nisa’i
In Sunan Al-Nisa’i, the tradition is as follows:

Suwayd Ibn Nasr said: Abdullah narrates from Sufyan from Ibn Ja’far from Abi Salman that Abu
Mahdhurah said: “I called out adhan for the Holy Prophet (a.s) and | called out in the Morning
Adhan Al-Salat Khayrun Min al-Nawm.[1] The document of this tradition in Sunan Bayhagqi is in
this form: “It was narrated for us from Sufyan Thawri from Abu Ja’far from Abu Sulayman...” Abu
Salman is therefore replaced with Abu Sulayman. Bayhagi continues: “The name of Abu Sulayman
is Hommam Mu’adhin (muezzin).”[2]

In this document, Abu Salman or Abu Sulayman is named Hammam Mu’adhin and is an unknown
person. All that Ibn Hajar has brought about this man is that, “It is said that the name of Abu
Salman Mu’adhin is Hommam and he narrates traditions from Ali and Abu Mahdhurah. Abu Ja’far
Farra’ and Ala’ Ibn Salih Kufi narrate traditions on his authority.[3]

[1] Sunan Al-Nisa'i, Vol. 2, Bab Al-Tathwib fi Al-Adhan, p. 13. Nisa'i narrates the tradition with
another document, which again reaches Sufyan.

[2] Al-Sunan Al-Kubra, Vol. 1, p. 422.

[3] Tahdhib Al-Tahdhib, Vol. 12, p. 114.
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Beside the problem posed by Abu Sulayman about the document of this tradition, some believe
that Abu Ja’far whose name is in this tradition is not known and not the same person as Abu Ja’far
Al-Farra’. Nisa’i himself has mentioned this issue in Sunan.

The traditions of Abu Dawud

(1) Musaddad narrated to us from al-Harith Ibn Ubayd from Muhammad Ibn Abd al-Malik Ibn Abu
Mahdhurah from his father that his grandfather said: | said, “O the Messenger of Allah! Teach me
your way of saying the adhan!” The Prophet touched my head and said, “Say like this...” He
mentioned the phrases in adhan one by one until he reached Hayya Ala al-Falah; and then he said:
“In case of the Morning Prayer, say: Al-Salat Khayrun Min al-Nawm.[1]

In this tradition’s document, there is Muhammad Ibn Abd al-Malik about whom lbn Hajar narrates
Ibn Qattan’s saying, “He is unidentified and nobody has ever narrated a tradition from him except
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Harith.” After quoting the traditions of Thawri and Harith lbn Ubayd narrated by Muhammad lbn
Abd al-Malik, Ibn Hajar quotes Abdul Haq as saying, “We cannot adduce these documents.”[2]
Harith Ibn Ubayd is also subject of controversy.[3]

[1] Sunan Abu Dawud, Vol. 1, p. 136, No. 421 (Int'l No.)
[2] Tahdhib Al-Tahdhib, Vol. 9, p. 317.
[3] Tahdhib al-Tahdhib, Vol. 2, p. 149.
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(2) Al-Hasan lbn Ali, nicknamed Abu Ali, narrated to us from Abu Asim and Abd al-Razzaq from
Abu Jurayj that Uthman Ibn Sa’ib narrated from his father and the mother of Abd al-Malik Ibn Abu
Mahdhurah that Abu Mahdhurah narrates from the honorable Prophet (a.s) that Al-Salat Khayrun
Min al-Nawm is said twice in the Morning...[1]

In this tradition too, Uthman Ibn Sa’ib and his father are not known except by this very
tradition.[2] The mother of Abd al-Malik is also unknown. (3) Al-Nufayli narrated to us from
Ibrahim Ibn Isma’il Ibn Abd al-Malik that he heard his grandfather, Abu Mahdhurah, saying in the
Fajr Prayer Al-Salat Khayrun Min al-Nawm.[3]

This document is also invalid, since Ibrahim lbn Isma’il Ibn Abd al-Malik has explicitly been
criticized.[4]

In concluding from the traditions narrated about tathwib, it should be said that, first, as we know,
the documents of these traditions are doubtful and unacceptable. Second, even if these traditions
are not considered as doubtful, they undoubtedly cannot be followed. The

[1] Sunan Abu Dawud, Vol. 1, p. 136, No. 422 (Int'l No.)

[2] Tahdhib Al-Tahdhib, Vol. 7, p. 117; Vol. 3, p. 451; Vol. 12, p. 483.
[3] Sunan Abu Dawud, Vol., p. 137, No. 426 (Int'l No.)

[4] Tahdhib Al-Tahdhib, Vol. 1, p. 105.
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reason is that they are in contrast with those true ones stating that Al-Salat Khayrun Min al-Nawm
is a phrase added by people’s own approbation, after the time of the Prophet (a.s). As a result,
both groups of traditions are invalid and thus unacceptable. Therefore, there is no proof for the
inclusion of tathwib in the adhan, or its recommendation after the adhan.

Testimony to Ali’s (a.s) wilayah in adhan
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As the final discussion of this chapter, | quote the research-based statements of Allamah Sharaf
Al-Din, in Al-Nass wa’l-ljtihad, to illuminate the issue of the testimony to Ali’s (a.s) Wilayah in
adhan:

“Adhan includes eighteen phrases, in our view as followers of Imamiyyah; Allahu Akbar (Allah is
great) four times; Ashhadu An La llaha Illa Allah (I testify that there is no deity but Allah) twice;
Ashhadu Anna Muhammadan Rasoul Allah (I testify that Muhammad is the Messenger of Allah)
twice; Hayya Ala al-Salat (Hurry to prayer) twice; Hayya Ala al-Falah (Hurry to salvation) twice;
Hayya Ala Khayr al-Amal (Hurry to the best of deed) twice; Allahu Akbar (Allah is great) twice; La
Ilaha Illa Allah (There is no deity but Allah) twice.”

igamah is composed of seventeen phrases which are the same as adhan’s, each repeated twice,
except La llaha llla Allah (There is no deity but Allah) which is said once; and between Hayya Ala
Khayr al-Amal (Hurry to the best of deed) and
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Allahu Akbar (Allah is great), there are two times of Qad Qaamat al-Salat (Surely prayer was
established). Tribute to Muhammad and his Household (saying “aelll dia Ao a2as J 5 22as”
Allahumma Salli Ala Muhammad(in) wa Aali Muhammad) after mentioning the name of the
Prophet (a.s) is recommended as is completing the testimonies by the testimony to the Wilayah
and Imamate of Ali (a.s), in both adhan and igamah.

Whoever has denied the testimony to Ali’s Wilayah in adhan, regarding it as heresy, has made
mistake and has as uncommon belief. The caller to adhan in Islam [usually] added phrases to the
beginning and the end of adhan—phrases that are not derived from the religion, but still they are
not heresy and adding them is not forbidden. The reason is that the callers to adhan do not
consider these phrases as parts of adhan, and include them just due to the general arguments.[1]
The testimony to Ali’s Wilayah is subject to these general arguments. Moreover, short phrases
from the people themselves do not nullify adhan and

[1] 'General arguments' are religious reasons stating a general rule with no special instance, just
as true traditions consider mentioning the name of Ali (a.s) in adhan as recommended. Such
general arguments are valid until there are no other certain reasons to exclude adhan from these
rules. Hence, bringing Ali's name in adhan is recommended too. (Editor)
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igamah.[1] To say these during adhan and iqgamah is therefore not forbidden...”[2] Consequently,
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since naming Ali (a.s) is as worship, there is no doubt about the preference of mentioning his
name in general and in adhan, in particular. As Muttaqi Hindi narrates in Kanz Al-Ummal:

*L3 e 83e. Mentioning Ali’s name is as worship.[3]

[1] Sunni master scholars have consensus that additional words during adhan are lawful and do
not distort adhan. As is mentioned in Fat'h Al-Bari, "Permission of including words in adhan is
obtained from Bukhari's statements. Ibn Mundhir narrates the permission of including words in
adhan from Urwa, Ata', Hasan, Qutada, and Ahmad. Nakha'i and Awza'i agree about this
permission, though consider it as undesirable. Ibn Hanifa, Malik and Shafi'i allow it too, but
consider the omission of it more desirable. The only person forbidding the inclusion of words in
adhan is Thawri. See: Fat'h Al-Bari, Abwab Al-Adhan, Bab Al-Kalam fi Al-Adhan, p. 80 (Editor).

[2] Allamah Sharaf Al-Din, Al-Nass wa Al-ljtihad, p. 207 & 208.

[3] Vol. 11, p. 601, No. 32894; Jami' Al-Saghir, No. 4332; "lbn Asakir" has narrated this tradition in
"Tarikh Madina Dimashq" (The history of Damascus) with valid documents (Vol. 42, p. 356).

Simultaneous Performance Of Prayers

209 One of the issues, which is of great attention to the observers and is especially evident in
places of pilgrimage like Mecca and Medina, is that most of the Sunnis, even their travelers,
perform the five prayers at five distinct times and the Shia perform them as Jam’ Taqdim[1] or
Jam’ Ta’khir.[2] This difference is very astonishing for the public who are unaware of the
traditional and jurisprudential issues and also for most of the Sunnis who are used to
differentiating between the five times.

During the hajj pilgrimage, | met a young salesman in Medina who was originally Turkish. He asked
me, “Why do Iranians miss their Evening Prayer?” The simplest

[1] Jam' taqdim, or early co-performance, is performing the Afternoon Prayer after the Noon one
and performing the Night Prayer after the Evening one.

[2] Jam' Ta'khir or late co-performance, is performing the Noon and Afternoon Prayer together in
the afternoon, and performing the Evening and Night Prayers a little after the sunset.
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answer to persuade him in that short time was that at least they are travelers and it is permissible
for them to delay the Evening Prayer and perform the Evening and Night Prayers together.[1]
Further elaboration was not possible in that short period, but it can be deeply discussed with the
scholars to inform people of it and hence eradicate some false opinions. This is of course possible
if the scholars are not affected by the common habit and the status quo in the society, which
unfortunately sometimes happens. Fossilization of ideas in the people’s minds has basically been
one of the major problems of the Prophets in the course of history. The disbelievers are quoted in
the Holy Quran as saying:

35108 ) Gk Gl e 26 )5 e 2a 81 6585
Nay! They say: We found our fathers on a course, and surely we are guided by their footsteps.
44:22

Both the Shia and the Sunnis should therefore know that some of their habitual rules, which are
taken for granted, are not really self-evident in Islam; rather they have no true document. The
reason for the existence of these common habits has been the verdict of great scholars in some
cases, and political considerations in most others, while the same rules had not been common
previously [1] The author of Al-Bahr Al-Ra'iq says: "l saw many people, especially in hajj, who
performed two prayers together and did this following Imam Shafi'i: See Vol. 1, p. 267. Of course,
the type of travel, which allows for this, is subject to discussion.
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and had just been some alternatives beside others. Surprisingly, these habitual rules are evident
even in case of everyday duties of the Muslims, like ablution, prayer, etc. So painful it is! Muslims
who have seen the Prophet’s ablution and prayer everyday, have so much disagreement even in a
tangible issue like the crossed position of hands in prayers. Some prohibit it, others know it
undesirable and others permissible and still some others know it desirable. Some say the hands
should be placed above the navel, others believe they should be beneath the navel and so on,
while the Prophet performed prayer five times everyday, before all the Muslims and said:

ol L 3 sl al,

Pray as you see me pray.[1]

Whatever the reason for these controversies be, and regardless of their justifiability or
unjustifiability, it is evident that clarity of an issue for a certain group in by no means the proof of
it according to the Quran and tradition. In this discussion, we are to discuss, based on what was
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mentioned, performing the prayers together and their exact time to make it clear that
simultaneous performance of prayers is permissible in all conditions, according to authentic
traditions of the Sunnis. In fact, the Noon and Afternoon Prayers and also the Evening and Night
Prayers have the same time.

[1] Al-Sunan Al-Kubra, Vol. 2, p. 345.
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Prayer Times According to the Holy Quran

God, the Exalted, states in the Holy Quran:

481 I 03 i ) e N IR A &) GIA A 08 13
Keep up prayer from the declining of the sun till the darkness of the night and the morning
recitation; surely the morning recitation is witnessed. 18:78.

In this honorable verse, Almighty God orders the prayers from the declining of the sun until the
darkness of the night and also orders of performing the Morning Prayer, stating that the Morning
Prayer is witnessed by the angels of night and day. Considering the lexicon, traditions, exegesis of
the verse and the common sense, it is understood that the All-Wise God has ordered the five
prayers in this verse, determining their times. Ibn Faris says about the meaning of duluk
(declining):

The word has a root meaning ‘declining’ or ‘removing something from something else in a general
way.” When it is said, ‘It declined,” it means that it disappeared. Also, it means moving something
in a way that it does not remain in one place.[1]

[1] Mu'jam Magayis Al-Lugha, Vol. 2, p. 298.
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Ibn Athir, in Nihayah, supports this meaning, too. Azhari believes that declining of the sun is its
inclination from the center of the sky in the middle of the day. This way, the verse contains all the
five prayers and it means:

O Muhammad! “Set up prayers!” That is keeping up praying from the declining of the sun to the
darkness of the night. So, up to this part of the verse, four prayers are contained, i.e. Noon,
Afternoon, Evening and Night Prayers. The fifth prayer is included in “,_d)l ;| ,_35”, meaning
perform the Morning Prayer. Therefore, these are the five prayers Allah has considered obligatory
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for His Prophet and the ummabh. If we regard duluk as meaning the sunset, the verse will refer
only to three prayers.[1] In Arabic, &> means ‘declining,” that is when the sun passes the
longitude and when it rises or sets, because in sunrise and sunset, the sunlight declines, too. In
(the book entitled) Nawadir Al-I'rab too, the word means the height of the sun.

Mubarrid has also confirmed that duluk refers to the inclination of the sun toward west up to
sunset.[2] As a result, even though duluk may mean the setting of the sun, in this honorable verse,
the most suitable meaning is the declining of the sun from the center of the sky. Beside what was
narrated from Azhari and others in

[1] Evening, Night and the Morning Prayers.

[2] Majma' Al-Bayan, Vol. 6, p. 433.
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proving this meaning, various other traditions have also been narrated in this regard, two of which
we bring here:

08 Ol 3 smase oaay Al die JU; J a0l ia z‘mg\ﬂb;ﬁ,;g_f-umﬂ;ﬁgﬂl&gmg}sglw‘wg,ﬁm) a8
‘is’,e'].“.

Ibn Mas’ud—may Allah be pleased with him—said: The Messenger of Allah (a.s) said: “(Archangel)
Gabriel (a.s) came to me at the time of (duluk) declining of the sun and performed the Noon
Prayer with me.”

The same concept is narrated from other people such as Ibn Abbas, Anas, Umar, lbn Umar, Abu
Barza and others. It is also narrated from the Ahl al-Bayt (a.s) that duluk means declining, not
sunset.

(S5l uill) el (e Sy cadiam (408 Al g A,

‘Declining of the sun’ is its inclination toward the west and ‘the darkness of the night’ is the
middle of the night and ‘Quran Al-Fajr’ is the two-unit Morning Prayer.[1]

With regard to these various traditions, we cannot regard the two traditions narrated by Suyuti
from Ibn Mas’ud and Ali (a.s), implying that duluk means the sunset.
[1] Wasa'il Al-Shia, Abwab Al-Mawagit, No. 4799.
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Furthermore, these two types of traditions are in contrast. Supposing that the first group of
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traditions are not preferable and the invalidity of both types is proven, it undoubtedly becomes
clear that we should refer to the Holy Quran’s lexical level, which made it obvious that duluk in
the honorable verse means declining of the sun. That is why Shafi’i stipulates, “Duluk, in the verse,
stands for the declining of the sun.”

About the word §.€ (ghasaq) in the honorable verse, the author of Mu’jam Magayis Al-Lughah
says, “The root of ghasaq (darkness of the night) is (gh-s-q), which is grammatically perfect (sahih)
meaning ‘darkness.” The meaning of ghasaq is hence ‘darkness.’[1] Raghib says in Mufradat,
“ghasaq stands for the intensity of the darkness.” It is also quoted from lbn Abbas that the word
means the appearance of night and its darkness.[2]

Anyway, it seems that J—ll §uc means the middle of the night and this is more compatible with
what Raghib said in Mufradat previously quoted. So, it is very unlikely that J—Jll §u& refers to
sunset or the beginning of the night, because sunset is neither the intensity of the darkness nor
the appearance of the night. It is neither the darkness of the night nor the time for the Night
Prayer.

[1] Mu'jam Al-Magayis Al-Lughah, Vol. 4, p. 425.
[2] Al-Durr Al-Manthur, Vol. 4, p. 195.
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Examining the Honorable Verse

Now that the meanings of duluk, ghasaq and qur’an al-fajr are clear, we understand that God, the
Almighty, has ordered the performance of five prayers in this verse, mentioning the time of these
prayers. The verse states: perform prayers from the noon up to the middle of the night and
perform the Morning Prayer, too.

Accordingly, the time of the four prayers begins from the noon until the midnight. If we did not
have enough evidence that we should perform the Noon and Afternoon Prayers before the sunset
and the Evening and Night Prayers after the sunset, we could conclude from the verse that the
common time of these four prayers is from the Noon up to the midnight.

However, since there is firm evidence on the fact that the Noon and Afternoon Prayers should be
performed before the sunset and the Evening and Night Prayers after it, we have to restrict the
general significance of the honorable verse. In other cases, however, we can resort to the verse
and conclude: From the beginning of the noon until the sunset is the common time for the Noon
and Afternoon Prayers[1] and from the sunset to the first half (or the first one-third) of the night,
according to different views, is the common time for the Evening and Night Prayers.
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[1] Order should of course be maintained; i.e. first the Noon Prayer should be performed and then
the Afternoon Prayer and performing the Afternoon Prayer without performing the Noon Prayer
would be meaningless. Also, if there is time only for one prayer, the Afternoon should be
performed. The same is the case about the Evening and Night Prayers.
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That is why when Imam Bagqir (a.s) was asked about the Prayers ordered by Almighty God, he said:
“They are five prayers a day.” He was asked again: “Has Allah mentioned them in His Book?”
Imam Bagqir (a.s) stated:

3231 08 280 @55 ey a8 SLaN8 S0y ) ) 5l G (L6 509) el L o 510 il ) 522
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Yes, Almighty God said to His Prophet: “Keep up prayer from the declining of the sun until the
darkness of the night”. Duluk is the declining of the sun so, He has obliged the performance of five
prayers between the time of decline of the sun and midnight; and has determined the time of
them. ghasaq is midnight.[1] He, the Almighty, then said, “...and the morning recitation. Surely,
the morning recitation is witnessed.”

Razi acknowledges, in Al-Tafsir Al-Kabir, that the honorable verse implies the common time of the
prayers:

“If we interpret ghasaq as intense darkness, we would say that intense darkness appears at the
disappearance of the white twilight, which appears [1] Wasa'il Al-Shia, Abwab A'dad Al-Fara'iz wa
Nawafiliha, section 2.
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at the disappearance of the red twilight itself. The word wJ| (until) in the honorable verse shows
the end of a period. A rule, which is continued up to an ultimate period, would be permissible up
to the end of that period. As a result, performing all the prayers is permissible before the
appearance of the white twilight.”[1]

Furthermore, Razi says:

“If we take ghasaq as meaning the beginning of the darkness of the night, we can still get the
meaning of common time for all the prayers. If we interpret ghasaq as the beginning of
appearance of darkness, it would mean the sunset. So, what is mentioned in this verse would
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include three times: the decline of the sun, the beginning of sunset and before the sunrise. This
requires that, first, the decline of the sun be the common time for the Noon and Afternoon
Prayers and, second, the beginning of sunset be the common time for the Evening and Night
Prayers. Therefore, interpreting gahsaq as the beginning of the darkness requires that the
performance of the Noon and Afternoon Prayers or Evening and Night Prayers (simultaneously) be
permissible, unconditionally (whether in travel or not).”[2]

He then continues:

[1] Al-Tafsir Al-Kabir, Vol. 21, p. 27.
[2] Ibid.
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“But external evidences prove that simultaneous performance of prayers, while not being in travel
and with no special problem, is not permissible.”

We will soon show you that traditions prove the permissibility of simultaneous performance of
prayers while not in travel and unconditionally.

Alusi, in spite of his extreme bias, has implicitly acknowledged this meaning for the honorable
verse, saying:

“The permissibility of simultaneous performance of the prayers is something confirmed by true
traditions.”[1]

Simultaneous Performance of Prayers according to Traditions

This issue is so much taken for granted in the traditions that Sahih Al-Bukhari and Sahih Muslim,
the most reliable Sunni reference books of traditions, have frequently cited it. Ahmad Ibn Hanbal
has mentioned some of these traditions in his Musnad, which are also narrated in other sources.

Traditions in Sahih Muslim

In Sahih Muslim, there is a chapter entitled:
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[1] Tafsir Ruh Al-Ma'ani, Vol. 15, p. 132 and 133.
220
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Section: Simultaneous Performance of the Two Prayers while not being in Travel[1]

We hereinafter quote some of the traditions mentioned therein:

,__bj;day;@\gmﬁ@;;%}m M\;Lﬁ@g}ug;mg%gﬁgﬁy}ﬁ,
The Messenger of Allah (a.s) performed the Noon and Afternoon Prayers simultaneously and the
Evening and Night Prayers too, while he was not in travel nor was he in danger or fear.[2]

ot Oy il L 2 ae iy Dol Sl s Tasan Abnally 8 g o Wy i, 3,0 Y i Taal cpe s,
Abu Zubayr said: Sa’id narrated from lbn “Abbas that The Prophet (a.s) performed the Noon and
Afternoon Prayers together in Medina, and not in travel, without any fear. | asked Sa’id, “Why did
the Prophet (a.s) do so?” He answered, “| asked the same question from |bn Abbas and he

[1] Sahih Muslim, Vol. 2, p. 151. This title is omitted in Sharh Nawawi.

[2] Sahih Muslim, Vol. 2, Kitab Salat Al-Musafirin wa Qasriha, p. 151, No. 1146 (Int'l No.)
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answered, “The Prophet (a.s) did not want to take his nation into trouble.[1]

R PP I P ei-wj On el AT anlly o paall g elially A ARl (8 e A Y5l I1GTY
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Sa’id lbn Jubayr says that Ibn Abbas said: “The Prophet (a.s) performed the Noon and Afternoon
Prayers and Evening and Night Prayers simultaneously in Medina, without any fear nor in the
raining conditions... not to take his nation into trouble.[2]

I oA 8:;*33“9*&‘ 4”“‘-'3965“}\-'-‘@\4-\@ QP PIVEQECH ST T LA TP AR ')é-h' 1 J2e 5 el DAl
Caprall Jhe 5 sliall, JU: Ul Sl @iy,

Amr narrates from Jabir Ibn Zayd that lbn Abbas said: “We performed prayers with the Prophet
(a.s), once eight units (four units of the Noon Prayer and four units of the Afternoon Prayer) and
once seven units (three units of the Evening and four units of Night Prayers).” Amr says: | told Abu
Al-Sha’tha’, “I think the Prophet (a.s) delayed the

[1] Sahih Muslim, Vol. 2, Kitab Salat Al-Musafirin wa Qasriha, p. 151, No. 1147 (Int'l No.).
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[2] Sahih Muslim, Vol. 2, Kitab Salat Al-Musafir, p. 152, No. 1152 (Int'l No.)
222

Noon Prayer and hurried in the Afternoon Prayer and also delayed the Evening prayer, hurrying in
the Night Prayer.” He said, “I think so.”[1]

The second half of the previous tradition is not more than conjectures of the narrator himself; yet,
conjecture does not avail against the truth, as stipulated in the Holy Quran.

Ol Opmsy A1) Slom 280 ade b oo dipaally T iy sl Smally o yally s,

The Prophet (a.s) performed seven units and eight units of prayer in Medina—the Noon and
Afternoon Prayers, and the Evening and Night Prayers.[2]

In this tradition, disordered involution and evolution[3] is used, i.e. seven units of the Evening and
Night Prayers and eight units of the Noon and Afternoon Prayers.

[1] Sahih Muslim, Vol. 2, Kitab Salat Al-Musafir, p. 152, No. 1152 (Int'l No.).

[2] Sahih Muslim, Vol. 2, Kitab Salat Al-Musafir wa Qasriha, p.152, No.1153 (Int'l No.).

[3] A figure of speech in which a number of nouns or subjects mentioned successively are
followed or preceded by a corresponding number of adjectives or predicates. (Translator)
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Abdullah Ibn Shaqiq says: One afternoon, Ibn Abbas delivered a sermon until the sun set and the
stars appeared. The public said, “Prayer! Prayer!”[2] A man from Banu Tamim came saying,
“Prayer! Prayer!” repeatedly. Ibn Abbas reproached him and said, “Do you want to teach me the
Prophet’s traditions? | saw him performing the Noon and Afternoon Prayers together and the
Evening and Night Prayers simultaneously, too.” Abdullah Ibn Shaqiq said: | was not satisfied with
this claim, so | went to Abu Hurayrah and asked him about it. He confirmed the speech of lbn
Abbas.

LY Al sl U ks G Al L e J gy liagl 0 ade Wl
A man told lbn Abbas, “Prayer! Prayer!” Ibn Abbas did not say anything. The man repeated it

[1] Sahih Muslim, Vol. 2, Kitab Salat Al-Musafir, p. 152, No. 1154 (Int'l No.)
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[2] They meant it is time for the Evening Prayer. To them, the Prophet's tradition necessitates
performing the Evening Prayer at the sunset, not delaying it until the Night Prayer's time.
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three times and Ibn Abbas kept quiet. At the third time, Ibn Abbas reproached him and said, “Do
you teach me prayers while we performed prayers simultaneously in the Prophet’s time?”[1]

The traditions of Sahih Al-Bukhari

Bukhari, who has always attempted not to narrate anything in contrast with the governments’
policies and in accord with the tradition of the Ahl al-Bayt, narrates some of the aforementioned
traditions under different subtitles. Though other traditions are true according to this
presupposition, he has not narrated them and he himself is aware of the reason. Anyway, some
traditions, which stipulate the simultaneous performance of prayers unconditionally and even
while not in travel are narrated by Bukhari in his Sahih. In Chapter: Time of the Sunset, we read:

SR Y PR A NP AV I D LIV
Abdullah Ibn Abbas says: The Prophet (a.s) performed seven units (of prayer) once and another
eight units together.[2]

In Chapter: About The Night Prayer And Its Time And One Who Has Much Time For Performing It,
we read: [1] Sahih Muslim, Vol. 1, Kitab Salat Al-Musafir, p. 152, No. 1155 (Int'l No.) [2] Sahih Al-
Bukhari, Kitab Mawagit Al-Salat, Vol. 1, p. 140, No. 562 in Fat'h Al-Bari (No. 529, Int'l No.) 225 ...
obia Gl a2 e s oA sl

Ibn Umar, Abu Ayyub and Ibn Abbas said that the Prophet (a.s) performed the Evening and Night
Prayers simultaneously.”[1]

In Chapter: About one who doesn’t perform nafilah (optional prayer) after an obligatory prayer, it
is written:

i g G e e Tl g Tl Lol Ul oty i1 D30 5 022 5 5l 541
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Amr narrates from Jabir Ibn Zayd that lbn Abbas said: “We performed prayers with the Prophet
(a.s), once eight units (four units of the Noon Prayer and four units of the Afternoon Prayer) and
once seven units (three units of the Evening and four units of Night Prayers).” Amr says: | told Abu
Al-Sha’tha’, “I think the Prophet (a.s) delayed the Noon Prayer and hurried in the Afternoon
Prayer and also delayed the Evening prayer, hurrying in the Night Prayer.” He said, “I think so.”[2]
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In the same chapter, Part: Postponing The Noon Prayer To The Afternoon, we read:

[1] Sahih Al-Bukhari, Kitab Mawagit Al-Salat, Vol. 1, p. 141 (after No. 530).
[2] Sahih Al-Bukhari, Kitab Al-Jum'a, Vol. 1 (chapter 30, tradition 1174 in Fat'h Al-Bari and No.
1103, Int'l No.)
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Ibn Abbas said: The Prophet (a.s) performed seven units of the Noon and Afternoon Prayers and
eight units of the Evening and Night Prayers in Medina.

Ayyub said, “It might have been raining.” He said, “Maybe.”[1]

In Tuhfat Al-Bari, the author acknowledges, in this part, that the title does not fit the theme of the
tradition. It was more appropriate to entitle it “Chapter: On The Noon Prayer With The Afternoon
One And The Evening And Night Prayers.” He then concludes, “In Bukhari’s interpretation when
naming this chapter, there is fallacy and deficiency.”[2]

In Part: The Afternoon Time, we read:

Abu Umamah says: We performed the Noon Prayer with Umar Ibn Abdul Aziz, the Umayyad
caliph, then went to Anas Ibn Malik who was performing the Afternoon Prayer. | told him, ‘Uncle!
Which prayer were you performing?’ He

[1] Sahih Al-Bukhari, Kitab Mawagit Al-Salat, Vol. 1, p. 137, No. 543 (No. 510, Int'l No.)
[2] Tuhfat Al-Bari, Vol. 2, p. 292 (quoted from Masa'il Fighiyya by Imam Sharaf Al-Din, p. 14)
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said, ‘It was the Afternoon Prayer and this was the Prophet’s way of praying.’[1]

This tradition proves that Anas performed the Noon and Afternoon Prayers simultaneously
following the Prophet (a.s). It is very unlikely that Umar lbn Abdul Aziz had performed the Noon
Prayer at the end of the Noon Prayer time since in that case it was not surprising that Anas was
praying. Surprisingly, Anas narrates this way of praying from the Messenger of Allah (a.s), using
the word LS ‘we were’ and the present tense verb wl.oi ‘praying’ which show continuation of an
action, as was the case in one of the traditions of Ibn Abbas.
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Also, In Part: The Afternoon Time, we read:

G e &) iy i) om0 ade oy im Saal il A lesind el ¢ 8 G LeiDda,

Aishah narrated that the Prophet (a.s) performed the Afternoon Prayer while the sun was shining
and the afternoon shade had not appeared in his room yet (i.e. the sun was still in the middle of
the sky.)[2]
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[1] Sahih Al-Bukhari, Vol. 1, Kitab Mawagit Al-Salat, p. 183, No. 549 (No. 516, Int'l No.)

[2] Sahih Al-Bukhari, Kitab Mawagit Al-Salat, No. 512 (Int'l No.)
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The Prophet (a.s) performed the Afternoon Prayer when the sun was still shining in my room and
there was no sign of the afternoon shade yet.[1]

Muslim has narrated this tradition somehow differently. In any event, this tradition of Aishah as
well as the other traditions show that the Prophet (a.s) did not delay his Afternoon Prayer to a
time when the shade of objects is the same height or double the height of them; otherwise it was
meaningless for Aishah to say, “The sun was shining in my room and the afternoon shade had not
appeared yet.” Further, the room was small and even if its walls were low, the shade still
appeared very soon. | am certain that these traditions are the strongest arguments for proving the
common time of the Noon and Afternoon Prayers. Also, because there is a sense of continuation,
some may deduce from these traditions the early performance of the Afternoon Prayer. Anyhow,
they at least prove the permissibility of simultaneous performance of prayers.

The traditions of Musnad Ahmad

In Musnad Ahmad Ibn Hanbal, we read:
ilia a0 s A0 agle 2l Tild Lues Taile apes, &8 L U (Ui MTPRARMY ')e-h' 1 J5e 5 ylaall AT
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[1] Sahih Al-Bukhari, Kitab Mawagit Al-Salat, No. 513 (Int'l No.).
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Amr narrates from Jabir lbn Zayd that Ibn Abbas said: “We performed prayers with the Prophet
(a.s), once eight units (four units of the Noon Prayer and four units of the Afternoon Prayer) and
once seven units (three units of the Evening and four units of Night Prayers).” Amr says: | told Abu

Presented by http://www.alhassanain.com & http://www.islamicblessings.com



Al-Sha’tha’, “I think the Prophet (a.s) delayed the Noon Prayer and hurried in the Afternoon
Prayer and also delayed the Evening prayer, hurrying in the Night Prayer.” He said, “I think so.”[1]

ool Oy ) a i ade g 3 2 L il T L,

The Prophet (a.s) prayed seven units together and an eight unit in Medina, while he was not a
traveler.[2]

The traditions of other books

It is also narrated from Ibn Mas’ud:
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The Prophet (a.s) performed the Noon and Afternoon Prayers simultaneously and also the

[1] Musnad Ahmad Ibn Hanbal, Musnad Bani Hashim, Vol. 1, p 221, No. 1818 (Int'l No.)
[2] Musnad Ahmad Ibn Hanbal, Musnad Bani Hashim, Vol. 1, p 221, No. 1828 (Int'l No.)
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Evening and Night Prayers in Medina. He was asked about it and he said: “I did it (performed
prayers like this) so that | will not take my nation in trouble.[1]

It is also narrated from lbn Umar:
- - oo - ¥ N % T es - 2 s 27 - i. - - . - oA - s 353 9 - e Sl
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The Prophet (a.s) performed the Noon, Afternoon and Evening Prayers together, while he was not
traveler. Ibn Umar was asked: “Why did the Prophet do so?” He replied: “Not to take his nation
into trouble, in case someone performed the prayers together.”[2]

No contrasting tradition, containing the Prophet’s forbidding the simultaneous performance has
been ever narrated except what Hanash narrates from lkramah and from Ibn Abbas. Hanash has
been criticized by Bukhari, Ahmad and others. Narrating his tradition, Tirmidhi says, “He has been
weakened by narrators like Ahmad and others.”[3] Ikrimah, too, has been decided as doubtful.
Two other traditions have been narrated from Umar without being attributed to the honorable
Prophet (a.s)

[1] Al-Mu'jam Al-Awsat by Tabarani, Vol. 4, p. 252.
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[2] Abdul Razzag San'ani, Al-Musannaf, Nashr Al-Maijlis Al-limi, Vol. 2, p. 556.
[3] Sunan Al-Tirmidhi, Vol. 1, p. 356.
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both of which have been denied by Bayhagi. In short, none of the narrators have doubted the
validity of the traditions stipulating the simultaneous performance of prayers by the Messenger of
Allah (a.s).

Besides the mentioned traditions, there are various other traditions proving the permissibility of
simultaneous performance of prayers narrated from the Prophet on special occasions, like the
Arafah Day,[1] and Muzdalifah Night,[2] in travel and when raining. Also, other traditions prove
that the Noon and Afternoon Prayers and also the Evening and Night Prayers have common
times.[3]

Misinterpretations of the Traditions of the Simultaneous Performance of the Prayers

It is surprising that in spite of these clear and true traditions, habits were so much fossilized in the
minds of some people that they began misinterpreting the Prophet’s Traditions. The dear readers
have witnessed some of these misinterpretations in narrating the aforementioned traditions.
Surprisingly, having quoted

[1] Arafah Day is the ninth of Dhu'l-Hajjah (the twelfth lunar month of the Hijri Calendar). On this
day, Pilgrims (hajjis) should obligatorily stay on Mount Arafat from noon to the sunset (Editor).
[2] Muzdalifah Night is that lying before Eid Al-Adha when the hajjis should stay in Mash'ar Al-
Haram (Editor).

[3] Al-Sunan Al-Kubra by Bayhaq;i, Vol. 3, p. 169.
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the tradition of Ibn Abbas about the permissibility of simultaneous performance of prayers—
without any fear or condition of raining—Tirmidhi says, “People have discarded this tradition.”
Nawawi has stipulated, in his Tafsir,[1] that there has never been a consensus on discarding this
tradition.

In order to perform in contrast with the tradition, some people have misinterpreted it. Of course,
each group denies the interpretation of the others and they are all invalid indeed. Nawawi says:

“Some of the early master scholars have misinterpreted the tradition saying that simultaneous
performance of prayers have been due to the probability of rain, but this is so weak an
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interpretation because another tradition includes, ‘without fear or condition of raining.” Others
have misinterpreted that the simultaneous performance was practiced in the cloudy weather
when the Prophet (a.s) performed the Noon Prayer. When the clouds have gone and it became
clear and it was the time for the Afternoon Prayer, the Prophet performed the Afternoon Prayer.
This interpretation is invalid too, since it cannot be true about the Evening and Night Prayers. Still,
others have said that the Prophet (a.s) delayed the first prayer, performing it at the end of its time
and afterwards performed the next prayer at the

[1] Sharh Nawawi, Vol. 5, p. 218; Tafsir Ruh Al-Ma'ani, Vol. 15, the exegesis of 18:78.
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beginning of its time. So, it has been simultaneous performance in appearance, not in reality. This
interpretation is weak or rather invalid due to the fact that it is in contrast with the appearance of
the tradition in a way that it is so improbable. Also, the deed of Ibn Abbas, his justification of it
and the confirmation of Abu Hurayrah—all these discard this interpretation. Another group has
interpreted the tradition as applying to the probability of iliness and other legal excuses. This is
the idea of our companions like Ahmad Ibn Hanbal and Qazi Husayn. Khattabi, Mutawalli and
Ruwyani have accepted it. | accept this interpretation as it agrees with the explicit significance of
the tradition, the deed of Ibn Abbas, Abu Hurayrah’s approval and also because the trouble of
iliness is more intense than that of rain.”[1]

It is strange to understand how the explicit significance of Ibn Abbas’s tradition allows the
simultaneous performance of prayers in illness! Were all the people ill when Ibn Abbas preached
the sermon? See how the wrong habits distort people’s understanding and lead to such
misinterpretations!

As lbn Hajar Asgalani points out, if the Prophet (a.s) had performed prayers simultaneously due to
iliness, others could not pray with him, except those who had

[1] The end of the speech of Nawawi. See: Sharh Nawawi, Vol. 5, p. 218.
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the same excuse. Yet, it can be said that the Prophet (a.s) prayed along with his Companions, as
Ibn Abbas stipulates the same concept in his tradition.[1] It is also surprising that Ibn Hajar himself
misinterprets the tradition to the apparent simultaneous performance[2] without any proof which
is nullified by the aforesaid argument of Nawawi. lbn Hajar, too, got subject to criticism, in what
was written as the interpretation of his book. By the same token, the criticizer of Ibn Hajar was
criticized by his predecessors.
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This vicious circle is only due to the persistence on denying the tradition of the Ahl al-Bayt (a.s);
otherwise, at least one group who narrate from them would accept the unconditional
simultaneous performance, not mixing the best times of the prayers with other times. Nawawi
says: Some scholars allow unconditional simultaneous performance of the prayers due to a
problem, provided that they do not get used to it, like Ibn Sirin and Ashhab among the
companions of Malik. Khattabi has narrated this from Qaffal, Shashi Kabir, a companion of Shafi’i,
from Abu Ishaq Maruzi from a group of narrators; and Ibn Mundhir has accepted it. This is proved
by Ibn Abbas’s saying, “By so doing, the Prophet wanted not to take his nation into trouble,”
because in his

[1] Fat'h Al-Bari, Vol. 2, p. 30.
[2] That is delaying the noon Prayer and early performance of the Afternoon Prayer immediately
after it.
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speech there is no reference to illness or any thing else.[1]

In Al-Mughni and Al-Sharh Al-Kabir, Ibn Shabramah is narrated to have said, “Simultaneous
performance of prayers is permissible if there is a problem or something, as long as it does not
become a habit.”[2] Also, Nawawi says in Al-Majmu’, “Ibn Mundhir, one of our scholars, believes
that simultaneous performance of prayers is permissible while not as a traveler, with no fear or
rain or illness.”

As you see, Nawawi has not mentioned the condition that it should not become a habit. At the
end of the chapter, he brings about a problem entitled “Chapter: Opinions About Simultaneous
Performance Of Prayers While Not In Travel, And With No Fear, Rain Or Iliness” saying:

According to our opinion (i.e. Shafiite) and those of Abu Hanifah, Malik, Ahmad and most of Sunni
scholars, simultaneous performance of prayers is not allowed. Ibn Mundhir has narrated the
permissibility of unconditional simultaneous performance from a group of narrators saying, ‘lbn
Sirin has allowed simultaneous performance when necessary, but not as a habit.””[3]

[1] Sharh Nawawi, Vol. 5, p. 219.
[2] Al-Mughni and Al-Sharh Al-Kabir, Vol. 2, p. 122, No. 1263.
[3] Al-Majmu’, Vol. 4, p. 384.
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Yet, Sayf Al-Din Muhammad lbn Ahmad Al-Shashi Al-Qaffal, in Hilyat Al-Ulama’, narrates the
permissibility of the unconditional simultaneous performance of the prayers as quoted by lbn
Mundhir from Ibn Sirin.[1]

Anyway, the condition of not getting a habit is also an unproven misinterpretation added by some
people to the traditions. Though the honorable Messenger of Allah (a.s) did not want to take his
nation into trouble, some people have habitually added some conditions, taking themselves and
others into trouble, while AlImighty God states:

S & S5 B8 & Sl
Allah desires ease for you, and He does not desire for you difficulty. 2:185

It can also be said that the Messenger of Allah (a.s) performed his prayers simultaneously most of
the time, if not always, as is evident from the traditions of Ibn Abbas and Anas in which past
continuous was used, and also from the tradition of Aishah and all the traditions stipulating the
earliness in performing the prayer. The simultaneous performance of prayers the Prophet (a.s) did
most of the time was of course jam’ taqdim, not jam’ ta’khir, though the latter has been narrated.
It should be kept in mind that if simultaneous performance of prayers results in the forsaking of
nawafil (supererogatory prayers), it is not preferred. Rather if it leads to

[1] Hilya Al-Ulama’, Vol. 2, p. 244.
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weakening the Prophet’s traditions, it will be unlawful. Maybe, this is the supposition of those
who have deemed permissible the simultaneous performance as long as it does not become a
habit, i.e. it does not oppose the tradition of the Prophet (a.s). This reverence is only for denying
the weakening of the tanafful tradition—though nawafil themselves are subject to controversy—

no more. There remains therefore no problem.

Discussions about the best time of prayers, according to Shia jurisprudents, require an
opportunity itself, and what has been mentioned was only the Sunni traditions in this regard.

A Summary of Jurisprudents’ Opinions

Jurisprudents have had different opinions about the unconditional simultaneous performance of
the prayers to be summarized herein:

The Hanafite’s Opinion
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The Hanafites believe in the unlawfulness of simultaneous performance of prayers, whether in
travel or not, with any problems except in two cases—on Arafah Day and at Muzdalifah Night in
certain conditions.

The Shafiite’s Opinion

The Shafiites believe in the permissibility of simultaneous performance of prayers for the traveler
and when raining and snowing under certain conditions. To
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them, simultaneous performance is not permitted due to intense darkness, wind, fear or illness.
The Malikite’s Opinion

The Malikites consider the reasons for the simultaneous performance of prayers as follow: illness,
rain, muddy earth, darkness at the end of lunar month, and on Arafah Day and Muzdalifah Night
for the hajjis under certain conditions.

The Hanbalite’s Opinion

The Hanbalites allow simultaneous performance of prayers on ‘Arafah Day and Muzdalifah Night;
and for travelers, patients, nursing mothers, a woman with excessive menstruation, the polyuric,
one who is unable to purify her/himself, one who is unable to distinguish the time and one who is
fearful for his/her property, health or reputation; and also in rainy, snowy, cold, windy and muddy
weathers. They also mention some conditions.

Some narrators and Shafiites’ Opinion

They think simultaneous performance of prayers is permissible due to any sort of problem,
provided that it does not become a habit.

Ibn Shibramah’s Opinion

Ibn Shibramah allows the simultaneous performance of prayers due to any reason and even with
no special reason as long as it does not turn to a habit.
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Ibn Mundhir and Ibn Sirin’s Opinion

Ibn Mundhir and Ibn Sirin, according to Qaffal, permit the simultaneous performance of prayers
under all circumstances unconditionally.[1] As was proved, the latter opinion is the truth and is

the same as the stipulation of the Holy Quran. Imamiyyah, too, following the Ahl al-Bayt, adopt

this opinion.

This chapter was finished on the eighth of Safar, AH 1415 corresponding to twenty-seventh of Tir,
1373.

[1] For the documents of these opinions, see Al-Figh ala Madhahib Al-Arba'ah; Al-Mughni; Al-
Sharh Al-Kabir; Al-Majmu’; Hilyat Al-Awlia' and many others.

Prostration in the Tradition of the Prophet (a.s) and the Companions

The prostration in prayers is another issue on which the Shia and Sunni are disagreeing. The Shia
necessarily prostrate themselves only on the earth (either soil, sand or stone) or uneatable and
unclothing plants.[1] When they do not have access to clean earth, they carry some molded soil or
something else on which they can prostrate. Those aware of jurisprudential issues know that so
many arguments prove this way of prostration, which has been the way of many Companions and
their followers. It is also preferred according to religious precautions. In this part, we first define
prostration, and then briefly deal with some traditions adducing the way of the prostration of the
Shia. We finally mention the opinions of jurisprudents.

[1] Some jurisprudents confirm prostrating on paper, even if it is not made of wood, like a paper
made of silk.

242
Lexical and Idiomatic Meaning of Prostration

In Al-Sihah, an Arabic-Arabic dictionary compiled by Al-Jawabhiri, we read, “Prostration in prayers
stands for putting the forehead on the earth.” The same definition is mentioned in Al-Nahayah,
Lisan Al-Arab and Taj Al-Aroos. Obviously, prostration is the ultimate degree of humility above
which there is no humility and it is not permitted except for Allah, the Holiest.[1]
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The Holy Quran states:
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And among His signs are the night and the day and the sun and the moon; do not prostrate to the
sun nor to the moon; and prostrate to Allah Who created them, if Him it is that you serve. 41:37.

Also, prostration is the closest state a servant can have toward his Lord:

& Y ARk 84005150
Nay! Obey him not, and make obeisance and draw nigh (to Allah). 96:19.

[1] About the prostration of the angels before Adam and the prostration of Prophet Jacob's sons
before Joseph (a.s), much has been said in books of Tafsir. One argument is that Prophet Joseph
and Prophet Adam (a.s) were qgiblah, not worshipped.
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A tradition reads:
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The Prophet (a.s): “The nearest state of a servant to his Lord is in prostration, so supplicate a lot in
prostration.”[1]

Keeping in mind that prostration is the ultimate degree of humiliation and is lawful only for the
Almighty, we should now see what can we prostrate on to show the greatest degree of humility.
As is evident from the definitions of the lexicographers, the highest level of humility is prostration
on the ground and, especially, the soil while the ground cannot be applied to rug or eatable or
clothing things growing from the earth.

So, in addition to the arguments, which will follow, prostration should essentially be on the
ground or soil, unless of course there is enough evidence that prostration on things other than the
earth is lawful. Yet, as we will see later on, there is only support for prostration on the ground and
uneatable and unclothing things growing from it.

[1] Sahih Muslim, Kitab Al-Salat, No 744; Sunan Al-Nisa'i, Kitab Al-Tatbiq, No. 1125; Sunan Abu
Dawud, Kitab Al-Salat, No. 741; Musnad Ahmad, Bagi Musnad Al-Mukathirin, No. 9083 (Int'l No.)
Al-Sunan Al-Kubra, Part Il, Kitab Al-Salat, Jama' Abwab Sifat Al-Salat, Bab Al-ljtihad fi Al-Du'a’ fi Al-
Sujud, Dar Al-Fikr Publication, 1st ed., p. 448, No. 2744.
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Traditions about Prostration

The traditions about prostration are generally of the following kinds:
Sl GV anlia ) sekas,
The Prophet (a.s): The earth is set as the place for my prostration (masjid) and as cleaner.[1]

As you see, in this uninterruptedly reported tradition, the ground is especially mentioned as the
place of prostration proving that there must be a reason for this specification. This tradition at
least shows that prostration is not permissible on anything and, as a result, it is only permitted on
the things allowed in the religion and not on uncertain things. It may be claimed that the
honorable tradition means that worship in Islam is not limited to special places like the
synagogues of the Jews or the churches of the Christians, and it is possible in any place on the
earth.

The tradition is therefore, not related to prostration. In response, this meaning is not in contrast
with the issue of prostration, and that [1] Sunan Ibn Majah, Kitab Al-Tahara wa Sunataha, No. 560;
also: Sahih Al-Bukhari, Kitab Al-Tayammum, No. 323 and Kitab Al-Salat, No. 419; Sahih Muslim,
Kitab Al-Masajid, No. 811; Musnad Ahmad, Baqi Musnad Al-Mukathirin, No. 11358, 11483, 11362;
Sunan Al-Darimi Kitab Al-Salat, No. 1353 and Kitab Al-Siyr, No. 2358; Sunan Al-Nisa'i, Kitab Al-
Ghusl wa Al-Tayammum, No. 429 and Kitab Al-Masajid, No. 728; Sunan Al-Tirmidhi, Kitab Al-Salat,
No. 291 and Kitab Al-Siyr, No.1474 (Int'l No.) etc.
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prostration is not allowed on all things. In other words, the former meaning is included in the
latter and is a requirement for it because if all the places on earth are suitable for prostration (and
this is prostration in prayer, because of the concept of ‘clean’ afterwards,) worship can be done
on all the places on the earth. Accordingly, Sunni master scholars, like Ibn Hajar[1], Muhammad
Ashraf Azim Abadi[2], Qastalani[3] and Amir Al-San’ani[4] have all accepted and rather preferred
the meaning of prostration place for ‘masjid,” in the tradition.
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Jabir Ibn Abdullah Ansari said:[5] | was performing the Noon Prayer. It was so hot that | took a

[1] Fat'h Al-Bari, Vol. 1, p. 370.

[2] Awn Al-Ma'bud, Sharh Sunan Abi Dawud, Dar Al-Kitab Al-Arabi, Vol. 1, Bab fi Al-Mawazi' Allati
la Tujawizu fiha Al-Salat, p. 182.

[3] Irshad Al-Sari, p. 435.

[4] Subul Al-Salam fi Sharh Bulugh Al-Maram, Vol. 1, Bab Al-Tyammum, p. 110.

[5] Sunan Abu Dawud, Vol. 1, Kitab Al-Salat, p. 100, No. 338; Sunan Al-Nisa'i, Kitab Al-Tatbiqg, No.
1071; Musnad Ahmad, Baqgi Musnad Al-Mukathirin, No. 13982 and 13983 (Int'l No.) with
unnoticeable difference.
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handful of sands to cool it and use it for prostration.[1]

Bayhagi has narrated this tradition in Al-Sunan Al-Kubra with a little difference. He also narrates
the same tradition from Anas Ibn Malik in another way commenting, “If prostration on a cloth one
is wearing was permissible, it would for sure be easier than cooling hot sand in one’s hand and
putting it for prostration.”[2] Bayhaqi has hence considered this tradition as the proof on the
impermissibility of prostrating on a cloth attached to the body. Though Bayhaqi’s claim is true,

it should be added that if prostration on cloth—either attached or unattached to the body—was
permissible, it would be no need for cooling the sands, because as prostration on an attached
cloth is easy, it is also easy on an unattached cloth, a piece of cloth or even a coin in one’s pocket.
So, the tradition can also act as a proof on the impermissibility of prostration on unattached as
well as attached cloth.[3] The reason is that Jabir Ibn Abdullah Ansari narrates the tradition with
past continuous verb,

[1] Al-Sunan Al-Kubra, Vol. 2, p. 106

[2] Al-Sunan Al-Kubra, Vol. 2, p. 105.

[3] After narrating the tradition of cooling the sands, Bayhaqi narrates another tradition
stipulating the unconditional permissibility of prostration on cloth. But since he does not accept
the latter, he writes afterwards "It is however preferred not to prostrate on cloth." (Al-Sunan Al-
Kubra, Dar Al-Fikr, p. 442, No. 2723).
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adding wiS to the present tense verb, which shows that this has not occurred just once.
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Nevertheless, this tradition shows that prostration is not permissible on everything, otherwise
constant attempting to prostrate on sands was not wise.
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We complained to the Prophet (a.s) about the hotness of sands to our faces and palms when
praying, but he did not pay attention.[1]

Having narrated the same tradition, Ibn Hajar Asqalani says, “This is a true tradition narrated by
Muslim.”[2] It is emphasized in Tuhfat Al-Muhtaj that the document of Bayhagqi is valid.[3] It is also
said in Subul Al-Salam that the tradition is true.[4] The same is narrated from lbn

[1] Sahih Muslim, Kitab Al-Masajid, No. 981 and 982; Sunan Al-Nisa'i, Kitab Al-Mawagqit, No. 493;
Sunan lbn Maja, Kitab Al-Salat, No. 667; Musnad Ahmad, Musnad Al-Basriyyin, No. 20144 & 20153
(Int'l No.); Al-Sunan Al-Kubra, Vol. 2, Kitab Al-Salat, Jama' Abwab Sifat Al-Salat, p. 105, In the
version published by Dar Al-Fikr: p. 442, No. 2728; Nearly the same is narrated in Al-Mu'jam Al-
Kabir, Vol. 4, p. 80 & Shu'ar Ashab Al-Hadith, Vol. 1, p. 49, etc.

[2] Fat'h Al-Bari, Dar Al-Ma'rifa, 1379, Vol. 2, p. 16.

[3] Vol. 1, p. 110.

[4] Ibid.
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Mas’ud.[1] This tradition clearly proves that prostration is not allowed on everything, otherwise
complaining about the hotness of the sands was unnecessary and they could prostrate themselves
on things other than the hot sands.[2]
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A man asked the Prophet (a.s) something about prayer. The Messenger of Allah (a.s) told him: “...
and when you prostrate, place your forehead on the earth, in a way that you can feel it.[3]
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The Prophet (a.s) used to make his forehead and nose touch the earth[4] in prostration.[5]

[1] Sunan Ibn Majah, Kitab Al-Salat, No. 668 (Int'l No.).

[2] Vol. 1, p. 110.

[3] Musnad Ahmad Ibn Hanbal, Musnad bani Hashim, No. 2473 (Int'l No.).

[4] Sunan Al-Tirmidhi, Kitab Al-Salat, No. 250; Sunan Abu Dawud, Kitab Al-Salat, No. 730, (with a
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little difference).

[5] In Sunan Abu Dawud, Kitab Al-Salat, No. 527, there is another tradition reading, "Having
Prayed with the Prophet (a.s), we saw him cause his forehead and face to be touched to the
earth." Here in the phrase 'to the earth,' the conjunction "=" is for the purpose of attaching;
hence, it becomes clear that the Prophet (a.s) always put his forehead on the earth whenever
prostrating (Editor).
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Tirmidhi says after this tradition, “The tradition of Abu Humayd is true and fine.”
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| saw the Prophet (a.s), when prostrating himself, place his forehead and his nose on the earth.[1]

The same tradition is narrated with a bit difference, “l saw the Prophet (a.s) prostrating himself on
the earth putting his forehead and nose on it.”[2]
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The holy Prophet (a.s) said: Your prayers would not be true unless you accomplish your
ablutions... and place your faces (or foreheads) on the earth.”[3]

In point of fact, using the word 4| (the earth) in these traditions has been on purpose. It is
mentioned to distinct earth from the other things, especially since both

[1] Musnad Ahmad, Musnad Kufiyyin, No. 18101 (Int'l No.).

[2] Musnad Ahmad, Musnad Kufiyyin, No. 18109 (Int'l No.).

[3] Sunan Abi Dawud, Kitab Al-Salat, No. 730; Sunan Al-Darimi, Kitab Al-Salat, No. 1259 (Int'l No.);
Sunan Al-Darqutni, Vol. 1, p. 95.
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are being mentioned in the traditions, as we read in Sahih Bukhari and other books:
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We[1] prayed with the Prophet (a.s) in hot weather, and whenever one of us was not able to
reach his face to the earth, he prostrated himself on his cloth.[2]
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If prostration on cloth or rug was the same as prostration on the ground, there was no need for
opposing earth and things other than it in these traditions. That is why even when the ground was
wet, prostration was done on it. It is narrated, for instance, that the Holy Prophet’s forehead was
wet with mud sometimes:

[1] It's been said in another version, "...was not able to reach his forehead to the earth."

[2] As it was cited before, in this tradition and other similar ones, the earth is mentioned as
opposed to things other than it. In this tradition, for example, prostration on cloth is mentioned.
As it will be mentioned later, this prostration only applied to the situations where prostration on
the earth is not easy or possible. Moreover, these and other similar traditions are in contrast with
those permitting only prostration on the earth.

251
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| saw the Messenger of Allah (a.s) prostrating on the earth, which was wet with water and mud, to
the extent that | saw mud on his holy forehead. [1]
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Mud was seen on the Prophet’s forehead and nose because of the prayer he had performed with
the Muslims.[2]

‘Aishah[3] also says, “I never saw the Prophet (a.s) place something between him and the
earth.”[4]

Tradition confirming that the Prophet was seen, on a raining day, putting a parchment rug on
earth for praying should only be applied to special situations, not to contrast the previous ones.
How is it possible that prostration be permissible on everything and still the earth be specifically
mentioned in various traditions?

[1] Sahih Al-Bukhari, Dar Ibn Kathir, No. 801 (Int'l No.)

[2] Sunan Abu Dawud, Kitab Al-Salat, No. 777 and 760 (Int'l No.).

[3] Musnad Ahmad lbn Hanbal, Bagi Musnad Al-Ansar, No. 23170; Sunan Abu Dawud, Kitab al-
Salat, No. 1108 (int'l No.).

[4] That is the Prophet (a.s) placed his forehead directly on the earth.
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There are various traditions stipulating that the nose should be put on the earth in prostration,
while stating the same condition for the forehead, too. This is specially the case in traditions
stating that the nose should be put on the same thing as the forehead is put in prostration. One
instance is the tradition Ibn Abbas narrates from the Prophet (a.s):
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The prayer of one, who doesn’t put his nose on the same thing as he puts his forehead, would not
be accepted.[1]

Also, traditions stating that in prostrating, the turban should be put aside from the forehead
shows the necessity of putting the forehead on the earth:

“The Prophet (a.s) saw a man who prostrated on a layer of his turban, so he pointed with his
finger to the man, to take off his turban and pointed to his forehead.”[2]

Bayhagqi, too, says in Sunan, “Reports indicating that the Holy Prophet (a.s) prostrated on a layer
of his turban is by no means valid.”[3] People other than Bayhaqi have stipulated this concept,
too.

[1] Al-Sunan Al-Kubra, Vol. 2, p. 104.
[2] Al-Sunan Al-Kubra.
[3] Al-Sunan Al-Kubra, p. 106.
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Opinions of Some Companions and Scholars

With regard to the aforementioned traditions, some of the Companions, their followers and
others in later ages necessarily prostrated themselves with their foreheads directly on the earth
or at least they preferred this way of prostration. Abdul Karim Abu Umayyah says, “I was informed
that Abu Bakr Siddiq, the caliph, prostrated on the ground or prayed in a way that his body
touched the earth.

Abu Ubaydah narrates, “Ibn Mas’ud did not prostrate or pray on anything except the ground.”

Asim narrates, “Whenever lbn Sirin prayed in a place where his forehead and nose did not touch
the earth, he would change his place of praying.

It is narrated that whenever Masruq left home, he carried a brick with him to prostrate on.[1] It is
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also narrated in Fat’h Al-Bari that whenever Masruq embarked a ship, he carried a brick with him
to prostrate on when praying. The same tradition is narrated from lbn Sirin.[2]

[1] Al-Tabagat Al-Kubra, Dar Sadir Beirut, Vol. 6, p. 79.
[2] Fat'h Al-Bari, Dar Al-Ma'rifa, 2nd Edition, Vol. 1, p. 410.
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Razin, a former slave of the Abbasids, said, “Ali, son of Abdullah Ibn Abbas, asked me to send a flat
stone for him for prostration.”[1]

Umar lbn Abdul Aziz has been narrated to take the soil from the earth and put it on his mat to
prostrate on.[2]

Ibn Abi Shaybah narrates that Urwah lbn Al-Zubayr was reluctant to prostrate on anything except
the earth.[3] The same is narrated from people other than Urwah.

It is recorded in Al-Mudawwana Al-Kubra that Malik knew it undesirable to prostrate on a carpet,
cloth, mat or skin. He used to say, “It is allowed to stand, genuflect or sit on these materials, but
prostration and putting the palms on them is forbidden. But he permitted prostration and putting
the palms on sand and things growing from the earth.”[4]

As a result, as stipulated by some Sunni scholars, prostration should be on earth not other things,
except khumra[5], straw mat and other uneatable and unclothing things growing from the earth.
The traditions that allow prostration on mat and things other than the earth

[1] Al-Musannaf, Ibn Abi Shaybah, Maktabat Al-Rushd 1409, Vol. 1, p. 246.

[2] Fat'h Al-Bari, Dar Al-Ma'rifa, 2nd edition, Vol. 1, p. 410.

[3] Ibid.

[4] Al-Mudawwana Al-Kubra, Vol. 1.

[5] Khumra is a small mat made of palm tree branches (Editor).
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should only be applied to cases of necessity or be ignored entirely because of their contrast with
other traditions. In short, one who puts his forehead on the earth has followed the act of the
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Prophet (a.s) who said, “Place your face on the earth.”[1]

On the other hand, anyone who refrains from this has in fact followed the ignorance of Abu Jahl
who said, as Muslim, in Sahih, and Ahmad, in Musnad, narrated from Abu Hurayrah,[2] “Did
Muhammad put his face on the earth before you?” They said, “Yes, he did.” He said, “l swear by
Lat and Uzza’ (two idols) that if | see him do this, | will cast his face to the earth.” He once came to
the Prophet (a.s) while he was praying and wanted to tread his holy neck. Whenever Abu Jahl
tried to harm the Prophet (a.s), he returned shielding himself with his hands. When he was asked
about that, he would answer, “There is a trench of fire and fear between him and I; and many
feathers and wings.” The holy Prophet (a.s) said, “If he approached me, the angels would tear him
into pieces.”

At the end, it is worthwhile to bring a tradition from Imam Sadiq (a.s) determining things
appropriate for prostration:

[1] Sunan Al-Tirmidi, Kitab Al-Salat, No. 348; Musnad Ahmad, Bagi Musnad Ansar, No. 25360 and
25519 (Int'l No.) Also: Kanz Al-Ummal, Vol. 4, p. 79 and Vol. 7, p. 342 and Vol. 8, p. 86, No. 295 and
4559.

[2] Sahih Muslim, Kitab Sifat Al-Qiama, No. 5005; Musnad Ahmad, Bagi Musnad Al-Mukathirin,
No. 8475 (Int'l No.).
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Husham asked Imam Sadiq (a.s): “Inform me of things on which prostration is permissible and
things on which it is unlawful.” Imam Sadiq (a.s) stated: “Prostration is not permissible but on the
earth or things growing on it, except eatable or clothing things from it.” Husham asked: “May | be
sacrificed for you! What is the reason?” The Imam (a.s) replied: “Because prostration is for the
Glorified Allah, so it is not lawful to be done on things which are eaten or worn; since those fond
of this world are servants of what they eat and wear, while prostration is worshipping God.
Therefore, prostration is not lawful on things that deceive the adorers of the worldly life.”[1]

[1] Wasa'il Al-Shia, Mu'assisa 'Al Al-Bayt, Vol. 5, Abwab ma yasjudu alayh, Part one, p. 343, No.
6740.
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