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The Institute of Ismaili Studies

The Institute of Ismaili Studies was established in yvavv with the object of promoting
scholarship and learning on Islam, in the historical as well as contemporary contexts,
.and a better understanding of its relationship with other societies and faiths

The Institute’s programmes encourage a perspective which is not confined to the
theological and religious heritage of Islam, but seeks to explore the relationship of
religious ideas to broader dimensions of society and culture. The programmes thus
encourage an interdisciplinary approach to the materials of Islamic history and
thought. Particular attention is also given to issues of modernity that arise as Muslims

seek to relate their heritage to the contemporary situation

Within the Islamic tradition, the Institute’s programmes seek to promote research on
those areas which have, to date, received relatively little attention from scholars.
These include the intellectual and literary expressions of Shi'ism in general, and

Ismailism in particular

In the context of Islamic societies, the Institute’s programmes are informed by the
full range and diversity of cultures in which Islam is practised today, from the Middle
East, South and Central Asia and Africa to the industrialized societies of

p:#
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the West, thus taking into consideration the variety of contexts which shape the
ideals, beliefs and practices of the faith

These objectives are realized through concrete programmes and activities organised
and implemented by various departments of the Institute. The Institute also
collaborates periodically, on a programme-specific basis, with other institutions of

learning in the United Kingdom and abroad

:The Institute’s academic publications fall into several interrelated categories

Occasional papers or essays addressing broad themes of therelationship between .\
religion and society, with special reference to Islam

Monographs exploring specific aspects of Islamic faith andculture, or the. v
.contributions of individual Muslim figures or writers

Editions or translations of significant primary or secondary texts .»

Translations of poetic or literary texts which illustrate the richheritage of spiritual, .¢
.devotional and symbolic expressions in Muslim history

Works on Ismaili history and thought, and the relationship ofthe Ismailis to other .»
traditions, communities and schools of thought in Islam

Proceedings of conferences and seminars sponsored by thelnstitute .»

Bibliographical works and catalogues which document manuscripts, printed texts .v
.and other source materials

.This book falls into category two listed above

In facilitating these and other publications, the Institute’s sole aim is to encourage
original research and analysis of relevant issues. While every effort is made to ensure
that the publications are of a high academic standard, there is naturally bound to be a
diversity of views, ideas and interpretations. As such, the opinions expressed in these

Jpublications are to be understood as belonging to their authors alone
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Translator’s Foreword

The present work is an edited translation of the book, Manshur-i agdyid-i Imamiyya
(literally, A Charter of Imami Beliefs) by Ayatollah Ja'far Sobhani, written in Persian
with the intention of presenting to a non-specialist audience a concise but wide-
ranging overview of the principal tenets of Twelver-Shi'i Islam. Sobhani is a
wellknown and highly respected contemporary religious scholar in Iran, with a
significant literary output to his credit. He is the author of two impressive on-going
commentaries on the Qur'an @ sevenvolume commentary in Arabic and a fourteen-
volume commentary in Persian); a major biography of the Prophet Muhammad; one
of the most comprehensive biographies ever written of the first Shi'i Imam, 'Ali b. Abi
Talib;(») and several other works dealing with theology and jurisprudence. Here
Sobhani brings together in a single volume many of the themes that are addressed in
greater detail in his other works, themes which are rooted in the classical Shi'i

tradition of scholarship

The manner in which these themes are expounded offers a useful insight into what
one might call ‘mainstream’ religious thinking in the official religious establishment in
Iran today; given the diversity of views and opinions within ‘official’ religious circles,
however, it would probably be more circumspect to say that it is at least broadly
representative of significant elements within the religious establishment. As such, it is

useful not only as an introductory text on Shi'i thought and practice—for students of

p:y:

The Arabic commentary is entitled Mafahim al-Qur'an (Qom, ye1v¥/vaay); and the .y -
Persian commentary, Manshur-i javid-i Qur'an Qom, yaAr-44). His biography of the
Prophet has been translated into English under the title, The Message—The Holy
Prophet of Allah (Tehran, n.d) and his biography of Imam 'Ali, Furtigh-i vilayat (Tehran,

Avva Sh./va44) is currently being translated into English
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Islam in general and Shi'ism in particular—but also as a contemporary expression,
from within, of the Shi'i tradition in present-day Iran, the country with which this
(branch of Islam has been principally associated for the past five hundred years.(\

Although the main angles from which the author approaches the subject are
theological, juridical and ethical, the book is not entirely devoid of traces of the other
dimensions that have entered into the articulation of the Shi'i tradition, namely the
philosophical, gnostic and metaphysical. In his discussion of certain subjects—such as
the nature of being, the problem of evil and the question of theodicy—he confronts
the atheistic and sceptical worldview with arguments that, to a certain extent, reveal
the influence of traditional philosophy or hikmat in Iran: philosophy expressed
through logic, guided by revelation and nourished by inward faith, spiritual certainty,

@nd at its highest by mystical illumination.c

Despite its comprehensive scope, Doctrines of Shi'i Islam is nonetheless a concise
work composed of 1s. short ‘articles’, some consisting of no more than a paragraph,
others a few pages in length. It is thus useful as an overall sketch of the essential
elements of Shi'i Islam, giving the reader a ‘taste’ of the tradition as a whole, a certain
feel for what makes up the worldview of this branch of Islam that has received scant,
but now rapidly increasing, attention in the West. Although there are now outstanding
studies in European languages of specific aspects of Shi'ism.«) there are still relatively
few works that deal with the tradition as a whole.s) and still fewer that do so from

(within the tradition itself .«

The book is divided into three chapters, the first dealing with universal themes, the
second with theology in the specific sense, and the third with a number of religious
questions, practical rulings and contemporary issues. The first two chapters broadly
mirror the paradigm of theological treatises in Twelver Shi'ism as it was established
by Nasir al-Din Tusi in his celebrated work Tajrid al-itigdd. ¢» That is, it begins with
what has been called ‘theology in the general sense’ @l-ildhiyyat bi ma'nal-amm) and
then proceeds to ‘theology in the specific sense’ @l-ildhiyydt bi ma'nd’l-khass). This

‘general’ dimension of theology led Tusi to a detailed
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P: V)

Shi‘ism was the officially adopted creed of the Safavids who established their rule .y -
over Iranina.v/o-y; the large-scale adoption of Shi'ism by the hitherto predominantly
Sunni population of the country dates from this time. See R.M. Savory, Iran under the
Safavids (London, vaA.) and S.H. Nasr, 'Religion in Safavid Persia’, Iranian Studies, v
NAVE, PP. YV\—AS

See the following articles by S.H. Nasr on this important confluence of different .v - v
streams of thought in the world of Iranian Shi‘ism: 'Spiritual Movements, Philosophy
and Theology in the Safavid Period', in The Cambridge History of Iran, vol. ¢, The
Timurid and Safavid Periods, ed. P. Jackson and L. Lockhart (Cambridge, 1aA%), pp. s65-
ay; “The School of Ispahan’, in MM. Sharif, ed., A History of Muslim Philosophy
(Wiesbaden, 1a5#), vol. v, pp. a-¥-ry; ‘The Metaphysics of Sadr al-Din Shirazi and
Islamic Philosophy in Qajar Iran', in CE. Bosworth and C. Hillenbrand, eds, Qajar Iran
(Edinburgh, vaAv), pp. \vv—aA. See also H. Dabashi, “Mir Damad and the Founding of the
School of Isfahan', in SH. Nasr and O. Leaman, eds, History of Islamic Philosophy
London, 144%), vol. 1, pp. sav—sv¢

A few examples of specific in-depth studies may be usefully referred to here: a) .¥ -v
As regards the philosophical and mystical aspects of Shi‘ism, we have the excellent
studies by H. Corbin, especially his magisterial work En Islam iranien (Paris, yavy—vy), ¢
vols, the first of which is devoted entirely to exploring these aspects of the Twelver
Shi'i tradition in general; and M A. Amir-Moezzi, The Divine Guide in Early Shi'ism: The
Sources of Esotericism in Islam, trans. D. Streight (Albany, N.Y ., vaa¥). b) On the plane
of popular piety, the work by Mahmoud Ayoub, Redemptive Suffering in Islam (The
Hague, vava) is a revealing study of a central dimension of Shi'i devotional life, the
commemoration of the martyrdom of the grandson of the Prophet, the third Imam,
Husayn b. ‘All. ¢) On Shi'i messianic ideals, AA. Sachedina's Islamic Messianism: The
Idea of the Mahdi in Twelver Shiism (New York, vaay) is a useful, if somewhat
controversial, theoretical complement to the historical work by Jassim Hussain on the
same theme, The Occultation of the Twelfth Imam (London, yaaAy). d) Etan Kohlberg's
Belief and Law in Imami Shi‘ism (Aldershot, 1a41) offers a very useful overview of
doctrinal and legal themes, many of which figure in the present book. e) In terms of
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history, S.HM. Jafri’s The Origins and Early Development of Shi'a Islam Beirut, 1ava)
gives a good overview of both the doctrinal and historical roots of the tradition. f)
Farhad Daftary's comprehensive study, The Isma‘llis: Their History and Doctrines
(Cambridge, 1a4+), makes a major contribution to the contemporary understanding of
the Isma‘lli branch of Shi‘ism. g) The Fatimids and their Traditions of Learning by
Heinz Halm (London, 1s4av) offers an illuminating insight into the rich intellectual
traditions inaugurated by the Fatimid dynasty in Egypt, including such abiding
scholarly institutions as the al-Azhar in Cairo

See the concise but informative Shiism by Heinz Halm (Edinburgh, yaa1). The two .o -¥
anthologies of original texts selected from Shi‘i traditions of discourse, together with
contemporary scholarly articles on these traditions, compiled and edited by SH. Nasr,
H. Dabashi and SVR. Nasr, are also extremely valuable contributions: Shi‘ism:
Doctrines, Thought and Spirituality Albany, N.Y., vaama) and Expectations of the
(Millennium: Shi‘ism in History (Albany, N.Y ., yaA4

The books published in recent years by the Muhammadi Trust in London go some 5 -
way towards filling this lacuna in Western languages; see for example the translation
of the classic Shi'i text (often referred to below in the current work), Kitab al-irshad:
The Book of Guidance, by Shaykh Mufid, trans. I KA. Howard (London, 1aAv); MR. al-
Muzaffar, The Faith of Shia Islam (London, vaA¥); and A Manual of Islamic Beliefs and
Practices «n ¥ vols.), trans. and ed. K. Sadig and AM. Naqgvi (London 1a4., yaay). Also
important in this connection is ‘Allamah S.M H. Tabataba'r's Shi'ite Islam. trans. and ed.
S.H. Nasr (Albany, N.Y., vava). As regards the Isma'ili tradition, a similar role is being
played by The Institute of Ismaili Studies in London, among whose publications the
following three works should be noted: Nasir Khusraw, Knowledge and Liberation, a
new edition and English translation of Gushayish wa Rahayish, by F.M. Hunzai
(London, v4aA); Nasir al-Din Tusi, Contemplation and Action, a new edition and English
translation of Sayr wa Sultk, by S.J. Badakhchani (London, 14aA), and AR. Lalani, Early
.(Shi'i Thought: The Teachings of Imam Muhammad al-Bagir (London, v . .

This seminal figure of the vth/yvth century will be frequently referred to in the .v-¢
present book
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philosophical discussion of the nature of being, the relationship between substance
and accidents, and other technical issues; this kind of discussion is absent from the
present book. But Sobhani’s presentation conforms to Tusi’s paradigm in that, as
regards ‘theology in the specific sense’, it discusses the five classical principles of Shi'i
theology: Divine Unity, Divine Justice, Prophecy, Imamate, and Eschatology. In
addition, moving outside the framework of the traditional theological paradigm, the
author offers, in the final part of the book, interesting explanations of controversial
religious issues, going into concrete details pertaining to the practicalities of religious

life and legal rulings in the light of contemporary exigencies

The book is not, however, intended to be exhaustive either as a theological or a
jurisprudential treatise; hence the author’s repeated reference to more ‘detailed’
works specializing in the areas he touches upon. It is, therefore, the range of themes
covered, and the means by which they are presented and substantiated, that gives

this synthetic exposition a certain originality

Throughout his presentation, the author upholds the validity of Shi'i perspectives by
rational argument on the basis, principally, of the Qur'an and the Sunna of the
Prophet; and he does so in a manner that, refreshingly, steers clear of polemics.
Doubtless, some of the positions upheld will be contested, but the author himself
welcomes debate over differences, and pleads for an end to intra-Muslim diatribes
and ill-considered anathematization by one school or group of the other. ‘No Muslim
school, he writes, ‘should accuse another of being kafir [‘unbeliever’] solely on
account of differences over certain secondary religious duties’ Then, in an
ecumenical affirmation of what constitutes the essential principles of Islam, implying
open-minded tolerance of diversity on the plane of secondary applications, he
asserts, ‘the only basis upon which one can legitimately accuse someone of being a
kafir is if he denies one of the three fundamental principles of Islam: attestation of the
oneness of God; belief in the message of the final Prophet; and belief in the

(Resurrection in the hereafter.” (Article yv\

p: Y
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Where differences of opinion on matters of secondary importance do exist, Sobhani
calls for Muslims to resort to ‘reasoned debate, based on scholarly research’. It ought
to be said here that the author himself does precisely this whenever he touches on
sensitive or contested issues, but especially in regard to that most vigorously debated
issue, the question of legitimate authority after the death of the Prophet.(\) The
traditional Shi'i position is upheld by the author: that 'Ali b. Abi Talib was nominated by
the Prophet as his successor, but this designation was not recognised by other leading
companions of the Prophet, as a result of which 'Ali was prevented from assuming the
caliphate until after the rule of the third caliph. Sobhani presents an impressive array
of logical arguments, buttressed by sayings of the Prophet that are corroborated by
both Shi'i and Sunni sources, in support of 'Ali’s right to the caliphate. But what is
particularly noteworthy here is the non-polemical way in which the author marshalls
his arguments: the Shi'i point of view is articulated with precision, while avoiding the
kind of gratuitous denigration of the first three caliphs that is all too often the corollary
of championing the cause of 'Ali. Veneration of 'Ali, in other words, does not require
vituperation of the other ‘rightly-guided’ caliphs. The whole question of the caliphate,
although important on its own plane, is accorded a significance strictly proportioned
to that plane: it does not encroach upon the domain of the three fundamental,
universally acknowledged principles of Islam, as these have been defined by
Ayatollah Sobhani, as noted above. From the author’s point of view, any differences
of opinion on the issue of the caliphate should be a cause of constructive debate
rather than destructive polemics, giving rise to intellectual inquiry rather than mutual

.ostracism

The book also has the merit of focusing attention not only upon the most fundamental
elements of Shi'i belief and practice, but also upon those aspects of Shi'ism that have
been particularly misunderstood or misrepresented. The explanations offered in this
area, and the clarification of the foundations on which particular concepts and
practices are based, will be of value to those who are keen to build bridges between

the different schools of Islam, and

p:y


file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_-13_1
http://www.ghaemiyeh.com

See in this connection the important recent work, offering a fresh interpretation . -\
of the earliest sources on the subject, by W. Madelung, The Succession to
.(Muhammad: A Study of the Early Caliphate (Cambridge, 1aav
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to stem the rising tide of sectarianism within contemporary Muslim societies

Sobhani does not shy away from various sensitive issues such as tagiyya
dissimulation), mut'a (temporary marriage), pilgrimage to tombs of the saints, or the
distinctively Shi'i aspects of the ritual prayer—from the particular form of the call to
prayer to the way of making the ablution; from the joining of certain prayers to the
insistence of prostration upon the earth or a stone. Hence, whilst beginning with the
most universal Islamic themes—relating to knowledge, being, the nature of man—he
finishes with the most specific, and often controversial, issues pertaining to practical
religious life. In one fell swoop, then, he takes in the most abstract and the most

.concrete aspects of the religious worldview of Shi'i Islam

It would be appropriate here to mention that in respect of the most universal
dimensions of the perspectives he deals with, the religious worldview sketched out by
the author shares many essential features with those of the other faith communities
worldwide. There is also much in this book that speaks a language and unfolds a
vision which will be common to both branches of the Islamic faith, Sunni and Shi'i.
Naturally, there are many aspects that are distinctly Ithnd'ashari, pertaining to
Twelver-Shi'ism, but there is much too that is common to the other communities of
the Shi'i world. It is for this reason that the author uses the term ‘Imdmf’ in the title, a
designation which stems from the vrd,ath century and refers to all those Muslims who

.uphold the principle of Imamate, on account of which they are called the Imdmiyya

It is the principle of Imamate, precisely, that at once unites and differentiates the
three main sub-divisions within Shi'ism: the Ithnd'ashariyya, Isma'illiyya and Zaydiyya.
This is not the place to go into the doctrinal and historical relationships between these
communities,(\) but it is important to make a few points. All three come together on
the question of the necessity of following a supreme leader, an Imam from the
progeny of the Prophet, who is vested with authority at once temporal and spiritual.
There was no distinction, historically, within the nascent Shi'i movement— comprising

all those who upheld the rights of the ahl al-bayt—over

p: ¥
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See Daftary, The Isma‘lis, pp. vv-a., oA. -4y, for a good account of the process by .4 -1
which these groups crystallized
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the identity of the Imam for the first few generations down to the fourth Imam, 'Ali b.
al-Husayn (Zayn al-'Abidin), the great-grandson of the Prophet. It was over the
succession of Imams after him that the Shi'a became divided into a number of groups,
from which later emerged the three major Shi'i communities of today, each with their

own line of Imams.(

The smallest of these communities, the Zaydis, assert that following the martyrdom
of Husayn b. 'Ali in #v/sA., the Imamate is the preserve not of any particular line of
descent, but of the 'Alids as a whole, and that it can be claimed by any member of the
family of the Prophet who is able to establish his temporal authority, by force of arms
if necessary.(v) The Ithnd'asharis or Twelvers, who constitute the majority of the Shi'a
today, believe that the Imamate continued among the direct descendants of Husayn
b. 'Ali to the twelfth Imam, Muhammad b. al-Hasan, who disappeared in s /Avv—¢ and
is currently deemed to be in a state of occultation, remaining hidden until his re-
appearance in the Last Days as the Mahdi, the ‘Guided’, under hose leadership the
hopes and aspirations of the Muslim community will be realized, and the original ideals
of Islam will be re-established. The Ismad'ilis, for their part, acknowledge the same
Imams as the Twelver Shi'is to Ja'far al-Sadiq, the sixth Imam, and then continue the
line of Imamate through his eldest son, Ism&'il, in successive generations to their
present fath Imam, Shdh Karim al-Husayni, also known as the Aga Khan, who is

(revered by them as the direct lineal descendant of the Prophet.«

Regarding this translation of Sobhani’s work, it should be noted that all Qur'anic
verses cited in the Persian text have been rendered directly from the Arabic, using the
translation of M. Pickthall, which has been modified where appropriate and necessary.
The sayings of the Prophet and of the Imams are, on the whole, also translated
directly from the Arabic. We have added certain clarifications in the main body of the
text, which appear between square brackets, and inserted a few additional points in
the footnotes, preceded by the words ‘Translator’s note’. As a rule, all transliterations
from Arabic or Persian carry diacritics, except for terms such as Shi'a, Sunni, Qur'an

and Shari'a, which are
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We can discount, for our present purposes, the Kaysaniyya, those who believed .1+ -\
that the fourth Imam, after Husayn b. “‘Ali, was another son of 'Ali b. Abi Talib, namely,
Muhammad b. al-Hanafiyya, whose mother was not Fatima, and who was therefore
not a descendant of the Prophet. The movement was soon absorbed within the
developing Shi'i tradition, but it remains important because of its connection with the
earliest expression of certain key Shi'i themes, such as messianism and occultation.
See Halm, Shiism, pp. vs—., for a concise account of this movement

See for more details the article ‘al-Zaidiya’ by R. Strothmann in Encyclopaedia of .11 -v
Islam, ist ed., vol. ¥, pp. v145—A, and R.B. Serjeant, “The Zaydis”, in AJ. Arberry, ed.,
Religion in the Middle East (Cambridge, va54), vol. v, pp. YAs-¥+

We are referring here to the larger of the two principal branches within the .yy -v
Isma‘lll community, the Nizaris; for details on the smaller branch, the Musta‘li Tayyibis
(for whom the Imam is in concealment (satr), and who are consequently led by a da‘
mutlaqg, or ‘supreme summoner'), see Daftary, The Isma‘ilis, ch. »
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frequently used in the text or have become part of the English lexicon. Also, wherever
possible, the dates of the Islamic calendar are accompanied by corresponding ones of
the Common Era

Finally, the reader should be aware that, in accordance with Muslim practice, after
every mention of the name of the Prophet of Islam, the author invokes the blessing
‘God bless him and his family and give them peace’ dalla'll3hu 'alayhi wa &lihi wa
sallam); likewise, after the mention of every Prophet other than Muhammad, as well
as the names of the Imams of the ahl al-bayt, and Fdtima, the daughter of the

.(Prophet, he invokes the blessing ‘Peace be with him/her’ (Alayhi/'Alayha al-saldm

Reza Shah-KazemiLondon, v. +

p:\#


http://www.ghaemiyeh.com

Author’s Preface

The contemporary era is characterized, as a whole, in industrial and technical terms,
as a result of the recent remarkable advances made by mankind in these two
domains. It is therefore altogether natural to accept these terms as particularly
indicative of the nature of our times. But, alongside these material advances, another
great cultural phenomenon has emerged: a re-orientation of contemporary man

towards religion and spirituality

Of all human needs, that for religion is one of the most fundamental and primordial;
man’s religious quest has been, and will continue to be, recorded as a major theme of
human history. There is a wealth of reliable historical data that corroborates the fact
that there has been no period of human history when man has lived without religious
belief or spiritual sensibility. Nevertheless, the Renaissance, the transformation in
scientific method, and the resulting domination of nature by mankind, dovetailed with
certain political and cultural factors to bring about a major dilution of religious
commitment; and a kind of spiritual heedlessness subsequently spread throughout
Western society. This malaise spread like a contagious wave, little by little, to
countries of the East, where it began to afflict many traditional peoples; so much so
that it came to be widely believed that modern science could not only provide all the
material necessities of life, but also satisfy all those basic human needs which religion

alone can fulfil
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But the advent of a series of devastating phenomena gave the lie to this vain
supposition, and proved that human beings have never been able to live without
religion and the guidance it affords; it proved in addition that nothing can possibly

supersede or replace religion as the essential defining element of human life

From amongst this series of destructive phenomena, we shall mention here the

following three

The occurrence of world wars in the twentieth century. TheFirst and Second World .\
Wars, which resulted in the deaths of millions of human beings, were guided and
implemented by science cut off from religion: the science that was supposed to bring

to fruition the most noble ideals of mankind instead dealt it a devastating blow

The collapse of the family unit through the spread of immorality. In most parts of .v
the Western world, the principle of the family as the basic building block of society is
breaking down. A transient, unstable form of social organization is taking the place of

the traditional family-based society

The invidious power of modern science and its accompanyingmodes of thought. . v
Needless to say, what we mean here is unenlightened science, conducted contrary to
religious values. We do not mean to imply that modern science and technology are
necessarily negative or destructive phenomena per se. However, we do assert that
science and technology—deprived of religious and spiritual guidance—have been the

principal material source of the suffering and damage wreaked in our times

These and similar factors have caused modern man to turn back towards his
primordial human nature, and re-direct his attention to religion and its spiritual
doctrines. In fact, after an intermission during which modern man deprived himself of
the noble virtues of religion, he started searching, like a thirsty man, for the clear and
refreshing water of faith. This return to religion is so obvious that it does not need to
be proved or demonstrated. This resurgent spiritual inclination is so strong that once

again religion has become a serious subject for discussion in the most
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distinguished centres of learning; hardly does a month or even a week go by without
.dozens of scholarly articles and books being published on the subject of religion

Despite the palpable alarm felt by certain circles in the West in the face of this evident
resurgence of interest in religious and spiritual values, we regard this phenomenon as
a good omen; we cannot but be gratified at the prospect of large numbers of people
returning to the compassionate fold of religion. However, a note of caution must be
sounded. If this thirst for truth is not quenched in the right way, and is instead fed with
crude and erroneous doctrines parading in the guise of true religion, contemporary
man might be led even further away from what constitutes authentic religion.
Therefore, it is incumbent upon sympathetic writers, aware of the problem and
knowledgeable in religion, to provide the correct response to this appeal for guidance,
an appeal that has arisen from the primordial nature of man; and to explain with
clarity the true principles of religion, so that seekers after truth might be brought
within reach of the flowing stream of divine grace. We are faced, then, with a pressing
obligation—we who believe that the religion of Islam is the final and most complete
heavenly dispensation, and that this religion provides all the necessities of life,
individual and collective, until the Day of Judgement; it behoves us to assist others in
their search by making the exalted principles of this religion as clear and accessible as

possible

From a somewhat different point of view, it is our belief that the school of the ahl al-
bayt() represents the true and authentic form of Islam, reaching us by means of the
Qur'an, the Holy Prophet and his purified progeny. The essential principles of this
school have exerted a powerful attraction throughout history, and continue to do so
today, drawing to itself those enamoured of the truth, and causing its devoted
adherents to offer up their lives in the service of this sacred heritage. Given the many
false accusations that have been levelled against the Shi'a, not to mention the
innumerable exaggerations and distortions that are presented as ‘Shi'i’ positions, we

hope that the present work might help to
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Translator's note: The term ahl al-bayt “People of the Household") signifies, in .y -
the first place, the five persons deemed to belong to the Prophet's household during
his own life, namely, himself, his daughter Fatima, his cousin and son-in-law, 'All, and
their two sons, Hasan and Husayn; in the second place, the Imams descended from
them. It also designates the school of thought associated with Shi‘ism. See Article 4y
below where the author discusses the term in relation to the key Qur'anic verse (Sura

al-Ahzab, XXXIII:xv) in which the term is mentioned
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bring about a better understanding of what the school of the ahl al-bayt actually
teaches, both in respect of doctrine and practice

Calling upon the divine bounty, we undertake the writing of this short work with the
intention of clarifying the fundamental principles of Islam according to the school of
the ahl al-bayt. We offer below a series of concise articles articulating the most
essential aspects of these principles which relate to man, religion and the nature of
existence. The scope of the work in hand is wide but, mindful of the need to curtail our
exposition of such a vast subject as this, we shall endeavour to express ourselves as
succinctly as possible. For deeper insight into this perspective, and more
comprehensive explanations of the points made here, the books referred to in the

bibliography should be consulted

Finally, I must offer heartfelt gratitude to Hojjatul-Islam Rabbani Golpaygani for all
the time and effort he spent in helping me to write this book. And all praise and thanks
be to God for His most gracious assistance

Ja'far Sobhani
Ramazan yeia \f

Dey 1¥v#/\y January yaaa yv
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Ibn 'Abbads reported that a man went to the Holy Prophet and asked him: ‘O Prophet
of God, what is the summit of knowledge?’ The Holy Prophet replied: ‘To know God—
’.as He ought to be known

Shaykh Iadug dbn B&buya), Kitdb al-tawhid, ch.f-, hadith no.s

Imam Ja'far al-Sadiq said: ‘Truly the most excellent and the most necessary
obligation incumbent upon man is knowledge of the Lord, and acknowledgement of
’.one’s servitude to Him

,Muhammad Bagqir al-Majlisi

Bihdr al-anwar, vol. £, p. a0
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Chapter one: The Worldview of Islam

i.ways of acquiring knowledge in islam

Article

Islam makes use of three principal means of acquiring knowledge of the world and of
the truths of religion, recognizing the validity of each of them within their respective
spheres. These three means are: @) the senses, the most important of which are
hearing and seeing; () intellect and reason, which arrive at truths in a manner at
once definitive and certain—albeit within a delimited realm, on the basis of particular
principles and in accordance with certain conditions; () revelation, the means by
which specially selected, exalted individuals receive knowledge from the unseen

.domain

The first two means are common to all people, helping them to gain an understanding
of the world, and are the effective supports for the comprehension of the Shari'a. The
third way concerns those individuals who have received a special blessing from the
Almighty, the most evident examples of whom are the Messengers of God.(\) The
senses can be used as cognitive means only in the sensible realm; intelligence is
useful as regards finite domains; while the realm of revelation is infinitely more vast,

.casting light on diverse areas, including religious beliefs and practical obligations

p:

In Islamic narrations, such persons are referred to as muhaddath (those who .1 -1
have been addressed"); this will be explained below. [Translator's note: see also the
explanation of this term in the article “The Term “Muhaddath” in Twelver Shrism', in

[ Kohlberg, Belief and Law, v, pp. va-fv
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The Holy Qur'an has several verses relating to these means, of which we shall cite
‘here two examples. Regarding the senses and the intellect, it states

And God brought you forth from the wombs of your mothers while ye knew nothing,
and He gave you hearing and sight and hearts @f'ida), that ye may give thanks. Sura
@l-Nahl, xvi:va

The word af'ida in Arabic is the plural of fu'ad; it denotes the inner sphere within which
the human faculties of hearing, seeing and intelligence are articulated. At the end of
this verse, God commands gratitude; this shows that man must benefit from all three
faculties, which are to be seen as blessings: the true meaning of gratitude is to be

grateful for every blessing, in a manner appropriate to the blessing

:As regards revelation, it states

And We sent not before thee but men [as Our Messengers]whom We inspired; so ask
the people of the remembrance if ye know not. (Sura alNahl, xvi:fr

The religious man, in acquiring knowledge of the world and of religion, benefits from
the senses. But sensible perceptions only constitute the empirical foundations of
intellectual judgement; he benefits from his intellect by acquiring knowledge of God,
His attributes and His acts. The proper utilization of each of these three means, within
their respective fields, proves their efficacy in the disclosure of the truth, at different

(degrees.(\

Article ¥

The substance of the message delivered by God’s Prophets can be summarized under
two headings, belief and action. As regards the realm of belief, there is first faith in the
reality of God, in His attributes of Beauty amal) and Majesty Galal), and in His divine
acts.(v) Likewise, as regards action, there are duties and commands, so ordained that

.man might conduct both his individual and social life according to the divine norm
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The purification of the soul from all sin and defilement gives rise to certain kinds .y -\

.of inspiration, some of which can also be regarded as means of knowledge
The sending forth of Messengers, the specifying of their inheritors, the revival of .v -v

the dead—all of these are manifestations of divine activity
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The aim of right belief is knowledge and certainty; naturally, it is only decisive self-
evidence (hujja) that can lead the way to this certainty. Thus, it is incumbent on every
Muslim to attain certainty in his beliefs on his own account—he cannot simply resort
to the imitation taglid) of others in this realm. As regards duties and commands with
respect to actions, their goal is to make our lives conform with our beliefs. In addition
to certainty, one must have recourse to ways of acting that are confirmed by the
Shari'a; this, in turn, means that one must have recourse to a mujtahid, an expert on

the Shari'a. This is a subject which will be further considered below

Article v

We benefit from all valid modes of cognition in our comprehension of beliefs and
religious commands, but the chief means of affirming these principles are the intellect
and revelation. By the word ‘revelation’ we mean the heavenly book, that is, the Holy
Qur'an, along with the sayings of the Prophet that reach us through verified chains of
transmission. The sayings of the Imams of the ahl al-bayt, which will be considered
below, are also classified under the heading of ‘Sunna’, as they, too, form part of the

divine proofs

Intellect and revelation are mutually corroborative proofs: if on the one hand, decisive
intellectual judgement confirms the veracity of revelation, on the other hand
revelation confirms the validity of the intellect in its proper domain. In many places,
the Holy Qur'an calls upon us to use our intellectual discernment; it invites man to
reflect upon and contemplate the marvels of creation, and even goes so far as to
enlist the support of the intellect in order to substantiate the content of its own call to
accept the truth of God and of Islam. No other revealed book bestows so much value
upon the intelligible demonstration of beliefs and doctrines; such reasoned

.demonstrations abound in the Qur'an

The Imams of the ahl al-bayt have also stressed the importance of the evidence
provided by the intellect in those domains where the intellect is competent to judge;
the seventh Imam, Musd

p:¥


http://www.ghaemiyeh.com

alkdzim, referred to revelation as outward evidence and intelligence as inward
(evidence.(

Article ¥

Insofar as revelation is a definitive guide, and the intellect is an inner light, placed
within every individual by God, there should never be any incompatibility between
these two divinely ordained sources of evidence. If any opposition does arise
between them, however, we must deduce from this opposition either a lack of
comprehension on our part as regards the religious point in question, or an error in
the premises of our logical reasoning. For God, in His infinite wisdom, could never call

.upon man to follow two contradictory paths

Just as there is no real contradiction between intellect and revelation, so between
science and revelation there should be no contradiction; if there be an apparent
incompatibility between them in certain areas, it again has to be said that either our
understanding of religion in those areas is deficient, or else that science has not
attained definitive certainty in those same areas. In large part, it is this latter case
that causes the divergence between science and religion—scientific hypotheses and
assumptions being rashly accepted as verified science, and then posited as

refutations of certain religious principles

Article »

In respect of laws which govern the order of existence—laws which are objective and
independent of our thought and imagination— they are definitive and permanent
realities. This means that if mankind comes to discover, by means of one of the paths
of cognition, a given aspect of reality as being absolutely true, then we must say that
it is true in an unconditional and permanent way. If, in the process of discovering
some aspect of reality, a part of the knowledge resulting therefrom conforms to the
truth, while another part does not, that part which is true is always going to be true;
for a change in the environmental conditions does not effect a change in universal

reality. In other words, the real import
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Truly God possesses two evidences which He has imposed upon mankind: an‘ ¥ -
outward evidence and an inward evidence. The outward one comprises the
Messengers, the Prophets and the Imams; and the inward one is the intellect. al-

Kulayni, al-Ustl min al-kafT (Beirut, v¢+1/1aA+), vol. v, p. v#
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of the concept of ‘relativity’ as regards existence is that a truth that is valid in one
period of time and invalid in another period, cannot be regarded as truth at all. If two
times two equals four, it will always and unconditionally be so, and if it does not, then
it will never do so, in an equally absolute manner. Knowledge cannot be at one with

the truth in one domain and in another be erroneous

Relativity’ in respect of knowledge, is [conventionally] understood to mean that*
reality has no existence independent of human thought and ratification. For example
[@applying this concept to the political domain], those societies which are not inspired
by divine revelation as regards government have the right to decide upon policies
with unrestricted freedom. If they agree on a particular policy one day, for as long as
they maintain agreement, this policy will be regarded as right and true; but if they
agree later to oppose that policy, then ‘truth’ will appear in the form of the second
policy. In fact, each of these two contradictory policies will have been assimilated as
‘true’ according to the intellectual capacity of the individual. On the other hand, as
regards those principles that are considered as independent of one’s mind,
possessing specific, objective qualities and definite boundaries— once they are
correctly grasped and situated within one’s cognitive horizons, they will always and
unconditionally be correct, valid and reliable; just as, conversely, opposition to them

will always, and necessarily, be false and unfounded

ii. existence from the islamic viewpoint

Article ¢

The cosmos—meaning by this all that which is other than God— is the creation of God,
and it has not been nor ever will be independent of God, even for a single instant. In
saying that the world is the creation of God, we mean that the world has been brought
into being by His will. However, the relation between the world and God is not a

.generative relationship of the father-son type, as it is said
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(He begetteth not, nor is He begotten. Sura al-Ikhl3s, cxii:»
Article v

The present order of our universe is not eternal and everlasting. Rather, after a
period of time, the extent of which is known only to God, this order will collapse and
another order will arise, an order that pertains to the Resurrection in the Hereafter.

:As God says

On the day when the earth will be transformed into another earth, and the heavens
[also will be transformed], and [all] will come forth unto God, the One, the Almighty.
((Sura Ibrahim, xiv:fa

Elsewhere it is said, in allusion to this same hidden reality
(Truly we belong to God and truly unto Him we are returning. (Sura al- Bagara, ii:\o#
Article A

The order of the world is based on cause and effect, all existential phenomena being
established according to this relationship. The effect of one phenomenon upon
another is contingent, however, upon the authority of the divine will. The wisdom of
God’s will manifests itself through this order, such that the effusion of His grace
shines through the very nature of things, being manifested by the observable

relationships between cause and effect

The Holy Qur'an has expressed these two points, that natural phenomena are
governed by causal relationships; and that the effective influence of each cause in the
world is derived from the authority of the universal divine will. As regards the first

;point, it is sufficient to refer to this verse from the Holy Qur'an

He hath appointed the sky as a canopy, and sent down rain from the sky causing
therewith fruits to arise [from the earth]as sustenance for you. (Sura al-Bagara, ii:vy

:Regarding the second point, the following verse suffices
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As for the good land, its vegetation comes forth, with the permission of its Lord. (Sura
(al-A'raf, vii:an)

Article 4

Existence is not equivalent to material nature; rather, what we call ‘nature’ is but the
formal expression of a dimension of the created order, an order of things which goes
infinitely beyond the realm of nature; the Qur'an gives this infinite ‘beyond’ the name
‘the world of the unseen’(dlam al-ghayb). As all material phenomena mutually affect
each other, according to the will of God, just so do the things of the unseen world
influence the world of nature. To put this differently, they are means by which the
grace of God is manifested. The Holy Qur'an has mentioned the effective influence of

:God’s angels upon events in the natural world, where it says, for example

@nd those who implement the Command. (Sura al-Nazi'at, Ixxix:» ...

He is the Omnipotent over His slaves; He sendeth guardians over you. Sura al-An'dm,
(Vi:5

From these clear verses we can conclude that the created order—whether natural or
supernatural—by virtue of being governed by the law of cause and effect, subsists by
the will of God, upon which it depends absolutely

Article v+

The world is a guided reality; all its particles, at whatever degree of existence, benefit
from the light of divine guidance according to the measure of their receptivity. The
degrees of this universal guidance are found as follows: natural guidance, instinctive

.guidance and creative guidance

The Holy Qur'an mentions in different verses this creative, universal guidance; for
.example

Our Lord is He Who gave unto everything its nature and then guided it aright. (Sura T3
(H3, Xx:6+
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Article 1y

The order of creation is complete and possesses innate excellence. The structure of
existence has been fashioned to the highest level of perfection, such that a better or
:more complete order is inconceivable. The Holy Qur'an states

the Knower of the invisible and the visible, the Mighty, the Merciful ...
(Who made excellent all things which He created. (Sura al-Sajda, xxxii:s—v
:And also

(Blessed be God, the best of Creators! (Sura al-Mu'minun, xxiii:\ f

It is self-evident that the excellence of the Creator has as its concomitant the
excellence of the creature. The intellectual argument that arises from this principle is
that the action of any agent is proportioned to the qualities and the perfection of the
agent; thus, if the agent is devoid of any ontological imperfection, it follows naturally
that his actions will, likewise, be free from any imperfection or deficiency. Insofar as
God Most High is the possessor of ontological perfection, in infinite modes, it follows

that His act must be the most perfect and complete of all acts

This having been said, the necessity of God’s being wise is proven by the fact that,
despite the [apparently negative] possibilities inherent in the creation of an excellent
world, nothing other than excellence was in fact brought about by God. It is worth
mentioning here that nothing in the realm of nature that is referred to as ‘evil’
contradicts in the least the excellence of the order of nature; further explanation of

’this point will be given below, in the discussion entitled ‘unity in divine creatorship

Article vy

Insofar as the world is the creation and the act of God, and He is the absolute Truth,
the world itself is true and wisely ordered, devoid of futility and vanity. The Holy
:Qur'an refers to this principle in numerous verses, of which the following may be cited

p:A
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We created not the heaven and earth and all that is between them save with truth,
@nd for a term appointed. (Sura al-Ahgaf, xIvi:

The ultimate end of man and the world alike is consummated in the Resurrection.
(Thus, Imam 'Ali states: ‘Verily, the end @lghdya) is the Resurrection.’

lii.man from the perspective of islam

Article vy

A human being is an entity compounded of spirit and matter. After death, the body
becomes a decomposing corpse, whereas the spirit continues to live. The death of a
human being does not mean his obliteration. Rather, he continues to live in the
domain of the Barzakh until the Resurrection takes place. In regard to the degrees of
the creation of man, the Qur'an refers to the final stage of existentiation, when the

spiritis cast into the body, in the following words

(Then We produced it as another creation. (Sura al-Mu'minun, xxiii: ¢
:Several verses allude to life in the world of the Barzakh; for example

Behind them is a barrier (barzakh) until the day when they are raised up. Sura al-
(Mu'minun, xxiii:\ « «

There are many more such verses that testify to the reality of life in the Barzakh
Article v¢

Each person is created with a pure primordial nature (fitra) and with the
consciousness of the Divine Oneness, such that were he continuously to develop this
intrinsic nature, avoiding all tendencies that militate against it, he would inevitably find

his way to the ultimate Truth

No one has been born sinful, wicked or with malicious intentions. All impurity and
indecency arise from contingent factors, being the result of extraneous elements
combined with the
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exercise of free will. Moreover, even negative tendencies acquired through heredity
can be overcome by the power of the human will together with the right motivation.
Thus, the Christian conception of ‘original sin’ in respect of the children of Adam is

utterly alien to Islam

:The Holy Qur'an states in this respect

So set thou thy purpose for religion as a man by nature upright (hanifan— the nature
of God (fitrat Alldh), in which He created mankind. There is no altering God’s creation.
((Sura al-Rum, xxx:v+

And the Holy Prophet also states: ‘Every child is born in conformity with the primordial
(nature @l-fitra).”’

Article v»

Man is endowed with free will; he is capable of exercising independent choice—this
means that, when deciding whether or not to undertake a particular action, he takes
account of its various dimensions in the light of his intellectual faculty. The Holy Qur'an

.states

Verily, We have shown him the way, whether he be grateful or disbelieving
(Sura al-Insan, Ixxvi:)
It also says

Say: [It is] the Truth from your Lord. Then whosoever will, let him believe, and
whosoever will, let him disbelieve. (Sura al-Kahf, xviii: y4

Article v¢

Insofar as an individual benefits from his wholesome, innate nature, from his capacity
to discriminate between good and evil, and from his ability to exercise his free will—on
these foundations his ethical and spiritual development becomes a real possibility.
The gateway to the transcendent path of right guidance leading back to God is always
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open to man; it is only at the moment of death that it closes, that is, when repentance
is no longer accepted

p:y.
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Thus, the call of the Prophets is universal; it is to all peoples, even to those such as
:Pharaoh. Moses is told by God

And say [to him], Hast thou [the will] to purify thyself [from sin], and that I guide thee to
thy Lord, so that thou might fear him? (Sura alN&zi'at, Ixxix:1A—14

Therefore, man must never despair of the mercy and forgiveness of God; as the
:Qur'an says

Despair not of the mercy of God; truly, God forgiveth all sins. Lot He is the
(Forgiving, the Merciful. (Sura al-Zumar, xxxix:sv
Article yv

Insofar as man benefits from the light of wisdom and the gift of his free will, he is a
being endowed with responsibility. He has a responsibility towards God, His
Messenger and towards divinely inspired guides. He also has a responsibility towards
the substance of his own humanity, towards other human beings and towards the

world. The Qur'an has many verses clarifying the nature of human responsibility

(Lo! Of the covenant it will be asked. (Sura Bani Isrd'il, xvii:vs

Truly, the hearing and the sight and the heart—of each of these it will be asked.Sura
(Bani Isrd'il, xviixs

(Thinketh man that he is to be left aimless? (Sura al-Qiydma, Ixxv:rs

The Holy Prophet also asked: ‘Are not all of you shepherds [in respect of those over
whom you have authority? All of you are indeed responsible for your flocks.”

Article yaA

No person has superiority or preference over others, except by virtue of a greater
degree of realization of his spiritual gifts. The most exalted kind of superiority is based
:upon piety and virtue, which must be manifest in all walks of life. As the Qur'an says
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O mankind! Truly We have created you male and female, and have made you nations
and tribes that ye may know one another. Truly the

noblest of you, in the sight of God, is the most pious amongst you. Sura al-Hujurat,
xlix:yy

Therefore, racial or geographical factors cannot be used in Islam as the basis of any
claim to superiority or the source of any pride

Article ya

Ethical values, which pertain to the very principle of humanity, and which are thus
rooted in the fitra, are permanent and immutable; neither the passage of time nor
transformations in society can alter them. For example, the propriety of fulfilling
promises, or reciprocating goodness with goodness—such ethical imperatives are
constant, having been established at the very dawn of creation and will continue thus
for as long as man exists. These moral norms are not subject to change. The converse
is no less true: the ugliness of, for example, treachery, or of breaking promises, will
always be so. Therefore, from a properly intellectual perspective, one understands
that there is a range of immutable and deeply-rooted principles woven into the very
texture of man’s character, determining his moral and social life. On the margins of
these ethical principles there can arise certain customs and manners which do
undergo the influence of time and place, and are thus subject to change; these,
however, cannot impinge upon or significantly modify the immutable principles of

morality

The Holy Qur'an alludes to some of these intelligible and immutable moral principles;
for example

(Is the reward of goodness anything other than goodness? (Sura alRahman, Iv:s.
(Against those who are good there is no way [of blame].(Sura al-Tawba, ix:a\

Truly, God will not cause the reward of those who do good to be lost. Sura Yusuf,
(Xii:a -


http://www.ghaemiyeh.com

Truly God enjoineth justice and kindness and giving to kinsfolk, and

Py
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forbiddeth lewdness and abomination and wickedness. He exhorteth you in order that
(ye may take heed. Sura al-Nahl, xvi:.

Article v.

The actions of man, apart from entailing an appropriate reward or punishment in the
Hereafter, are not without their consequences in the herebelow either. Indeed, some
events in the world are direct results of human actions; this pertains to a subtle
reality, one which the Revelation has alluded to, and of which man has an inkling.

:There are many verses in this respect; two examples may suffice

And if the people of the townships had believed and kept from evil, surely We should
have opened for them blessings from the sky and from the earth. But they gave the lie
[to the Messengers of God], and so We seized them because of their [evil] deeds.

((Sura al-A'r&f, vii:as

The Prophet Noah reminded his people of the relationship between the avoidance of
:sin by man and the opening up of the gates of mercy by God

And I have said: Seek pardon of your Lord. Lo! He is Ever-forgiving. He will let loose
the sky for you in plenteous rain, and will help you with wealth and sons, and will
@ssign unto you rivers. (Sura Nuh, Ixxi:y:— ¥

Article v

The advance or decline of peoples is bound up with a complex series of causes, which
—leaving aside the influence of external factors—is rooted chiefly in the way in which
religious beliefs and moral principles are assimilated by the people in question. This
principle does not contradict that of divine predestination qada' wa gadar).(») This is
because the principle of causality is itself an expression of the universal will of God. In
other words, the will of God manifests itself such that societies chalk out their own
destiny by means of their beliefs and actions. A society that bases itself upon justice

;and rectitude will be prosperous and stable

p:y
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inversely, one that bases itself upon elements contrary to such principles will find an
unpleasant fate in store for it. This principle is referred to in the Qur'an as the sunnat
’Alldh, the way of God

When a warner came unto them, it aroused in them naught save repugnance, [shown
in their] behaving arrogantly in the land and plotting evil; and the evil plot encloseth
but the men who make it. Then, can they expect aught save the treatment of the folk
of old? Thou wilt not find for God’s way sunnat Alldh) [of dealing with people] any
substitute, nor wilt thou find for God’s way [of dealing with people] aught of power to

(change. (Sura al-Fatir, xxxv:fy—¢y

Faint not, nor grieve, for ye will overcome them if ye are [indeed] believers ... These
are only the vicissitudes which We cause to follow one another for mankind...Sura Al
(Imran, iii:yra—y ¢

Article vy

The destiny of man holds out a bright future. It is true that human life is in large part
accompanied by inequality and hardship, but this will not always be the case. Human
history is moving towards a better future, one in which a comprehensive system of

justice will prevail. According to the Qur'an, the pious will rule over the earth

And verily We have written in the Psalms, after the Reminder: My righteous slaves
shall inherit the earth. (Sura al-Anbiyd', xxi:\ o

-And also

God hath promised such of you as believe and do good works that He will surely make
them to succeed [the present rulers]in the earth, even as He caused those who were
(before them to succeed [others]. (Sura al-Nur, Xxiv:as

Therefore, after a protracted battle between truth and falsehood, the future will
:behold the ultimate victory of the truth, however long it may take. As the Qur'an says

p: ¥
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Nay, but We hurl the Truth against falsehood, and it doth break its head and lo! it
(vanisheth.(Sura al-Anbiyd', xxi:\A

Article vv

From the Qur'anic point of view, man benefits from special favours; this, to such an
.extent that even the angels bow down to him. The Qur'an tells us

Verily We have honoured the children of Adam. We carry them on the land and the
sea, and have made provision of good things for them, and have preferred them
above many of those whom We created, with a marked preferment. (Sura Bani Isra'il,

XVii:vs

Taking full note of the fact that the foundation of man’s life is the safeguarding of his
spiritual dignity, it follows naturally that any action which detracts from human dignity
and all the other God-given qualities is forbidden in Islam. To be more specific, every
kind of tyrannical authority—both in respect of those exercising it and those
subjected to it—is strictly prohibited. As Imam 'Ali says: ‘Do not be the slave of others,
for truly, God created you free’(1) He also said: ‘God has granted unto the believer

(every right, except that of self-degradation.’«x

Article v¥

From the viewpoint of Islam, the intellectual life of man is accorded a special dignity;
for the superiority of man—the basis of his pre-eminence among all creatures—
consists in his capacity to reflect and to think, using the full scope of his intelligence. In
this connection, many verses of the Qur'an call upon man to exercise his faculties of
intellectual reflection, so much so that the cultivation of thought, and reflection upon
the phenomena of creation are given as the distinguishing features of the wise. As the
Qur'an says, in one of the many places where the importance of reflection and

.contemplation upon God’s signs and marvels of creation is stressed

Such as remember God standing, sitting and reclining, and reflect upon

p: 1o
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the creation of the Heavens and the earth, [and say:] Our Lord, Thou didst not create
this in vain.Sura Al'Imr&n, iii: ay

One concomitant of this perspective is the prohibition in the Qur'an against the
thoughtless imitation or blind following of one’s predecessors

Article vo

The freedom granted to the individual in such areas as economics and politics is, in
Islam, conditioned by the following principle: that such freedom does not conflict with
man’s spiritual imperatives, nor undermine the foundations of public welfare. In fact,
the philosophy of obligation in Islam is rooted in the need to make man aware of the
extent of his responsibility, so that he properly safeguards his essential dignity, while
at the same time upholding public welfare. The prohibition of idolatry, alcohol and
other vices is founded, precisely, upon the need to safeguard the dignity and sanctity
of the human state; in this light one can better appreciate the wisdom of the law of

reprisalin Islam

The Qur'an considers the law of proportionate retaliation to be a source of preserving
‘human life

(And there is life for you in retaliation, O men of understanding ...(Sura al-Baqgara, ii:\va

The Holy Prophet said: ‘If somebody commits a sin in secret, he harms only himself.
(But if he commits it openly, and is not stopped, the whole society is harmed.’«

Imam Sadiq, after narrating some hadiths, said: ‘The one who openly and actively
displays his sins violates the sanctity of God’s rulings, and the enemies of God become
(his followers.’ (v

Article vs

One of the expressions of the principle of the freedom of the individual in Islam is that
there is no obligation in respect of which religion one chooses to follow

p:\#
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There is no compulsion in religion. The right way is distinct from error. Sura al-
(Bagara, ii:vos

In Islam, religion is sought after only as a result of inner conviction and heartfelt faith,
and such things cannot be forced upon the soul from without; rather, they flow from
the prior realization of a whole series of factors, the most important of which is the
ability to discern the true from the false, the real from the unreal. Once such
discernment is attained, the individual—under normal circumstances—will choose to

follow the truth

It is true that Jihad is an obligation for all Muslims; but this does not in any way mean
forcing others to accept Islam. The aim of Jihdd is, rather, the removal of barriers that
prevent the divine message from being [peacefully] conveyed to people throughout
the world, so that the ‘right way’ can indeed be clarified and presented to all. It is to be
expected that if the liberating message of Islam is prevented from being spread
peacefully, then Jihdd must be undertaken, [but only] in order to remove these
obstacles and establish the conditions necessary for the peaceful propagation of the

message among all peoples

As we have tried to show, the Islamic perspective illuminates the nature of man and
the universe. There are, of course, many other principles and points to be considered
in this vast subject; some of them will be addressed, implicitly, in what follows

p: v
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Chapter two: General Beliefs

(i.the oneness of god (tawhid

Article yv

Belief in the reality of God is a principle held in common by all heavenly religions:
herein lies the decisive distinction between a religious person (no matter what religion
is followed) and a materialist

The Holy Qur'an asserts that the reality of God is a self-evident fact, one that does not
stand in need of proof; doubt and obscurity on this question should not, as a rule,
.enter into this axiomatic principle. As the Qur'an says

Can there be doubt concerning God, the Creator of the heavens and the earth? Sura
Ibrdhim, xiv:\ -

This dazzling self-evidence of divine reality notwithstanding, the Qur'an also opens up
ways of removing contingent doubts from the minds of those who seek to arrive at
belief in God by means of rational reflection and argument. To begin with, the
individual normally has the sense of being connected to, and dependent upon, some
entity that transcends the domain revealed by his own particular consciousness; this
sense is as an echo of that call from the primordial human nature referred to earlier.

Itis this call that leads man to the source and origin of creation

:The Qur'an says

P: A
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So set thy purpose for religion as a man by nature upright—the nature of God (fitrat
(Alldh) in which He hath created man.Sura al-Rum, xxx: v

It also says

And when they board the ships they pray to God, making their faith pure, for Him only;
but when He bringeth them safe to land, behold! they ascribe partners to Him. (Sura
@l-'Ankabut, xxix:so

Man is continuously invited to study the natural world and meditate upon its marvels,
all of which clearly point to the existence of God. These wondrous signs indicate and,
in principle, prove the existence of a Being possessed of transcendent knowledge and
supreme power, Who establishes and determines all things in harmony and

perfection within the realm of existence

Lo! In the creation of the heavens and the earth, and [in] the alternation of night and
day, are signs for men of understanding. Sura Al 'Imr&n, iii:1a.

There are many other verses regarding this point, but we shall confine ourselves to
this one alone as being altogether representative of the Qur'anic exhortation to
meditate on the creation. It is clear that the ways of acquiring knowledge are not
confined to what we have briefly alluded to; there are many ways of proving the

existence of God, and these can be studied in detail in theological treatises

Article va
Degrees of Tawhid

All divinely revealed religions are based on Tawhid, that is, the Oneness of God, and
on the worship of this one and only God. The most evident of the principles held in
common by all true religions is belief in Tawhid, however much some religious
believers may have deviated from this universally held belief. In what follows, we

intend to clarify the degrees of Tawhid, with reference

p: 4
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to the Holy Qur'an and the hadiths, and with the application of intellectual reasoning
Oneness of the Essence

The first degree of Tawhid pertains to the Essence dhat) of God. We might explain
this ‘essential’ Tawhid by saying that the Essence of God is absolutely one and
peerless; nothing analogous or similar to Him is conceivable. God’s nature is

absolutely simple, non-compound, without any plurality

Imam 'Ali states, in accordance with these two principles: ‘He is One (wahid) and there
is nothing similar to Him among the [existent] things @l-ashyd"),” and ‘He—Glorified
and Exalted be Hel—is one in meaning [or: spiritual substance] (ma'nd); He is not

«divided into parts by outward existence, by the imagination or by the intellect’«

The Sura of Tawhid @l-Ikhlds), the veritable cornerstone of Muslim belief in Divine
Unity, alludes to both aspects of this ‘essential’ Tawhid; as regards the first, in the
verse: ‘There is none like unto Him,” and as regards the second, in the verse: ‘Say: He

(is God, the One. v

In the light of what has been said above, it will be clear that the Christian doctrine of
the Trinity—God the Father, the Son and the Holy Spirit—is unacceptable from the
point of view of Islamic logic. The inadmissibility of this doctrine has been exposed in
certain verses of the Qur'an, which have been amply commented upon in theological
treatises; here, we shall limit ourselves to the following, altogether sufficient,

argument

The Trinity, in the sense of three gods, must mean one of two things: @) either it
means that each of the three gods possesses a distinct ontological personality, along
with all attributes of divinity—in which case ‘essential’ Tawhid is contradicted in
respect of its first meaning, that is, He has no peer or like; (b) or else it means that
these three gods partake of a single ontological personality, such that each is a part of
the whole—in which case such an entity would perforce be compound, thus

contradicting the
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second meaning of ‘essential’ Tawhid, namely, that God is absolutely simple and not
’composed of ‘parts

Article v
Oneness of the Attributes

The second degree of Tawhid pertains to the oneness of the divine attributes. We
know that God is the possessor of all attributes of perfection; both intellect and
revelation indicate the reality of the attributes within the Essence of the Creator.
Therefore we know that God is Knowing, Powerful, Living, Hearing, Seeing, and so on.
These attributes are distinguished one from the other as regards meaning: that which
we understand by the word ‘Knowing’ is distinct from that which we understand by
the word ‘Powerful’. But the question is this: If these attributes are distinct in terms of
meaning, are they also distinct in terms of objective reality, that is, within the divine

?nature, or are they united at this level

In response to this question, we would say that if such distinctions are found within
the Essence of God, then there will be multiplicity and compounded-ness within the
Divine Essence. It must therefore be understood with the utmost clarity that while
these attributes are distinct from each other as regards their respective meanings,
they are at one as regards their inmost reality. In other words, the Essence of God
comprises, within its absolutely undifferentiated nature, all of these perfections; it is
not the case that one part of the Essence consists of knowledge, another part of
power, and yet another of life. As the sages say: ‘Nay, He is Knowledge, all of Him; He

(is Power, all of Him; He is Life, all of Him.(\

Therefore, the essential attributes of God are in reality eternal and everlasting,
partaking of the absolute unity of the Divine Essence. The view of those who regard
the attributes of God as eternal and everlasting, but somehow added to the Essence,
is erroneous. This is an opinion derived from a false analogy between the attributes of

God and those of man: just as man’s attributes are

p: v
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distinct from, and added to, the essence of man, so, it is believed, the same holds true
for God

Imam Sadiq explains: ‘God—Glorified and Exalted be Het— shall never cease to be our
Lord. And knowledge is His Essence—and it cannot be known; hearing is His Essence
—and it cannot be heard; seeing is His Essence—and it cannot be seen; power is His

(Essence—and it cannot be dominated.’(

Imam 'Ali has said, in regard to the oneness of the divine attributes with the Divine
Essence: ‘Perfect sincerity in Tawhid is that we negate all attributes from Him; for
every attribute testifies to its being other than the object to which it is attributed, and

(every such object in turn testifies to its being other than the attribute.’(v

Article v
Oneness of Creatorship

The third degree of Tawhid pertains to the oneness of the source of creatorship
(khdligiyya). This means that there is no creator but God, and that whoever or
whatever dons the robe of existence is of necessity His creature. The Qur'an

:mentions this aspect of Tawhid thus

Say: God is the Creator of all things, and He is the One, the Almighty. (Sura al Ra'd,

(Xiii:y#
:And again

Such is God, your Lord, the Creator of all things. There is ho God save Him. (Sura al-
(Ghafir, xl:v

In addition to revelation, the intelligence also bears witness to the oneness of
creatorship. For all that which is other than God is a possibility, as opposed to a
necessity, and thus stands in need of something other than itself, in order that it be
translated from possibility into actuality. Naturally this need for existence can only be
fulfilled by God, and only through God can all the subsequent aspirations of the
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creature, once it exists, be realized

Needless to say, this affirmation of the oneness of creatorship
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does not imply the negation of secondary causality in the order of existence, for the
principle by which contingent phenomena have reciprocal effects upon each other is
itself derived from the authority of God. The reality of the cause and the very principle
by which causality inheres in existent things—both should be grasped as
manifestations of His will. It is He who bestows upon the sun and the moon their heat
and light; and if He so desires, He can withdraw from them their capacity to influence
phenomena. From these points it should be clear that He is indeed the sole Creator,

without peer

As mentioned in Article A above, the Qur'an has confirmed the principle of causality;
for example

God is He Who sendeth the winds so that they raise clouds, and spreadeth them along
the sky as He will ... (Sura al-Rum, xxx:fa

Despite the fact that all phenomena are connected with the all-inclusive sphere of
divine creatorship, it does not follow that the evil acts of God’s creatures are also to
be linked to God. It is true that every single phenomenon, insofar as it is a contingent
entity, cannot enter into existence without the support of the universal power and will

.of God

However, it must clearly be stated that in the case of man—since he is a being
endowed by divine providence with free will 0) and the capacity for independent
decision-making as regards his actions—the quality of his actions will depend upon his
own decisions. From a somewhat different point of view, it can be said that since God
is indeed the bestower of existence—such that existence, in the absolute and
universal sense, comes from Him and depends upon Him—evil does not really enter

into existence.(v) As the Qur'an says

(Who made all things good which He created. (Sura al-Sajda, xxxii:v...

But the capacity to make rational decisions, proper to man alone, determines the
extent to which man’s actions will conform to the standards established by the
intelligence and the divine law alike. Let us consider two actions such as eating and
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drinking. Insofar as these actions partake of existence, they are grounded in the
divine reality. But from another angle we must note, firstly
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that ‘existence’, within these two actions, manifests in the form of ‘eating’ and
‘drinking’; then, since it is man’s free actions that result in these particular forms of
existence, the actions must be seen as pertaining to the agent, man. These two
actions, in their particular forms and qualities, cannot in any respect pertain to God.
Thus, God must be understood as the bestower of existence, while man is the agent

.of the acts within existence, the actual eater and drinker

Article v
Oneness of Lordship

The fourth degree of Tawhid pertains to the oneness of lordship and of the
governance of the world and man. This oneness of lordship has two aspects: @)
.(creative governance (tadbir takwini), and (b) religious governance tadbir tashri'i

As regards the second aspect, religious governance, this will be addressed in a
separate Article below; for now we shall focus on the first aspect. What we mean by
creative governance is the means by which the created universe is ordered. The
arrangement of the domain of existence, including its origination and creation,
pertains to God’s act alone. It is true that as regards human activities, one is able to
separate the aspect of governance from that of origination; for example, one person
might construct a factory and another might manage it. But in the domain of creation,
the ‘originator’ and ‘manager’ are one and the same. The point here is that the

.governance of the universe is inseparable from the source of its creation

The history of the Prophets reveals that this principle of the oneness of creatorship
has never been in dispute within their respective communities. If polytheism (shirk)
entered into the picture, it generally did so in regard to the question of governance
and maintenance of the created order, resulting in the worship of, and servitude to,
the agents through which these functions were effected. The polytheists in the time
of the Prophet Abraham believed in one Creator, but erroneously conceived of the

stars, the sun and the moon as the lords and governors of the

p: Yf
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universe. The dispute between Abraham and his people was over this question,
(precisely.(

Likewise, in the time of the Prophet Joseph, long after that of Abraham, polytheism
asserted itself in respect of this aspect of governance, it being supposed that God,
having created the universe, entrusted its governance to others; this subject comes

:up in the discourse of Joseph addressed to his fellow prisoners. He asked them

(Are diverse lords better or God, the One, the Almighty? (Sura Yusuf, Xii:r4

There are also verses in the Qur'an which show that the polytheists of the time of the
Prophet [Muhammad] believed that a part of their destiny was determined by their
:gods. For example

And they have chosen gods beside God that they may be a power for them
(Sura Maryam, Xix:A))
Likewise it is mentioned

And they have taken gods beside God in order that they may be helped. It is not in
their power to help them; but they [the worshippers] are unto them a host in arms.
((Sura Y4 Sin, XXxvi:ve—va

In many verses, the Qur'an warns the polytheists that the gods they worship have no
power to benefit or harm either those who worship them or their own selves. These
verses indicate that the polytheists of the time of the Prophet believed that their gods
could produce benefit or harm for them.(v) It was this belief that motivated their idol-

worship

The verses show also that the polytheists associated partners with God, violating
thereby the principle of the oneness of creatorship, in respect of the lordship and
governance of the Creator over the creation, believing that in these domains their
gods wielded effective power. In order to make them cease their idolatry, the Qur'an
affirms the falsity of the aforesaid motive, saying, in effect: the gods which you
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worship are in no way capable of performing such tasks as you expect of them

In some verses the polytheists are upbraided for conceiving
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.equals and peers of God, and loving them as they ought to love God

And of mankind are some who take unto themselves rivals to God, loving them with a
(love like that [which is the due only]of God. (Sura alBagara, ii:\$s

This condemnation of associating rivals (nidd, pl. anddd) with God is expressed in
other verses, (1) the polytheists attributing to their own creations the prerogatives of
God, and thus bestowing upon these false gods the love and worship that should be
directed solely to transcendent spiritual authority. In other words, it was because they
supposed God to have rivals, peers and similitudes, that they engaged in the worship

.of these imaginary beings

The Qur'an tells us, in the words spoken by the polytheists on the Day of Resurrection,
that they upbraid both themselves and their idols thus

By God, we were truly in error manifest, when we made you equal with the Lord of the
(worlds. Sura al-Shu'ard', xxvi:av—a

The sphere of the lordship of God is indeed all-encompassing. In this respect, the
polytheists of the Prophet’s time agreed with him; that is, they acknowledged God’s
lordship in such domains as the provision of sustenance, the giving and taking away of

life and the overall governance of the universe

Say: Who provideth for you from the sky and the earth, or Who owneth hearing and
sight; and Who bringeth forth the living from the dead, and bringeth forth the dead
from the living; and Who governs over the affair [of creation]? They will say: God.

(Then say: Will ye not then keep your duty to Him? (Sura Yunus, x:x

Say: Unto Whom belongeth the earth and whosoever is therein, if you have
knowledge? Then they will say: Unto God. Say: Will ye not then remember? Say: Who
is Lord of the seven heavens and Lord of the tremendous Throne? They will say: Unto
God [all that belongeth]. Say: Will ye not then keep your duty to Him? Sura al-

(Mu'minun, XXiii:Af—Av

But these very people, according to the verses cited from Sura
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Maryam and Sura Y& Sin above, believed their gods to have effective power as
regards such matters as victory in war, protection against dangers whilst on journeys,
and so on; and, clearer still, they believed their gods to have the right to intercede,
supposing them capable of intercession without needing the permission of God, and

that such intercession would be effective

Therefore, it is not contradictory to say that, on the one hand, some of the people, in
certain matters, recognize that governance pertains to God—and in this respect
being, therefore, monotheistic (muwahhid—and, on the other hand, that they
attribute the power of governance and supervision to their gods, believing in their
effective authority as regards such matters as making intercession, bestowing profit

.or causing loss, dispensing of might and granting of forgiveness

Indeed, the polytheists occasionally said, by way of accounting for their practice of
polytheism and idolatry: ‘We perform this worship only in order to attain nearness
unto God thereby; we do not believe in their effective authority over our lives.’ The

:Qur'an relays this [attempted] justification thus

(We worship them only that they may bring us near unto God. (Sura alZumar, xxxix:»

But the end of the same verse asserts that such claims are but lies: Lot God guideth
.not him who is a liar and ungrateful

However, the affirmation of the oneness of lordship consists in the total rejection of
all types of belief in any kind of governance— whether on the universal or particular
planes—which is independent of God’s command, and is carried out by any being
other than God, in relation to man and the universe. The unitive logic of the Qur'an
dictates not only the rejection of the idea of any kind of independent governance, but

also of any kind of worship of what is other than God

The rationale for the oneness of lordship is clear: in respect of the universe and man,
the continuous operation of the ‘tools’ of creation cannot be separated from the initial
‘act’ of creation; and if the creator of man and the universe is one, their governor
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can only be one. Because of this clear link between creating and governing the
universe, one finds that God, in the course of describing the creation of the heavens,
:makes Himself known as the governor over all creation, saying

God it is Who raised up the heavens without visible supports, then mounted the
Throne, and compelled the sun and the moon to be of service. Each runneth unto an
@ppointed term; He governs over the affair [of creation]. (Sura al-Ra'd, xiii:y

In another verse, the harmony of the order ruling over creation is given as evidence
.of the unity of the governor of the universe

If there had been therein gods other than God, then verily both [the heavens and the
earth)would have been disordered. (Sura al-Anbiyd', xxi:yv

The principle of the oneness of governance, however, does not preclude the validity
of belief in other ‘governors’ who, with the permission of God, carry out their
respective duties. In truth, they do but constitute one aspect of the various means by
which the lordship of God is outwardly deployed. Thus, the Qur'an, in the very midst of

’stressing the oneness of lordship, clearly establishes the reality of other ‘governors

(And those who govern the event. (Sura al-N3azi'at, Ixxix:)(\ ...
Article vy

The meaning of governance tadbir) is the ordering and administering of the universe
and man at every level and in every respect, both in this life and in the Hereafter, from
the point of view of both the engendering of existence takwini) and the establishment
of religion tashri'i). Therefore, the governance of human affairs, in all respects, is the

.exclusive preserve of the one-andonly God

Now we shall consider the second aspect of the oneness of lordship, that is,
governance as regards religion. Just as God alone governs over the domain of
engendered existence, so all matters

p: YA
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concerning religion are likewise His prerogative alone—whether in respect of the
imposition of rules and commands, the framing of religious laws, defining obedience
and submission to such laws, establishing the principles of intercession and the
forgiving of sins. Nobody has the right to change any religious prescriptions without

His authority

Thus, oneness in rulership, oneness in the establishment of religious law, oneness in
obedience—all of these are counted as so many dimensions of oneness of
governance. Therefore, if the Prophet is given the title of ‘ruler’ over the Muslims, this
is because he was chosen to be so by God, and such rulership is in accordance with
divine authority. It is for this reason that obedience to him, like obedience to God, is
incumbent upon all Muslims; indeed, obedience to him is at one with obedience to

:God. As the Qur'an says

‘Whoso obeyeth the Messenger hath obeyed God. (Sura al-Nisd', iv:A+) And also

We sent no Messenger but that he should be obeyed by God’s leave. (Sura al Nisa',
(v:s¥

However, without the permission and command of God, the Prophet would neither be
a ruler nor one to whom obedience is due; and, in truth, his rulership and his right to
be obeyed are but loci for the manifestation of these properties which, in reality,
pertain to God alone. Since the specification of religious obligations forms part of the

preserve of lordship, nobody has the right to judge that which God has commanded

Whoso judgeth not according to that which God hath revealed: such are disbelievers.
((Sura al-M3'ida, v:f¥

Likewise, the right to make intercession, and to forgive sins, are the exclusive
prerogatives of God; none has the right to intercede without His permission, as the
:Qur'an says

(Who is he that intercedeth with Him save by His permission? (Sura al- Bagara, ii:ves

p: ¥4
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:And also
(And they cannot intercede except him whom He accepteth. (Sura alAnbiyd', xxi:vA

Therefore, from the Islamic perspective, the buying and selling of title deeds’ to
forgiveness, on the assumption that a person—someone who, by definition, is distinct
from the rank of divine lordship—can ‘sell’ heaven to another, or who can prevent the
punishment of the Hereafter from afflicting him, such practices, which once prevailed

in Christianity,() are utterly futile; as the Qur'an says

then implore forgiveness for their sins—Who forgiveth sins save God only? Sura Al ...
(Imrdn, iii:y¥o

Taking into consideration what has been said, a believer in the Oneness of God must
recognize that God alone is the source of authority, and the sole governor in respect
of all matters concerning religion, unless God Himself appoints someone to enforce

and explain the religious obligations laid down by Him

Article vv
Oneness of Worship

Oneness in worship is a principle that is held in common by all the divinely-revealed
religions. A key reason why Messengers were sent by God to mankind was that they
:might remind people of this principle. As the Qur'an says

And verily We have raised in every nation a Messenger [proclaiming]: Worship God
@nd shun false gods. (Sura al-Nahl, xvi:r¢

All Muslims, in the course of performing their five daily prayers, testify to this principle
of oneness in worship when they utter the words of the Sura al-Fatiha: ‘Thee alone do
we worship.” Therefore, there is no doubting the fact that God alone is to be
worshipped and that the worship of anything else is prohibited; nobody opposes this
fundamental principle of religion. Insofar as there is debate on this subject, it

,concerns the status of other acts: namely
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whether the performance of these acts be considered as evidence of worship of what
is other than God. In order to arrive at a definitive judgement as regards this
question, we must provide, first, a logical definition of worship, and then clearly
separate those acts which can properly be subsumed within this definition, from those

.@cts which pertain, on the contrary, to veneration ta'zim) and revering takrim

There is no doubt that the worshipping of one’s parents, of the Prophets and of the
saints is polytheism (shirk) and thus forbidden; on the other hand, bestowing
veneration and respect upon them is necessary, and indeed forms part of integral

-Tawhid

Thy Lord hath decreed that ye worship none save Him, and [that ye show]kindness to
(parents. (Sura Bani Isrd'il, xvii:vv

Now we must focus on the element that distinguishes ‘worship’ from ‘veneration’,and
ask the question: How can a given act in certain circumstances—such as the
prostration of the angels before Adam, and the prostration of the sons of Jacob
before Joseph—be at one with Tawhid, while the same act, in different circumstances
—such as prostration before idols—be an expression of shirk and idol-worship? An
answer to this question emerges clearly from the discussion above, on the issue of
oneness in governance. The type of worship which is directed to what is other than
God, and which is therefore rejected and forbidden, is that whereby a person
humbles himself before a relative, engendered being, in the belief that this being
possesses some independent power to change the destiny of man and the universe,
wholly or in part; in other words, in the belief that such a being is the lord or master of

the world and of men

On the other hand, if humility is manifested before a person who is himself a righteous
slave of God, one who is blessed with virtue and nobility, and is, moreover, a model of
piety and righteousness for mankind, then such humility is an aspect of proper

respect and reverence for that person and not worship of him

If the prostration of the angels, and that of the sons of Jacob, did not take on the taint
of idolatrous worship, this is because such prostration is based upon a belief in our
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servitude to God; but, accompanying this belief, there is the knowledge of the nobility
of Adam and of Joseph, a nobility and a majesty that derive from their being honoured
in the spiritual realm. In other words, the act of prostration is in no sense based upon

a belief in their divinity or omnipotence

Taking full cognisance of this principle, one is in a better position to evaluate the
respect and veneration accorded by Muslims, in holy places, to the saints @wliyd",
those brought close to God. It is obvious that the kissing of the holy tomb of the
Prophet, or expressing joy on the anniversary of his birth, or on the anniversary of the
advent of his mission (bi'tha)—all are aspects of the reverence and love which are due
to the Prophet; they are not in the least derived from any belief in his divinity. In like
manner, such acts as the chanting of poems praising the exemplary lives or lamenting
the death of the saints, the preserving of all monuments left as traces of the prophetic
mission, the building of mausoleums above the graves of holy personages—none of
these acts can be called shirk @ssociating partners with God), nor can they be called
bid'a (innovation). They are not to be equated with shirk because their source is love
and affection for the saints of God, and not a belief in their divinity; neither can they
be regarded as bid'a, since these actions are rooted in a principle enshrined in the
Qur'an and Hadith, that is, the necessity of loving and honouring the Prophet and his
family. Our acts of reverence towards the Prophet on the occasion of his birthday and
the onset of his mission (bi'tha) are but the expression of the outpouring of our love

.(for him (we shall return to this issue below, in Article yvv on bid'a

In stark contrast to this is the prostration of the polytheists before their idols, which is
rejected and forbidden precisely because it springs from a belief in the divinity and
authority of the idols, and from the false supposition that they exercise control over
part of man’s destiny; for the idolators believe that their idols have, at the very least,

the power to glorify or abase, to forgive and to grant intercession

p: vy
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Article v¢
(The Divine Attributes dif&t

Given the fact that the Essence of God is an infinite reality, having thus no like or
equal, man has no way of grasping the depth of this Essence; he can only come to
know God by way of an appreciation of God’s attributes of Beauty Gamal) and

.(Majesty Galal

The attributes of Beauty are those which display the perfection of God’s nature, such
as Knowledge, Power, Life, Will, and the like. As for the attributes of Majesty, they
refer, on the contrary, to His being too exalted to be described by any attribute; they
therefore refer [in the first instance] to a lack, an absence or inability. Now God is
absolutely self-sufficient, utterly transcending all imperfection or deficiency.
Possessing a material body, occupying a particular space, being established in a
particular time, being a composite entity, and so on—all of these qualities fall into this
type of attribute. Sometimes these two types of attribute are referred to as thubuti
@ffirmative) and salbi (negative), while the object to which both ultimately refer is one

@nd the same.

Article v»

In our discussion [in Chapter One] on the means of acquiring knowledge, we stated
that the principal paths leading to the knowledge of objective truths are those opened
up by the senses, the intellect and revelation. In order to acquire knowledge of the
attributes of God, both of Beauty and Majesty, we can benefit from two of these

paths: @) the way of intellect, and (b) the way of revelation

The Way of Intellect

Careful study of the created universe—along with meditation upon its secrets and its
mysteries, all of which are part of God’s creation—leads us to a discovery of the
perfections of God’s Being. Can one conceive of the raising up of the magnificent
edifice of creation without the active involvement of some transcendent Knowledge,
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to this capacity of the intellect to arrive at the natural conclusion of such reflection, by
inviting man to ponder deeply the signs of creation, both the external signs outside
‘himself and the internal ones within his own soul

(Say: Behold what is in the heavens and the earth. (Sura Yunus, x:1+v) (1

In such reflection upon the natural world, intellectual discernment operates with the
assistance of the senses: it is the senses that first register the impressions of wonder
and marvel upon beholding a particular, tangible phenomenon, and then the intellect

discerns the glory and beauty of the Creator through this marvel of His creation

The Way of Revelation

Once prophecy and revelation have been clearly upheld by decisive evidence, so that
it is clear that both the Qur'an and the Hadith of the Prophet are inspired by God, it will
naturally follow that the verses of the Scripture and the sayings of the Prophet will
lead one to an understanding of the attributes of God. Within these two sources, God
has described Himself with the best of attributes; suffice to note here that the Qur'an
mentions \v» names and attributes of God. The following verses contain several of

these names

He is God, other than Whom there is no god, the Sovereign Lord, the Holy One, Peace,
the Keeper of Faith, the Guardian, the Majestic, the Compeller, the Superb. Glorified
.(be God from all that they ascribe as partner unto Him

He is God, the Creator, the Shaper, the Fashioner. His are the most beautiful names.
All that is in the heavens and the earth glorifieth Him, and He is the Mighty, the Wise.
((Sura al-Hashr, lix:yr—ry¥

Here, we should recall that those who subscribe to the mu'attila position—stripping
God of all qualities—would deprive man of the lofty, sacred sciences made possible by
the intellect and revelation on the question of the attributes of God. We would reply to

this by asserting that if discussion and investigation of these
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sciences pertaining to the divine Names and Qualities were to be forbidden, the
mentioning of all these attributes in the Qur'an, along with the command to meditate
.upon them, would have been utterly redundant

Article v¢

From another point of view, the attributes of God can be divided thus: @) attributes of
.the Essence (Sifat al-dhdt), and (b) attributes of Activity (Sifat al-fi'l

The attributes of the Essence are those which describe God in @ manner that
adequately enables us to form some kind of conception of His essential nature. These
attributes are, so to speak, derived from the station of the Essence; attributes such as

Knowledge, Power and Life

As for the attributes of Activity, these pertain to the various kinds of action that
emanate from God, actions by which He becomes described, such as creating,
sustaining, forgiving, and the like. In other words, it is only in the measure that God
actually creates and sustains that He can be called Creator and Sustainer, however
much His Essence may contain principially the power to create, sustain, forgive, and

soon

To conclude this discussion, let us recall that all the active attributes of God spring
from His Essence, and, in particular, from the perfections of His Essence; that is to
say, God is the possessor of absolute perfection, which is the source of all the

differentiated active perfections which He displays

Article yvv
Attributes of the Divine Essence

Having noted the distinctions, within the realm of divine attributes, between the
affirmative and the negative, and between the essential and the active attributes, it is
appropriate to elaborate somewhat upon the most important questions relating to

these attributes
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Knowledge

The knowledge of God, since it partakes of His very Essence, is eternal and infinite. In
addition to possessing absolute knowledge of His own Essence, God is aware of all
that is other than Him— whether universal or particular realities, before or after
creation. The Qur'an lays much stress upon this truth; for example: Verily, God is

@ware of all things. (Sura al-'Ankabut, xxix:sv

:And again

Should He not know what He created? And He is the Subtle, the Aware. (Sura al-Mulk,
dxvii:v¢

In the sayings of the Imams of the ahl al-bayt, there is also great emphasis on the
eternity and totality of God’s knowledge. Imam Sadiq says, for example: ‘His
knowledge of a place before its creation is like the knowledge of it after its creation;

@nd His knowledge is thus as regards all things.’

Power

The power of god, like His Knowledge, is eternal; and insofar as it, too, partakes of His
very Essence, it is infinite. The Qur'an emphasizes the comprehensiveness of God’s
power thus

(And God is ever able to do all things. (Sura al-Ahzab, xxxiii:vv
:And again
(God has power to do all things. (Sura al-Kahf, xviii:fa

Imam Sadiq stated: ‘All things are equal before Him in respect of [His] knowledge,
(power, authority, dominion and all-comprehensiveness.’ (v

Now, if the engendering of impossible things—those entities which cannot be—fall
outside the domain of God’s power and control, this is not due to the inadequacy of
divine power; rather, it is due to the inadequacy inherent in the impossible: the
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impossible lacks receptivity to being, that is, it lacks the capacity to actualize itself.
When asked about the engendering of impossible
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things, Imam 'Ali replied: ‘God has no connection with incapacity, so that about which
(you ask cannot be.’(\

Life

A knowing and powerful God is obviously a living God, as the two former qualities are
distinctive features of life; they furnish evidence, indeed, for the reality of His life. The
divine attribute of Life, as with all the other attributes, is devoid of imperfection, and
transcends the particular features of this attribute insofar as it pertains to man and
other creatures—features such as being subject to the contingency of death. For,
inasmuch as He is living, by His essential nature, death cannot affect Him. In other
words, since the Being of God is absolute perfection, death, which is but a form of

imperfection, cannot find a way into His Essence. Thus it is said

(And trust in the Living One, Who dieth not ...(Sura al-Furgdn, xxv:sA
Will

An agent who is conscious of his activities is more complete than one who is not. A
free agent, endowed with a will to perform his acts—such that he can choose to
accomplish or not accomplish a given act—is more complete than an agent
constrained and compelled [by some other agent] to do or not to do something, being
helpless, and unable to choose for himself. Taking into account this point, and seeing
that God is the most perfect agent in existence, it is altogether natural to assert that
the Divine Essence is, by nature, an absolutely free agent, neither constrained from
without nor imposed upon by anything other than Himself; and if it is said that God is
‘one who wills’ (murid), the meaning is that He has perfect liberty to will whatever He

desires

Will, in the conventional sense of a human faculty that is originated in time and is
actualized gradually thereafter, does not figure in the Divine Essence. Hence we have
the sayings from the ahl albayt, intended to prevent error and deviation, to the effect

that the will of God [with regard to a given act]is identical to the
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accomplishment and realization of the act, as it is said: ‘Will, in regard to man, is an
inner state, which man strives to realize in outward action, but the will of God itself
constitutes the consummation of the action, without this involving temporal

(origination’(

This explanation makes it clear that will, in the sense of liberty, is one of the attributes
of the Essence, while in its aspect of existentiation, it is one of the attributes of Divine
Activity

Article yA
Attributes of Divine Activity

Now that we have dealt with the principal themes related to the attributes of the
Essence, it is appropriate to turn our attention to some of the attributes of Divine
Activity. Here we shall consider the following three attributes: speech dakallum),

.(veracity (sidg) and wisdom (hikma

Speech

The Qur'an has described God as one who ‘speaks’: And God spoke directly with
(Moses. (Sura al-Nisd', iv:ysf

:And again

And it was not vouchsafed to any mortal that God should speak to him unless [it be] by
revelation or from behind a veil, or [that] He sendeth a Messenger...Sura al-Shura,

Xlii:o

There is thus no doubt that speech is one of the attributes of God. There is, however,
debate over the question of the ultimate nature of this attribute: is it an attribute of
the Essence of God or of His Activity? It is clear, to begin with, that speech in the form
in which it appears in man, cannot conceivably apply to God. Since the attribute of
speech is given in the Qur'an, we ought to refer to the Scripture itself in order to

understand the reality of this attribute
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the fact that God speaks to His slaves according to three modes of self-disclosure. It
is impossible for the speech of God to reach man except by the following three modes:
@) ‘unless [it be] by revelation—in other words, by divine inspiration; (b)‘or from
behind a veil'—in other words, that man can hear God’s speech, but cannot see Him
(God’s speech to Moses took this form); ) ‘or [that] He sendeth a Messenger'—in

.other words, an angel is sent by God to man to convey the inspiration

In this verse, the speech of God has been explained as having been brought into
being by God, either directly without intermediary, or indirectly through the
intermediary of an angel. According to the first mode—divine inspiration—God
sometimes casts His words directly into the heart of the Prophet, and sometimes He
causes His words to enter the heart after having first been heard by the ear. In all
three modes of speech, however, the words of God are brought into being. The
speech of God is therefore to be considered as one of the attributes of Divine Activity

This is one explanation of the speech of God, derived from the guidance given by the
Qur'an. Another explanation is as follows: God has called all existent entities of the
:universe His ‘words’. As the Qur'an says

Say: Were the sea to be ink for the words of my Lord, verily the sea would be used up
before the words of my Lord were exhausted, even if We were to bring the like
(thereof to help. (Sura al-Kahf, xviii:\ - 4

In this verse, what is meant by ‘words’ is all of the creatures of God, which none but
He can count. In the following verse, we find evidence of this [assimilation of all
creatures as ‘words’ of God]. Jesus is explicitly referred to as the ‘Word of God’

:((kalimatAlldh

The Messiah, Jesus son of Mary, was only a Messenger of God, and His Word which
(He cast unto Mary. (Sura al-Nis3', iv:\v\

Imam 'Ali, in one of his discourses, interprets the speech of God in terms of His
creative activity: ‘When God wishes to bring something into being, He says unto it
“Ber, and it is; but [He does so] not with a voice that is sounded, nor with a call that
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be heard. For the speech of God is one of His actions whereby a thing is endowed with
(existence.’(\

Article 4

From the discussion above regarding the reality of God’s speech it should have
become evident that the speech of God is originated in time (h&dith), and is not
eternal (qadim). For His speech constitutes His act, and, as the act of God takes place

intime, it follows naturally that His speech possesses, likewise, a temporal condition

Nonetheless, in order to uphold correct spiritual courtesy @dab), and in order to
forestall any misconceptions, we cannot call the speech of God ‘created’, because of
the many for whom the idea of being created connotes being artificial or constructed.
But leaving aside this point of view, we can regard all that is other than God as His

creature

Sulayman al-Ja'fari related thus: ‘I asked the seventh Imam, Musa Ibn Ja'far, “Is the
(Qur'an created?” The Imam replied, “I say that the Qur'an is the speech of God” .’ (v

At this point the following should be noted: At the beginning of the vrd/ath century, the
question of whether the Qur'an was created or uncreated was being hotly debated by
the Muslims, and was a source of acute acrimony and divisiveness. Those who
advocated the eternity of the Qur'an did not support their position with sound
reasoning, with the result that some Muslims viewed the Qur'an as temporally
originated, while others regarded it as eternal. If the purpose of the Qur'an and its
words is that these words be read, and if they are words which the angel Gabriel was
charged by God to reveal to the heart of the Prophet, it is obvious that all of these
words are temporally originated. Also, if the purpose of the Qur'anic verses is to
impart knowledge and meaning, and some of these verses relate the historical tales
of the Prophets, and also relate the wars fought by the Prophet [of Islam], then these

verses cannot be regarded as eternal

To conclude, if the aim is to acquire knowledge of God through the Qur'an, by means
,of both words and underlying meanings
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the knowledge of God is, evidently, eternal, being one of the attributes of His Essence
—but knowledge is one thing and speech, another

Article ¥.
Veracity

One of the attributes of Divine Activity is veracity (sidqg), that is to say, whatever He
says is true; the blemish of falsehood does not tarnish His speech. The reason for this
is clear: lying is the way of the ignorant, those in need, the afflicted and the frightened
— and God is utterly beyond all such conditions. In other words, lying is an

.abomination and God cannot be tainted by any evil

Article ¥
Wisdom

Another of the divine attributes of perfection is wisdom thikma), “The Wise’ @l-Hakim)
being one of His names. The meaning of God being wise is, first, that His actions are
brought to ultimate fruition in a perfect, complete and definitive consummation.

Secondly, God is utterly beyond performing any actions that are deficient or vain

Evidence of the first fact is furnished by the marvellous order of the world of creation
and by the beautiful way in which the awesome edifice of creation is raised up. As the
:Qur'an says

the fashioning of God, Who perfecteth all things. (Sura al-Naml, xxvii:x ...
:Evidence of the second fact is provided by the following verse

And We created not the heaven and the earth, and all that is between them, in vain.
(Sura 18d, xxxviii:rv

God is absolute perfection; therefore, His actions must also partake of perfection and
be devoid of all defect and futility
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Article ¥y
Negative Salbi) Attributes

We recalled above that the attributes of God can be divided into two categories, those
of Beauty jamal) and those of Majesty (aldl). Those that pertain to perfection (kamal)
are referred to as attributes of Beauty or positive thubuti) attributes; while those that
refer indirectly to God [by negating what He is not] and which relate to imperfection or

deficiency, are referred to as attributes of Majesty or as negative (salbi) attributes

The intention behind the formulation of negative attributes is to negate from the
Divine Reality any possible susceptibility to imperfection, deficiency or inadequacy.
Insofar as the Divine Essence is utterly self-sufficient and constitutes in Itself
absolute perfection, It is necessarily devoid of any attributes that derive from
imperfection and dependency. From this point of view, Muslim theologians argue that
God does not have a body, nor is He material; He is not a locus for any other entity,
nor is He incarnate in any other entity—such features presuppose the imperfection

.and dependency proper to contingent, existent entities

Among the other attributes deriving from imperfection is the capacity of being seen;
for,in order to be seen, an object must fulfil the conditions of visual sense-perception,
such as: being in a particular place; being illuminated by some source (that is, not

being in darkness); and being separate, in essence, from the perceiving subject

It is clear that such conditions are but the traces of an entirely corporeal and material
frame of existential reference; they are utterly inapplicable to God, exalted as He is
above all things. In addition, we can say that a ‘god’ that can be seen cannot escape
from the following two conditions: either the totality of its being would be visible or
else a part of its being; in the first case, the allencompassing divine reality would be
encompassed and delimited, and in the second, it would consist of parts—both of

which conditions are far removed from the divine reality, elevated in sublimity as It is

p: ¥y
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The foregoing discussion has considered corporeal, sensible vision, but as regards the
vision of the heart, that is, inward spiritual perception which sees by the light of
perfected faith, this is of an entirely different order; there is no doubt as regards its

possibility, or rather, of its reality, for the saints of God

Imam 'Ali was asked by one of his companions, Dhi'lib alYamani, ‘Have you seen your
Lord?” The Imam replied, ‘I would not worship a lord whom I have not seen.’ He was
then asked, ‘How did you see Him?’ The Imam replied, ‘The eyes cannot see Him
according to outward vision; rather, it is the hearts that perceive Him, through the

(verities of faith.’(

Apart from the refutation of the possibility of corporeal perception of God by
intellectual arguments, the possibility of this type of outward vision is also explicitly
denied by the Qur'an. When the Prophet Moses, at the insistence of the Children of

Israel, asked to see God, he is given a negative reply

My Lord, show me [Thy Self] that I may gaze upon Thee. He said: Thou wilt not see
(Me. Sura al-A'raf, vii:y ev

It might be asked: if seeing God is impossible, why does the Qur'an tell us that on the
?Day of Resurrection those of His slaves who are worthy will behold Him

(That Day will faces be radiant, looking at their Lord. (Sura al-Qiyama, Ixxv:yy—ry

The reply to this question is that the meaning of ‘looking’ in this verse is the
expectation of the mercy of God, the verses themselves providing evidence
supporting this interpretation. First, the looking in question is connected to ‘faces’,
that is, to happy faces that are looking toward Him. If the meaning here were the
actual vision of God, then it would have been necessary to connect this vision with the
eyes and not with faces. Secondly, the discourse of the Sura in question refers to two
groups: one with bright and radiant faces, whose [anticipated] reward is made clear
by the verse ‘looking at their Lord’; and the other group with grim and anguished
faces, whose [anticipated] punishment is alluded to by the verse ‘knowing that some

.(great disaster is about to befall them’ (verse v
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The meaning of the second phrase is clear: they know that some painful punishment
will soon befall them, and they are dreading its imminent advent

As a parallel to the comparison between the two groups, we can make use of another
aspect of the meaning of the first verse. In regard to those with radiant faces, the
phrase ‘looking at their Lord’ can be understood as a metaphor for their expectation
of mercy. There are many examples of this metaphor in Arabic and Persian. To take
one example from the Persian language, it is said that such-and-such is looking at
another person’s hand; this means that he is expecting help from him. Moreover, in
commenting upon the meaning of Qur'anic verses, one must not in principle confine
oneself to one verse alone; rather, one must locate verses which shed light on the
subject in question, and then derive the true meanings of a given verse from a whole
series of verses of similar import. On the question of seeing God, if we gather
together those verses and prophetic sayings pertaining to this question, it is clear
that, from the Islamic perspective, there can be no possibility of seeing God [in terms

[of visual senseperception

It also becomes clear from the above arguments that Moses’s request for a vision of
God was at the insistence of the Children of Israel who said: ‘Just as you hear the
’ voice of God and transmit that to us, so look upon God and describe Him to us

and when ye said: O Moses, we will not believe in thee till we see God plainly.Sura...
@l-Baqgara, ii:a0

It is also said

And when Moses came to Our appointed tryst and His Lord had spoken unto him, he
said: My Lord, show me [Thy Self}, that I may look upon

(Thee. He said: Thou wilt not see Me. (Sura al-A'raf, vii:yfr
Article ¢v

Informative (khabari) Attributes
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What has thus far been addressed in regard to the divine attributes
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except for that of speech) pertains to the type of attribute that can be evaluated by)
means of intellectual affirmation or negation in regard to God. But there is another
group of attributes mentioned in the Qur'an and Hadith that cannot be understood
any other way than by means of traditional, transmitted knowledge aql).\) For

.example

‘The Hand of God .\

Truly, those who swear allegiance unto thee [O Prophet], swear allegiance only unto
(God. The Hand of God is above their hands. (Sura al-Fath, xlviii:» -

-The Face of God .

Unto God belong the east and the west, and wherever ye turn, there is the Face of
(God. (Sura al-Bagara, ii:\1o

:The Eye of God

(Build the ship under Our Eyes and by Our inspiration. (Sura Hud, Xi:xv
:God being ‘established’ (stiwd') on the Throne f

(The Beneficent One, Who is established on the Throne. (Sura T3 H3, xx:»

The reason for calling these attributes khabari (pertaining to information) is that it is
only traditional, transmitted knowledge that can provide us with information
regarding these attributes. It is important to remind ourselves that the intellect, or
human wisdom, cannot interpret these attributes according to their conventional
meanings, for this would lead to conceiving of God as ‘embodied’ tajsim), and
therefore similar to us tashbih); intellectual and transmitted knowledge alike warn us
against these misconceptions. Thus, we must keep firmly in mind all of the Qur'anic
verses on this subject if we are to obtain a true explanation of these attributes. We
must also remember that the Arabic language, like many others, is rich in metaphors

and symbolic allusions, and the Holy Qur'an, which employs the language of

p:fo


file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_45_1
http://www.ghaemiyeh.com

Translator's note: In Islamic religious sciences, nagli knowledge, that is, . vy -\
knowledge transmitted by tradition, is contrasted with ‘agli knowledge, that
knowledge to which the intellect has direct access


http://www.ghaemiyeh.com

the Arabs, makes ample use of this mode of discourse. This having been understood,
we can proceed with an explanation of these attributes

In the first verse quoted above, it is said that those who pledge allegiance to the
Prophet—Dby taking his hand into theirs—are in fact making their pledge to God, since
allegiance given to the one sent is ipso facto allegiance to the One who sent him. So it
is said that the Hand of God is above their hands: this means that the power of God is
greater than their power—not that he possesses a bodily ‘Hand’ and that His ‘Hands’
are literally above their ‘hands’. In support of this interpretation we might adduce the

remainder of the verse

So whoever breaketh his oath, breaketh it only to his soul’s detriment; while whoever
keepeth his covenant with God, on him will He bestow an immense reward. (Sura al-
(Fath, xlviii:y -

The content of this discourse—threatening those who break their promise and giving
glad tidings to those who keep their promise—clearly reveals that the meaning of the
‘Hand’ of God is His power and authority. Also, the word ‘hand’ appears in many
dictionaries as a metaphor for power, as it is said in Persian: ‘There are many whose
“hands” are higher than yours’ [meaning: there are many who are more powerful than

[you

In the second verse quoted above], the meaning of the ‘Face’ of God is His Essence; |
it is not to be compared with the human face or any other creature’s face. When the
Qur'an speaks of the annihilation and') and non-existence of human beings, it says,
‘Everyone that is thereon will perish, following this with an affirmation of the
subsistence (bagd') and permanence of the Being of God, there being no possibility of

annihilation in regard to Him

Everyone that is thereon will perish; and there subsists the Face of thy Lord,
(Possessor of Might and Glory. (Sura al-Rahman, Iv:ys—yv

The meaning of the ‘Face’ of God being everywhere is clarified by these verses. God is
not to be located at a particular point; rather, His Being encompasses all things, such


http://www.ghaemiyeh.com

that wherever we look, we are facing Him. Further affirmation of this interpretation
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is given by reflecting upon the following two attributes [mentioned at the end of the
verse partially cited above, al-Bagara, ii:\1\o]: the All-encompassing @l-Wasi"), the
Being of God is infinite; and the Knowing l-'Alim), He knows all things

In the third of the verses quoted above, the Prophet Noah is commanded to construct
the ark. The building of such a vessel, far from the sea, led to Noah being mocked by
his ignorant folk. In such circumstances, it is as if God said to him: ‘Build the ark, you
are under Our supervision; We have inspired you to do this.” The meaning here is that
Noah was acting under divine guidance, hence he would be protected by God, and

would not be disturbed by the mockery to which he was being subjected

In the fourth verse], the word 'arsh in Arabic means ‘throne’; and istiwd', when used]
in conjunction with 'ald, means ‘being established’ and ‘having ascendancy over’.
Those in power normally dispose of the affairs of state when they are firmly
established in the seat of state authority; hence, we can interpret this verse as a
metaphor for the divine authority, which holds sway over the disposition of all things.
Apart from the evidence given by the intellect and traditionally received sources,
which alike affirm that God is not spatially restricted, one can uphold the validity of our
metaphorical interpretation of God ‘being established on the Throne’ by considering
the following two points: @) in many verses preceding this one there are descriptions
of the creation of the heavens and the earth, and how God raised up the edifice of the
universe without recourse to visible pillars; (b) in many verses following this one,

.mention is made of the governance of the affairs of the world

The significance of the phrase ‘established on the Throne’ becomes clearer when we
see that this verse comes between the theme of creation, on the one hand, and that
of governance, on the other. The Qur'an wishes to remind us that the creation of the
universe, despite its awesome dimensions, does not require us to exclude God from
being in absolute control of its affairs. On the contrary, in addition to being responsible
for the initial act of creation, God has a firm grip on the reins of supreme power over

allthe
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affairs of the universe. Suffice to cite the following as one of the many verses
:demonstrating this point

Verily, your Lord is God Who created the heaven and the earth in six days, then He
established Himself upon the Throne, directing all things. There is no intercessor [with
(Him] save after His permission... (Sura Yunus, X:*) (1

(ii.divine justice (‘adl
Article r¥

All Muslims believe that God is just and that justice is one of the divine attributes of
Beauty Gamal). The basis of this belief is the Qur'anic negation of any possibility of
injustice on the part of God, referring to Him as being ‘upright in justice’. As it is said

(Verily, God wrongeth not even the weight of an atom. (Sura al-Nisd', iv:f-
:And again
Verily, God wrongeth not mankind in anything ... (Sura Yunus, x:¢¥) Also

God bears witness, [as do also] the angels and the men of knowledge, upright in
(justice, that there is no God save Him. (Sura Al "Tmran, iii:\A

In addition to the evidence provided by these verses, the intellect can discern the
justice of God with utmost clarity. For justice is an attribute of perfection kamal),
while injustice is an attribute of imperfection; and the human intellect perceives that
God possesses all possible perfections, and that He is exalted beyond any possibility

.of imperfection or deficiency, both as regards His Essence and His actions

In principle, injustice and oppression are always consequences of one of the following
factors: @) ignorance—the one who acts unjustly is unaware of the ugliness of
injustice; (b) incapacity and need—either the agent of injustice is aware of the

ugliness of
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injustice, but is unable to enact justice, or else he is in need of the fruits of his
injustice; () unscrupulousness through foolishness— the agent is both aware of the
ugliness of injustice, and he is able to enact justice, but since he lacks wisdom, he has

.no scruples about committing unjust acts

It is clear that none of these factors can have anything to do with the divine nature, all
of God’s actions being just and wise. The following hadith corroborates this: Shaykh
faduq relates (\that a Jew came to the Prophet [Muhammad] asking various
questions, some of which related to the question of divine justice. In explaining why
God does not commit injustice, the Prophet said: It is] because God knows the
ugliness of injustice and is not in any need of it” Theologians of the 'adliyya school (1)

have seized upon this key hadith in the debate over the question of divine justice

Given the verses cited above, and many others of similar import in the Qur'an, all
Muslims are at one over the issue of divine justice; but there is a certain difference of
opinion regarding the question of what the justice of God actually means. Muslims

:have opted for one of the two following positions

The human intellect distinguishes between evil and good actions, understanding the .
latter to indicate the perfection of the agent, and the former the imperfection of the
agent. Since God, by nature, possesses all ontological perfections, it follows that His
acts must be perfect and pleasing, His most holy nature being devoid of all kind of evil.
It is necessary to mention here that the intellect can never, as it were, issue an ‘order’
as regards God, saying that God ‘must’ be just; rather, the task of the intellect is to
disclose the true reality of God’s actions. In other words, taking due account of the
absolute perfection of the divine Essence, devoid as It is of any possibility of
imperfection, the intellect discloses the fact that His actions also partake of ultimate
perfection, and are likewise devoid of any deficiency. Consequently, God deals justly
in His relations with mankind. Verses from the Qur'an are adduced as evidence

corroborating and stressing that which man can perceive, and in Islamic
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theology this approach goes by the name of ‘the intelligibility of good and evil’ thusn
wa qubh 'aqli); the adherents of this approach are referred to as the 'adliyya, the
forerunners of whom were the scholars of the Imami school

There is another perspective, contrasting with this one,according to which the . v
human intellect is incapable of discriminating between good and evil actions, evenin a
general way. It is asserted that the distinction between good and evil can only be
made on the basis of divine revelation: that it is God who commands us to do good
and God who forbids us from doing evil. According to this perspective, if God were to
consign sinless souls to Hell and sinners to Paradise, this would constitute perfect
goodness and justice! If God is described as ‘Just’, it is only because He has been

(given this attribute by revelation.(.

Article fo

Since the principle of ‘the intelligibility of good and evil’ is the foundation of many Shi'i
beliefs, we ought to mention, albeit briefly, two of the many arguments from which its
validity can be derived

Every individual, whatever be his religious path or creed andwherever he be on this .\
planet, is capable of grasping the beauty of justice and the ugliness of injustice, the
beauty of keeping one’s word and the ugliness of breaking it, the virtue of repaying
goodness with goodness and the vice of repaying goodness with evil. History shows

ample evidence of this truth, and hitherto the wise have never denied it

If we were to suppose that the intellect were incapable—in auniversal fashion—of
grasping the distinction between good and evil acts, and that all people must refer to
religion to enable them to perceive the goodness or evil of a given act, then we would
be forced to accept the concomitant argument that even the validity of the religiously
sanctioned distinction between good and evil could not be proven. For, assuming that
the Lawgiver informs us about the goodness of one action and the evil of another, we
could not truly benefit from this information for as long as there were any possibility in
our minds that the Lawgiver may not be speaking the truth. However, the case would
be entirely different if it were already self-evident to us that the Lawgiver is utterly
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(ugliness of lying— and this evidence only comes to us by means of the intellect.(\ .\

In addition to these two points, there are also verses from the Qur'an which uphold
the principle that the intellect is indeed inherently capable of discriminating between
:good and evil

Shall We then treat those who have submitted @l-Muslimun) as We treat the guilty?
(What aileth you? How foolishly ye judge! (Sura al-Qalam, Ixviii:vs—ys

:In this verse, a question is posed, and we are able to provide the answer

Is the reward of goodness other than goodness? (Sura al-Rahman, Iv:s.) In the
following verse, God says

He will not be questioned as to that which He doeth, but they will be questioned. (Sura
@l-Anbiyd', xxi:r¢

Now the question might arise: God knows that He is too exalted to be accountable to
anyone, therefore no action of His can be called to account; but if we operate on the
basis of an intellectually posited distinction between good and evil, then, supposing
that God were to commit [what may appear to us asj] an ‘evil’ act, we would have to
ask: why has this act been committed? The response to this is as follows: the reason
why God is not called to account is, precisely, because He is Wise, and a wise agent
cannot commit any type of unjust action, for wisdom is always inseparable from good
action, so there can be no possible action that one might call into question on the part

(©of God .«

Article £¢

There are various ways in which Divine Justice is expressed as regards the three
,domains of @) creation, (b) religious dispensation

p: oy
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(Sidon, yrar/1arf), concerns this intellectual proof: 'If the means of proving good and
evil were restricted to those means provided by religious rulings alone, the good and
evil of acts would, in a general manner, cease to have any meaning, since they could
be proved neither by intellectual nor by religious means.' (Magsad v, fasl v, mas’ala 1)
Translator's note: This can be commented upon as follows: religious rulings on what is
good or evil are in accordance with the principles of good and evil; and these
principles in turn are discernible by the intellect. If the intellect were intrinsically
incapable of this discernment, then the principles of good and evil become
meaningless, being unprovable either by the intellect or religion: an act commanded
by God would then be 'good' not because it is an expression of the universal principle
.of goodness, but only because it has been commanded by God

Translator's note: The question dialectically posed to himself by the author is .ya - ¥
intended to probe the implications of the principle of the intelligibility of good and evil:
if God's actions were to be evaluated in terms of the said principle, by being, as it
were, ‘accountable’ to a higher principle—one that is posited by the human intellect—
would it not be tantamount to subordinating God to man? The author's response is
intended to show that the question is ill-posed, since the supposition that God could
perform an evil act is grasped as an impossibility by the intellect: it is an innate
function of the intellect to discern the infinite wisdom and, thus, the unimpeachable
goodness of God, from whom all principles—spiritual, intellectual and moral—are
derived
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and (¢) heavenly recompense. We shall explain some of these below, taking each of
these domainsin turn

Justice in creation

God bestows upon each existent entity that which is appropriate to it, never depriving
it of the receptivity inherent in its nature; this receptivity being determined at the
plane of effusion of Being, and in the invisible dimension in which the act of bestowing

.existence occurs. As the Qur'an says

Our Lord is He Who gave unto everything its nature, then guided it aright. (Sura Ta H3,
(XX:be

Justice in religious dispensation

God guides man—endowed as he is with the capacity to acquire spiritual perfection—
by sending Messengers to establish religious laws. He does not impose upon man
:obligations that go beyond his capacity. As the Qur'an says

Verily God enjoineth justice and kindness and generosity to kinsfolk, and forbiddeth
lewdness and abomination and wickedness. He exhorteth you in order that ye may
(take heed. (Sura al-Nahl, xvi:a.

Since justice, kindness and generosity contribute to human perfection, while the other
three elements mentioned contribute to man’s downfall, the first three qualities have
been made obligatory, and the second three are prohibited. Likewise, as regards man
not being charged with religious obligations that are beyond his capacity, the Qur'an

:says

(And We task not any soul beyond its scope ... (Sura al-Mu'minun, xxiii:s¥
Justice in recompense

When it comes to apportioning reward and punishment, God never treats the believer
in the same way as the disbeliever, the good in the same way as the bad; rather, He
gives each person an
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appropriate, fitting recompense. Accordingly, God will never punish a people whose
religious obligations have not been revealed by means of divinely-guided
Messengers, and who have not, consequently, received the full force of the divine

proof.(1) As the Qur'an says

(We never punish until We have sent a Messenger. (Sura Bani Isrd'il, xvii:\a
:And also

And We set a just balance for the Day of Resurrection so that no soul is wronged in
@ught. Sura al-Anbiya', xxi:v

Article rv

God created man, and this creation has a purpose. This purpose is that man attain the
plenitude of all that the human soul can aspire to, doing so by means of the graces
realized through devotion to God. Whenever man is guided to the point where he
becomes aware of this purpose, and pledges himself to undertake the first steps
leading to its realization, God Himself sees to it that they are indeed accomplished.
Without this divine help, the creation of man would be lacking any means of realizing
the purpose of creation. It is for this reason that Messengers were sent to mankind,
providing them with both explanations and miraculous acts. Thus, God proclaims
messages containing promises and threats, with a view to inspiring His slaves with
earnest desire targhib) for obedience, and with fearful anxiety tahdhir) to avoid

disobedience

What has been expressed above is a summary of the principle of loving-kindness
dutf) in the 'adliyya theology, which in fact constitutes one of the branches of the
principle of discernment between good and evil, the foundation of many theological

.concepts

p: oy
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combined meanings of proof, evidence and argument; in other words, the totality of
the self-evident truth of the divine message, against which no sane or rational person
can have a counter-argument or an excuse for failing to submit thereto
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Article ¥A
(Divine Decree (Qadad") and Measure Qadar

Belief in the principles of gadad' and gadar is of extreme importance in Islam, figuring
prominently in the divine Scripture and in the hadiths of the Prophet; it is a belief that
is strengthened also by intellectual arguments. There are many verses in the Qur'an
concerning these two principles; we quote a few of these below. First, in relation to

:(measure (gadar

Verily, We have created everything by measure.(Sura al-Qamar, liv:ra) And there is
not a thing but with Us are the treasuries thereof, and We send it not down save in
:‘appointed measure.Sura al-Hijr, xv:r1) As regards the divine decree (gada

(When He decreeth a thing, He saith unto it only: Bet And it is. (Sura alBaqara, ii:\\v

He it is Who hath created you from clay, and hath decreed a term for you.(Sura al-
(An'dm, vi:y

Taking these verses, along with a large number of hadiths of similar import, no Muslim
can deny the reality of divine predestination. However, an analytical knowledge of all
the minute details of this complex question is not necessary; and, in principle, for
those who lack the conceptual dexterity to assimilate this type of subtle reality, it
would be better to avoid entering into discussions and deliberations upon it. For all too
many are liable to open themselves up to erroneous doctrines or be thrown into doubt
and lose their way. It is in regard to just such a type, one feels, that Imam 'Ali said:
‘This [doctrine of predestination]is a dark path— do not traverse it; a deep ocean—do

(ot enter it; and a divine mystery—do not try and unveil it’(

Needless to say, the Imam’s warning here is directed to those who cannot
comprehend such complex and subtle doctrines, considering the large number of
people that would have become confused if they were to enter into debate on such
questions. But elsewhere, the Imam has been quite forthcoming with regard to

intellectual explanations of the doctrine.(v) Therefore we shall
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endeavour, within the limits imposed by our own knowledge, to explain this doctrine
by highlighting certain Qur'anic verses and hadiths, and offering brief comments on
them

Article ¥4

The term gadar in the Arabic language means ‘measure’ and ‘portion’; and gada'
(pertains to that which is definite and decided.(

The eighth Imam, Imam Riz&, said by way of commentary upon these two terms:
‘Qadar is to be understood as the measuring out of a thing in relation to its
subsistence (bagd") and its extinction fand"); and gadad' is the bestowal upon a given

(entity of its definitive capacity to actualize itself ’(v

Commentary on Qadar

Each creature, insofar as it is a contingent being (mumkin al-wujud) has a particular
existential limit and extent. All things other than God exist in a particular way, are
limited in differing degrees, take on different modes of existence: minerals have a
particular existential measure or ‘cut’, differing from that of plants and animals. Just
as the very existence that is apportioned to all things is itself a creature of God,
likewise, the initial measuring out ttaqdir) of all things comes from Him. Therefore, this
measuring out of existence can be understood as an act of God: it is referred to as
‘active determination and apportioning in act’. This, in turn, is to be understood in the
light of the following: Before creating a thing, God already knows it in its unmanifest
state of latency or potentiality; this being referred to as ‘determination and

’apportioning in knowledge

Belief in gadar is tantamount to belief in the creatorship of God as regards the
particular properties of all things, and His ‘active determination’ of things rests upon
His pre-eternal knowledge; in consequence, belief in the divine knowledge of gadar is

but a function of belief in the eternal knowledge of God

p: oo
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'Commentary on Qada

As mentioned above, gadd' is to be understood as the bestowal of definitive existence
upon an entity. Naturally, the process by which this definitive existence is attained
rests upon the operation of the law of cause and effect. A thing receives its existence
as a result of the complete actualization of the cause of its existence. Insofar as this
law of causality derives ultimately from God, the reality of the definitive nature of
each existing entity rests upon the power and will of God. There is an ‘active’ gada'
which operates at the level of creation, and an ‘essential’ gada' which pertains to

.God’s eternal knowledge of all things such as they are before they come into being

What has been said so far has been in relation to creative gadd' and gadar—whether
in essential or active mode. But both principles also apply to the realm of religious
dispensation, in that the principle of religious obligation is also determined by divine
gadd'; and the particular properties of these obligations—as regards what is
necessary, forbidden, and so on—also derive from ‘religious pre-determination’
taqdir tashri'n). In reply to someone questioning the reality of gadd' and gadar, Imam
'Ali referred to this ontological level and said: ‘The meaning of gadd' and gadar
pertains to commanding obedience and forbidding disobedience; the bestowing of
power upon man to perform good works and renounce evil works; the provision of
grace to increase nearness to God; delivering up the sinners to their own [inner]
states; the making of promises and threats—all these relate to the gada' and gadar of

(God in regard to our actions.’(

We can see from this reply that the Imam restricted himself to speaking about gada'
and gadar in relation to religious dispensation, possibly on account of his awareness
of the need for the questioner—and those present at the gathering—to cultivate the
particular attitude and state of soul that the questioner lacked. For, at that time, the
issue of existential predestination, and its implications as regards human action, was
leading towards an absolute pre-determinism {abr), and therewith the negation of
free will dkhtiydr). Evidence for our interpretation is given by the fact that the hadith

continues as follows: ‘Do not speculate on anything
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other than this, for such speculation will nullify your actions.’ The meaning here is that
the value of man’s actions is predicated upon his free will; and a belief in the absolute
pre-determinism of action annuls this freedom, and hence the value of human action

To conclude: gadd' and gadar are applicable both to creation and to religious
dispensation, and each of these two realms comprises two modes: an ‘essential’
mode, related to divine knowledge; and an ‘active’ mode, related to manifestation

Article »-

Divine predestination is not in the least incompatible with human free will. For what
God has ordained for man is, precisely, free will, the very feature which distinguishes
him from the animals; man has been ordained a free agent, capable of choosing to
perform or to abstain from his actions. The divine decree in regard to human action is
that, once the will and desire to perform a given action are established, the action will
follow decisively. In other words, the very creation of man inherently comprises
freedom as regards human will, along with its capacity to evaluate and judge; in this
respect, the divine decree is that whenever man decides upon an action, and
possesses the necessary means to perform it, a divine power brings into effect the

.accomplishment of the action in question

There are those who believe that their sinfulness is the product of divine
predestination, and that it was never in fact possible for them to have chosen any
path other than the one which they in fact followed; but both intellect and revelation
alike repudiate such an opinion. From the intellectual point of view, man determines
his destiny by means of his own decisions; from the religious point of view also, manis
deemed to have the capacity to be either pious and grateful or impious and wicked, as

the Qur'an says

Verily, We have shown him the way, whether he be grateful or disbelieving. Sura al-
Insan, Ixxvi:y

At the time of the Revelation, one party of idolators attributed their idol-worship to
the will of God, arguing that were it not His
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will, they would not have worshipped idols. The Qur'an relates their fanciful notion
thus

Those who are idolators will say: Had God only willed, we would not have ascribed
[unto Him] partners, neither would our fathers, nor would we have forbidden
anything

:The response then follows

Thus did those who were before them give the lie, till they tasted of the fear of Us.
((Sura al-An'dm, vi:\fA

To conclude this discussion, let us remind ourselves that the universal pathways
established by God in the created universe— some terminating in the ultimate felicity
of man, others in his utter ruin—these pathways are but manifestations of divine
predestination; and man, alone, has the freedom to choose either one of these paths

Article s
Man and Free Will

Human free will is a self-evident reality which can be assimilated by man in various
ways, some of which we shall discuss here

The conscience of each person bears testimony to his ability todecide either to .\
perform or to abstain from a given action; if this self-evident fact be denied, then no
axiomatic truth whatsoever can ever be accepted

Throughout human society—religiously governed or otherwise—one finds that . v
widely differing persons are subject to praise or blame; this should be taken as a sign
that the attribution of free will to the individual is a universally encountered fact

If the free will of the individual were non-existent, the dictatesof religion would be .»
vain and futile. For if each individual were helpless in regard to his life, he would be
compelled to continue to follow the course of life that had been established for him

previously, and thus unable to deviate by even aninch
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from that path; in such a case, the religious commands and prohibitions, promises and
threats, rewards and punishments, would all be utterly meaningless

Throughout the course of human history, one observes thatthe reform of the . ¢
individual and of society has been an overriding concern, to which end many
programmes and policies have been promulgated, yielding clear results. It is evident
that such efforts are entirely incompatible with belief in determinism as regards
human action, for if the individual were assumed to be devoid of free will, all such

efforts would be a waste of time

These four points decisively and irrefutably establish the reality of free will. However,
the principle of free will does not allow us to conclude that man possesses absolute
liberty, and that God exercises no influence over his actions. For such a belief, called
tafwiz, contradicts the principle of man’s eternal dependence upon God; it also
restricts the sphere of power and creativity proper to God. This is an erroneous

.opinion, as will be made clearer in the following Article

Article oy

After the passing away of the Holy Prophet, one of the questions that engaged Muslim
thinkers was that of the nature of human action. One group adopted the viewpoint of
determinism @abr), regarding man as an intrinsically constrained agent; another
group took the diametrically opposite position, conceiving of man as an entity
delivered up entirely to his own resources, his actions having no connection at all with
God. Both groups upheld an exclusivist point of view: action either devolved entirely
upon man or entirely upon God, it was either human power that was effective or

divine power

There is, however, a third perspective, the one upheld by the Holy Imams of the ahl
al-bayt. Imam Sadiq stated: ‘Neither compulsion (abr) nor complete freedom ¢tafwiz):
(rather, something between the two.’ (1

p: o4
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In other words, although action devolves upon man, it is also dependent upon God;
for the action proceeds from the human agent, but since in reality the agent, along
with his power, is created by God, how can one consider the action of such an agent to

?be independent of God

The way in which the ahl al-bayt clarify the reality of human action is nothing other
than the way of the Qur'an. This revealed Scripture occasionally refers action both to
its immediate agent and to God, rendering one and the same action susceptible of

:dual attribution. As the following verse says

And thou threwest not when thou didst throw [a handful of dust], but God threw. ...
((Sura al-Anfal, viii:\v

The meaning here is that whenever the Holy Prophet undertook an action, he did not
do so on the sole basis of his independent agency or power; rather, the action was
accomplished through the power of God. Thus, the attribution of the action to two
sources is sound and correct. Put differently, the power and might of God are present
within every phenomenon; this touches upon a mystery which we might try and
comprehend by means of the following simile: A current of electricity, generated by a
powerstation, is present in electric wires; however, it is we who switch the lights on
and off. It is correct to say that we switch on the light, just as it is also correct to say

that the light of the bulb is derived from the electric current

Article oy

An integral aspect of our belief in man’s free will is our certainty of God’s
foreknowledge of all our actions from pre-eternity. There is no contradiction between
these two beliefs. Whoever cannot in fact reconcile them should consider carefully
that the eternal knowledge of God encompasses the principle by which actions
proceed from the free will of man; naturally, there is no contradiction between such

fore-knowledge, on the one hand, and human freedom, on the other

p:#.
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(iii. Prophecy (nubuwwa

Article of
Prophecy in General

God, the All-Wise, has chosen certain exalted persons to guide mankind, entrusting
them with His messages for all peoples. These are the Messengers and the Prophets,
through whose mediation the current of grace and guidance flows down to earth from

the divine empyrean

This grace has been flowing from His presence since the dawn of humanity, right up
to the age of the Holy Prophet. It is necessary to understand that each of the
particular religious dispensations brought by the Prophets was the most complete
form of religion for the time and the people concerned. Were this flow of divine grace

.not perpetual, mankind would never be able to attain perfection

Reasons for the Necessity of Prophecy

Since the creation of man is brought about by God, the Wise, it follows naturally that
there is a goal and purpose for man’s creation. Now, given the fact that what man,
and man alone, possesses is intellect and wisdom, it follows that the goal and purpose

.of his creation must be intelligible

From another angle, however much the intellect of man is useful and necessary to
him in his quest for the path of perfection, it has not been sufficient. Were he to
remain satisfied with his intellect alone, he would never be able to find an integral
path, one that can really lead him to his own perfection. For example, one of the most
compelling of all intellectual challenges is to comprehend the mystery of man’s origin
and his final destination. Man wishes to know from whence he came, why he came
and whither he will go. But the intellect, acting alone, cannot clarify or resolve such

issues

The incapacity of the human intellect and its researches is not restricted to the
domain of the origin and the end of humanity, but extends, rather, to many other
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questions of vital importance to life. The various and conflicting perspectives of man
as regards
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economics, ethics, the family and other matters, all testify to the inability of the
intellect to arrive at an infallible conclusion in these domains; and for this same
reason, we observe the emergence of conflicting schools of thought. Considering
these points carefully, the intelligence makes the sound judgement that divine
wisdom has required that mankind be sent divinely guided leaders and teachers in

.order to establish clearly the path of right guidance

Those who believe that the guidance offered by the intellect can replace the guidance
:bestowed by Heaven must address the following two questions

Human intelligence and learning, as applied to the comprehension of man himself, .\
of the mysteries of being, the past and the future of his existential journey, are
inadequate; whilst the Creator of man, on the other hand—in accordance with the
principle that every creator knows its creation—is completely aware of man, and all
the dimensions and mysteries of his being. In the Qur'an, we have this argument

referred to thus

Should He not know what He created? And He is the Subtle, the Aware. (Sura al-Mulk,
Axvii:\¢

Out of a compelling instinct of self-preservation, man consciously or unconsciously .y
applies himself to the pursuit of his personal benefit, and in his planning he is unable
to leave out of account the benefit accruing to his personal or group interests.
However, he will never be able to take into account the totality of the human
collectivity; he will always be, to some extent, prejudiced in favour of his own self-
interest. The guidance given by the Prophets, on the other hand, because it derives
from the divine reality, is devoid of such partiality and the deficiencies that flow

therefrom

Taking these points into consideration, one must conclude that mankind has always
been in need of divine guidance and prophetic instruction, and always will be

p: Y
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Article oo
The Qur'an and the Aims of Prophecy

In the previous article we asserted, through intellectual argument, the necessity of
divinely-guided Messengers. Now we ought to address the necessity of prophecy by
focusing upon its aims, doing so from the point of view of the Qur'an and Hadith. It
should be stressed, however, that the Qur'anic perspective on this question
constitutes in itself a form of ‘intellectual analysis’, [that is, what the Qur'an teaches

Jaccords with what the intellect perceives

:The Qur'an relates the purpose of the raising up of Prophets to the following factors

The consolidation of the foundation of Tawhid, and opposition to all forms of .\
:deviation therefrom. As it is said

And verily We have raised in every nation a Messenger [proclaiming]: Serve God and
(shun false gods. (Sura al-Nahl, xvi:s

Thus, the divinely-inspired Prophets were in constant conflict with the polytheists,
having to undergo great tribulations as a result. Imam 'Ali said, in relation to the aims
of the raising up of Prophets by God: the Prophets were appointed in order ‘to teach
[God’s] slaves about their Lord that of which they were ignorant; to instruct them
about His lordship after their denial [of it]; and to cause them to declare Him one in

(«divinity after their deviation [from it]”(

To teach mankind the sciences of religion, the divine messages.,and to show them .v
the right path, and the way of purification. As the Qur'an says

He it is Who hath sent among the unlettered ones a Messenger of their own, to recite
unto them His revelations and to make them grow [in purity], and to teach them the
(Scripture and wisdom... (Sura al-Jum‘a, Ixii:y

:Establishing justice in human society. As the Qur'an says »

We verily sent Our Messengers with clear proofs, and revealed with
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them the Scripture and the Balance, that mankind might observe right measure...
((Sura al-Hadid, Ivii:vs

Evidently, the establishment of justice requires that one know what justice calls for in
a whole range of fields, and on different levels; and then that one bring it to fruition
according to the dictates of divine governance

:Providing authoritative judgement in diverse matters. As it issaid .»

Mankind were one community and God sent Prophets as bearers of good tidings and
as warners and revealed therewith the Scripture with the truth that it might judge
(between mankind concerning that wherein they differed. (Sura al-Bagara, ii:y\v

It is clear that disputation amongst men is not confined to the domain of beliefs, but is
found in diverse areas of human life

:To put an end to arguments against God by His slaves. As theQur'an says ¥

Messengers bearing good news and warning, in order that mankind might have no
argument against God after the Messengers. God is ever Mighty, Wise. (Sura al-Nisd',

AT

It is obvious that God had a purpose in creating man, and this purpose was to be
effected by means of the ordination of a perfect plan in all human affairs; and this
plan had to be established by God for all people in such a manner that there could be
no further possibility of arguing with Him, or proffering excuses by saying, for

example, ‘I did not know the right way to conduct my

’ life
Article o
Ways of Recognizing the Prophets

Primordial human nature compels man not to accept any claims without conclusive
evidence; so whoever accepts as truthful one who makes claims without such
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evidence is acting contrary to his own innate nature. Making a claim to prophecy is the
most
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awesome of all possible claims that a human being can make; and, naturally, such a
claim can only be substantiated by presenting definitive and well-founded evidence.
:This evidence can come from one of the following three sources

The previous Prophet—who, having conclusively proved hisown prophethood, .
clearly stipulates the identity of the Prophet to come after him. Thus, the Prophet
Jesus explicitly refers to the Seal of the Prophets [i.e. Muhammad], giving good tidings

.of his advent

Portents and signs, in different ways, bear testimony to the truthof the claim to be a .x
Prophet. These proofs can come from the way of life of the Prophet, the content of
the religious call he makes, the character of those who follow him, and the manner in
which he issues his call. Today, in law-courts around the world, the same procedure is
followed in order to distinguish the true from the false, the innocent from the guilty. At
the time of the establishment of Islam, this very procedure was used in order to

(@scertain the truth of the claims made by the Holy Prophet.c\

The performance of miracles. Accompanying his claim toprophethood, the Prophet .v
performs extraordinary, miraculous feats, which convince others to accept his call,
these miracles being in harmony with his claim

The first two of the above ways are not universally applicable, whereas the third is,
and throughout the course of the history of prophethood, people have made use of
this way of recognizing true Prophets, and for their part, the Prophets have also

Substantiated their claims by the performance of miracles

Article ov

There is a logical relationship between the performance of miracles and the veracity
of the claim to prophethood. For if the one who works miracles is truthful in his claims,
the proof of the claim will be confirmed; and on the other hand, were the person lying

in his claims, it would not be feasible to presume that God, the

p: 7o
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All-Wise, who wishes right guidance for His slaves, would place such miraculous
powers at his disposal. For people, upon witnessing such powers, would believe in the
one possessing them, and would act upon what he said. Thus, whenever such a false
prophet would lie, his followers would be led astray—and such a state of affairs is
incompatible with the justice and wisdom of God. This position flows logically from the

principle of discernment between good and evil that has been discussed earlier

Article oA

The performance of an act that transcends the boundaries of normal existence, and
which accompanies and harmonizes with a claim to prophethood, is called a ‘miracle’
(mu'jiza); but if such an act is performed by a righteous slave of God who does not
claim to be a Prophet, then it is called a ‘charism’ (kardma). Evidence of the fact that
such righteous slaves of God, other than the Prophets, are also capable of performing
extraordinary acts is given for example in the heavenly-sent food that was provided
for the Virgin Mary; and in the transportation of the throne of the Queen of Sheba
[Bilgis] in a single moment from Yemen to Palestine, an act performed by one of
Solomon’s prominent companions, Asif b. Barkhiy&. The Qur'an relates both of these

incidents. In regard to Mary

Whenever Zachariah went into the sanctuary where she was, he found that she had
food ....Sura Al 'Imr8n, iii+v

As for the incident concerning the throne of Queen Bilgis

One who had knowledge of the Scripture said: I will bring it to thee before thy gaze
(returneth to thee. (Sura al-Naml, xxvii:f-
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Article o4 The Miracles of Prophets

The difference between a miracle and other extraordinary acts will be briefly
-explained below

Unteachability. One who performs miracles does so withoutany prior training or .\
teaching, while other extraordinary acts are the result of a whole series of methodical
practices and instruction. For example, Moses, as a fully grown man, set out for

:Egypt; on his way, he received his call to prophethood when a voice called out to him

O Moses! Lot I am God, the Lord of the worlds, throw down your staff. (Sura al-Qasas,

XXV —y

Having done so, the staff suddenly took the form of a serpent, and Moses was
terrified. The voice then commanded him to take his hand from his breast; it emerged
luminous, glowing so much that it would have dazzled the sight of any onlooker. But
the Qur'an also mentions the magicians of Solomon’s time [the two angels in Babel,

:H&rut and Marut] who teach mankind magic

And from these two, people learn that by which they cause division between man and
(wife. (Sura al-Bagara, ii:\ - ¥

Indisputability. As a miracle derives from the infinite power ofGod, it cannot be . v
disputed, whereas magic and witchcraft, and such practices as are associated with
ascetics, since they derive from the limited power of man, can be disputed

Illimitability. The miracles of the Prophets are not limited tojust one or two types, .»
but are of such diverse character that they cannot be simplistically classified under a
single heading. For example: how different are the throwing down of a staff that turns
into a serpent, and the bringing forth of a luminous hand from one’s breast; then, how
different these two miracles are from the springing up of fountains of water as a
result of striking a rock with a staff; and again, how different these three miracles are

from the parting of the sea upon being struck by a

p:#v


http://www.ghaemiyeh.com

staff! As regards the Prophet Jesus, we read that he fashioned birds from clay, then
breathed upon them and they came to life, by God’s grace. In addition to this act, he
told of things that were kept hidden within homes, he healed the blind man and the

leper by passing his hand over their faces, and he even brought the dead to life

Spirituality. In general, those who perform miracles or charismsare to be. ¥
distinguished from other workers of extraordinary feats, such as magicians, both in
respect of their aims, and in relation to spirituality generally. The first group have only
the most noble aims in view, while the second have worldly aims; and, naturally, as

regards spiritual temperament, the two groups differ markedly

Article 5.
Revelation and Prophecy

In the previous articles we have explained the ways by which true Prophets can be
distinguished from false ones. Now we must address the manner in which
communication takes place between the Prophets and the unseen world, that is,

.through revelation (wahy

Revelation is the most important means by which Prophets are in communion with the
unseen. It is not the product of human instinct or intellect, but a special mode of
awareness that God has bestowed upon the Prophets in order that they might convey

.divine messages to mankind. The Qur'an describes revelation thus

And truly, it is a revelation of the Lord of the worlds, which the faithful spirit hath
—brought down upon thy heart ... Sura al-Shu'ard', xxvi:1ay

(\a¥

This verse shows that the Prophet’s awareness of the divine message has nothing to
do with the activities of the outward senses or the like; on the contrary, this
awareness is cast by the angel of revelation into the heart of the Prophet.(\)
Therefore, the complex reality of revelation cannot be explained by conventional

means of analysis. In truth, the descent of revelation is one of the
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Of course, divine revelation to the Prophet was not restricted to that brought .va -\
about by the angel of revelation; there are other modes of revelation, as mentioned in
Sdra al-Shu'ara’, XLII:»y, and which was addressed in Article vA above
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manifestations of the unseen which can only be properly assimilated by faith,
:however much its intrinsic reality may remain mysterious to us. As it is said

(Those who believe in the unseen ...(Sura al-Bagara, i
Article s\

Those who wish to measure all things according to material standards—using only
empirical perception and thus confining the verities of the unseen within the limited
framework of the senses— have explained divine revelation in various ways, all of
which, in our opinion, are utterly false. We address below some of these attempts at

.explaining revelation

One group of writers regard the Prophets as geniuses and suppose revelation to be
the product of their meditations, the results of their own inward mental activity.
According to this opinion, the reality of the ‘“faithful spirit’ is nothing other than the
purified spirit and soul of these geniuses, and the ‘revealed’ scriptures are likewise
nothing but the formal expression of the sublime ideas that crystallized in the minds of

these geniuses

This kind of explanation of revelation is a sign of the incapacity of modern empirical
science, which relies exclusively upon material methods of verification. An important
problem for this perspective is that it directly contradicts what the Prophets of God
themselves actually say; for they have always declared that what they had brought to
mankind was nothing but divine revelation; thus, a necessary corollary of the
empirical explanation of revelation is that all Prophets are liars—a proposition which is
completely at odds with their noble stature and with what history tells us regarding

the sincerity and rectitude of their character

Another group of writers, with the same motive as the group addressed above,
consider revelation to be the consummation of the spiritual states of the Prophets.
According to this view, the Prophet, because of the strength of his faith in God, and as
a result of his intense devotions, attains a degree of realization whereby a series of
profound truths are attained in his innermost being; he then imagines that these
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truths have been cast into his

p:#4


http://www.ghaemiyeh.com

heart from the unseen, whereas in reality their source and origin are but his own soul.
The adherents of this view claim that they do not doubt the sincerity of the Prophets,
and they are certain that the Prophets really have witnessed these truths, as a result
of their spiritual disciplines; but they will dispute the source of these truths. Whilst the
Prophets claim that these truths are cast unto them from without, from an objective
dimension in the unseen world, the proponents of this argument hold that the source

(of these truths is exclusively within the souls of the Prophets.

This viewpoint is nhot something new, it is just an expression of one of the ideas held
about revelation in the pre-Islamic [period of] J3hiliyya (¢ignorance’), an expression
clothed in modern garb, however. The import of this perspective is that revelation is
the outcome of the meditative reflections of the Prophets, their intense introspection,
the frequency of their worship, their modes of contemplation upon God, their
continuous meditation on ways of reforming humanity. Certain truths are suddenly
perceived in embodied forms before them, truths which they believe have been
bestowed upon them from the unseen. Such a view of revelation is at one with that of

.the Arabs of the Jahiliyya period who said, ‘Muddled dreams’Sura al-Anbiy&', xxi:o

In other verses, the Qur'an strongly refutes this view, saying that when the Prophets
claim to have seen the angel of revelation, they spoke truthfully, neither their hearts
:nor their sights erred

...The heart falsified not what it saw
-And also
(His sight never swerved, nor did it err. (Sura al-Najm, liii, vv,\v

In other words, the Prophet truly beheld the angel of revelation, both with his outward
and his inward perception

p:v:

For a reference to this, see Rashid Rida, al-Wahy al-Muhammadi Beirut, . ¥4 -
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Article sy
(The Inerrancy (IBma) of the Prophets (1

The term 'isma is to be understood in the sense of inviolability and immunity. In the
domain of prophecy it comprises the following aspects: @) in respect of the station of
receiving, preserving and conveying revelation; (b) in respect of being protected
against all disobedience and sin; () in respect of being protected against error in both

individual and social affairs

As regards the first of these degrees, there is universal agreement; for were there to
be any likelihood of error or mistake at this degree, the trust of the people in the
Prophet would be shaken, and they would not be able to rely upon the other
messages of the Prophet; in consequence, the whole purpose of revelation would be
undermined. The Holy Qur'an tells us that God has placed the Prophets under an all-
encompassing supervision to ensure that the revelation is correctly conveyed unto

:mankind, as it is said

He is the] Knower of the unseen, and He revealeth unto none His secret, save unto]
every Messenger whom He hath chosen, and then He made a guard to go before him
and a guard behind him, that He may know that they have indeed conveyed the
messages of their Lord. He surroundeth all their doings, and He keepeth count of all

things. (Sura al-Jinn, IxxXii:ys— yA

In these verses, two types of guardian are mentioned in regard to the function of
protecting the integrity of the revelation: angels who guard the Prophet against every
type of evil; and the Almighty Himself, who guards the Prophet and the angels. The
reason for this comprehensive supervision is to ensure the realization of the purpose

.of prophecy, that is, that revelation be conveyed unto mankind

Article sv

The Messengers of God are rendered immune from all types of sin and error in their
enactment of the rulings of the Shari'a. For were they not absolutely in accord with
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the divine rulings which
P: v\

Translator's note: We would prefer to translate the Arabic term ‘isma as . f. -\
‘inerrancy’ in contrast to what one increasingly finds as its translation, the word
“infallibility’. Neither English word, however, fully conveys the sense of this important
concept. One needs to understand also its literal meaning, that of ‘protection’,
implicitly, against sin and deviation; thus also ‘impeccability' from Latin: im = not,
peccare = to sin). Because of the inadequacy of the English translations it is better to
retain the Arabic both as regards this word and its derivative, ma'sum, the passive
form, meaning one who has been rendered inerrant/impeccable by God; this being, as
will be seen below, an attribute of the Prophets and, according to the Shi‘a, of the

Imams of the ahl al-bayt
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they themselves were propounding, nobody could rely upon the truth of their sayings,
.and in consequence the purpose of prophecy would not be fulfilled

The sage Nasir al-Din Tusi has given a concise explanation of this proof of the
necessity of 'isma: “Isma is essential for the Messengers, in order that their sayings
(be trusted, and the purpose of prophecy be realized.’(

As for the Messengers being incapable of sin, many verses of the Qur'an stress this in
different ways. We allude to some of these below

The Qur'an refers to the Messengers as being guided and appointed by the Divine .\
:Reality

@nd We chose them and guided them unto a straight path. (Sura alAn'am, viav ...
It reminds us that whomsoever God guides, none can leadastray .

And he whom God guideth, for him there can be no misleader. Sura al-Zumar,

(XXXIX:¥v
’Sin’ is understood in the sense of ‘misguidance‘ »
(Yet he hath led astray of you a great multitude. (Sura Y& Sin, xxxvi:sy

These verses, taken together, show that the Messengers are devoid of all kinds of
error and sin

The intellectual proof of the necessity of the 'isma of the Messengers that was
established above applies equally to the necessity of their 'isma prior to their
receiving their prophetic mission. For one who has spent part of his life in sin and error
and then afterwards claims to offer authentic guidance cannot be relied upon. But as
for one who, from the very beginning of his life, was devoid of every type of impurity,
such a person would elicit the trust of all people. Also, those who denied the truth of
the message would all too easily be able to point to the dark past of the Messenger,

vilify his name and character, and thus undermine the message. In such
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an environment, only one who has lived a life of impeccable purity, such that he merits
the title ‘Muhammad the Trustworthy’ @l-Amin), would be able, by the brilliance of his
radiant personality, to cast aside the clouds of malicious propaganda generated by his
enemies and, through an unwavering and noble rectitude, gradually illumine the

.murky ambience of the Jahiliyya Arabs

In addition to such considerations, it is clear that a man who was incapable of sin from
the very beginning of his life is elevated above another who is only rendered such
after having been appointed to a prophetic mission; and the scope of his guidance
will, correspondingly, be much greater. Divine wisdom demands that only the best,

.most perfectly accomplished person be chosen as model and exemplar for humanity

Article s¥

In addition to being incapable of sin, the Messengers are also immune from error in
the following domains

Judging disputes. The Messengers were charged by God to passjudgement. \
according to the divinely-instituted scales of justice, and there could never be any
question of the Messengers deviating in any way from the principles by which

disputes and all other legal questions were to be ajudicated

Specification of the boundaries of religious rulings: for example, ascertaining . v
Wwhether a given liquid is alcoholic or not

The domain of social principles: for example, specifying whatcontributes to public .»
welfare and what corrupts it

.The domain of conventional daily matters ¥

The reason for the 'isma operating in the last three domains is this: In the minds of
most people, error in these matters implies error in the domain of religious rulings
also. Consequently, committing error in such matters undermines the certainty that
people must have in the personality of the Messenger, and leads ultimately to the
undermining of the purpose of prophecy. However, the necessity of 'isma in the first
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two domains is more readily apparent than in the fourth

p: vy
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Article so

One of the aspects of the 'isma of the Messengers is that there can be no element
within their being that might serve as a source of repulsion for mankind. We all know
that certain diseases and certain character traits—such as crudity or baseness—give
rise to aversion and repulsion. The Messengers must perforce be free from such
bodily and psychic deformities, for the aversion of people from the Prophet is at odds
with the purpose of prophecy, which is the transmission of the divine message to

humanity by means of a Prophet

Thus, let us note that intellectual judgement functions here in the form of a disclosure
of a reality; a reality which is at one with the divine wisdom. Only those who are
(devoid of such faults can be chosen as Messengers.(\

Article s¢

We have observed that both decisive intellectual judgement and explicit Qur'anic
rulings alike establish the necessity of the 'isma of the Messengers. But now we must
take account of certain verses which, at first sight, appear to report the commission
of sins by the Messengers (such as certain verses concerning Adam). What is to be

?said in this regard

One must answer, first, by clarifying the following point: Evidently, despite the fact
that there can be no contradiction in the Qur'an, one must take fully into account the
actual context of the verses in order to arrive at their true meaning; in such matters,
the immediately apparent meaning should not become the grounds for a rash

judgement

Fortunately, the great Shi'i theologians and commentators of the Qur'an have
explained such verses, some of them devoting entire treatises to them. A detailed
explanation of each of these verses is beyond the scope of the present book; those
who wish to investigate the matter further can consult the books referred to below.(x

p:v¥f
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The judgement of wisdom in this regard is clear. Therefore, some of the reports .fy -\
concerning the Prophet Job, relating to his undergoing the trial of various repulsive
diseases, are not only in direct contradiction with the decisive judgement of the
intellect, but also stand in opposition to various sayings of the Imams. Imam Sadiq
relates on the authority of his illustrious forefathers: ‘The Prophet Job, throughout his
iliness, emitted no bad odour, nor did he become in any way ugly, nor did his body
release any pus, blood or other substance such as might repel people. It is ever thus
in the way of God for His Prophets and saints [never to be a source of repulsion for
their people). People distanced themselves from Job because of his poverty and his
apparent weakness, but they were unaware of his lofty station in the divine
proximity.! (Shaykh Saduq, al-Khisal Qom, 1f.¥/\aAY), vol. v, hadith no. v.v, p. ¢.+).
Naturally, any report that gives rise to an opposite view is unacceptable

Sayyid Murtada, Tanzih al-anbiya (Tabriz, vva.\avy); Fakhr alDin Razi, Ismat al- v -v
anbiya', Jeddah, v¢.v/1aA#); Sobhani, Mafahim al-Qur'an, vol. » (section on the 'isma of
.(the Prophets
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Article sv

The sources and foundations of 'isma can be summarized in the two following
principles

The Messengers @nd certain saints) possess such a profounddegree of gnosis, .\
such a subtle mode of awareness of God, that they would not exchange their
contentment with God for anything else. In other words, their perception of the divine
grandeur, of His bounty and majesty, is such that they cannot see anything apart
from His reality, and they can entertain no thought apart from that of seeking the
satisfaction of God. This station of gnosis is referred to in the following saying of
Imam 'Ali: I have seen no thing without seeing God before it, after it, and along with
it” And Imam Sadiq said: ‘T worship God out of love for Him; and this is the worship of

(the great ones’(

The perfect awareness, on the part of the Messengers, of thebeatific consequences .y
of obedience, and the terrible retribution that follows disobedience—such an
awareness gives rise to their immunity from disobedience to God. Of course, 'isma in
all its fullness is the exclusive preserve of the special saints of God, but in fact some
pious believers are immune from the commission of sins in many spheres of their
activity. For instance, a pious man would never commit suicide, at any price, nor would
he kill innocent people.«v) There are also ordinary people who benefit from a kind of
‘immunity’ in some of their affairs. For instance, nobody would, at whatever price,
touch a naked, live electrical wire. It is clear that immunity in such instances arises out
of the individual’s certain knowledge of the negative consequences of a given action:
were such certain knowledge of the dangerous consequences of sin to be attained, it

would be a potent source of rendering a person immune from sin

Article saA

It must be understood that there is no contradiction between 'isma and the free will of
the ma'sum the inerrant). Rather, a ma'sum, despite having perfect consciousness of
God, and of the effects of
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Imam Ali says, as regards such people: ‘In relation to Heaven, such people are .rs -¥
as those who have beheld it, and benefit from its graces; in relation to Hell, they are
as those who have beheld it, and are undergoing its punishment.! Nahj al-balagha,
Sermon no. yav
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obedience and disobedience, does have the power to commit a sin, even if he would
never avail himself of this power. It is akin to the case of a kind father, who has the
power to kill his own child, but would never do so. A clearer instance of this principle is
the non-existence of evil acts issuing from God. In His absolute omnipotence, God has
the power to put pious souls in Hell and, inversely, disobedient souls in Heaven, but
His justice and wisdom preclude such acts. From this point it should be clear that the
renunciation of sin and the accomplishment of worship and obedience are considered
a great honour by the ma'sum; so, despite having the power to sin, the ma'sumin

would never in fact commit one

Article sa

Despite our belief in the ‘isma of all the Prophets, we do not regard this 'isma as being
a property of the Prophets alone. For it is possible that a person be ma'sum while not
:being a Prophet. The Holy Qur'an says about Mary

O Mary, Verily God hath chosen thee and made thee pure, and hath preferred thee
@bove the women of creation. Sura Al 'Imr&n., iii:¢v

Since the Qur'an uses the word astafd [lit. to choose, but also meaning ‘to prefer’]in
relation to Mary, it is clear that she was ma'sum, for it is this word that is applied to the
:Prophets

Verily, God hath preferred Adam and Noah and the family of Abraham and the family
«of Imran above His creatures. Sura Al 'Imran, i+

Apart from this point, it should be noted that in the verse cited above referring to
Mary’s purity, the meaning is that she was intrinsically uncontaminated by any kind of
defilement, not that she was exonerated from the sin of which she was accused by
the Jews in regard to her son. For her exoneration from this charge was in fact proven
during the first days of the birth of Jesus, thanks to his miraculous speech; () there

was no need for any further explanation

p:v#
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Then she pointed to him. They said: How can we talk to one who is in the cradle, .5 -\
a young boy? He spoke: Lo! I am the slave of Allah. He hath given me the Scripture and
(hath appointed me a Prophet. (Stra Maryam, XIX:y4
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This having been said, the verse relating to Mary’s purity comes in the series of
verses that pertain to the period when she was a devotee at the prayer-niche of the
Temple in Jerusalem, and was not yet pregnant with Jesus. Thus, there was no
accusation at this stage, so the purity in question could not simply mean that she was

innocent of the charge against her

Article v.
Specific Prophecy

In the previous sections we addressed the principle of prophecy in its general aspect;
here we intend to address the specific prophecy pertaining to the Prophet of Islam,
Muhammad b. 'Abd Alldh. We had noted that prophecy can be proved in three ways:
@) by miracles accompanying the prophetic call; (b) by the accumulated evidence
from companions and witnesses in support of the truth of the call; and () by the
verification provided by the previous Prophet. The prophecy of the Messenger of

Islam can be confirmed by each of the above means, as we shall briefly show below

The Qur'an, the Eternal Miracle

History clearly shows that the Prophet of Islam performed diverse miracles in the
course of his mission. But he laid stress above all else upon that miracle which is
eternal, the Holy Qur'an itself. He declared his prophecy by means of the revealed
Book and challenged anyone in the world to produce the like of it; but nobody at the
time of the Revelation could respond to the challenge. Even to this day, after the
passage of centuries, the Qur'an’s inimitable uniqueness remains; as it says in the

:Book

Say: Though mankind and the jinn should assemble to produce the like of this Qur'an,
they could not produce the like thereof, even if they were to help one another. (Sura
(Bani Isrd'il, xvii:Aa

p: vy
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Here, the Qur'an is saying, in effect, with regard to its own uniqueness: ‘O Prophet,
challenge the people to bring a book like this one’. Elsewhere, it challenges them to
:bring even less

(Say: Then bring ten suras the like thereof, invented ... Sura Hud, xi:\v
(then produce a sura the like thereof ... (Sura al-Baqara, ii:yv ...

We know that the enemies of Islam have not spared any effort in their attempts, over
the course of fourteen centuries, to harm Islam; they have not ceased accusing the
Prophet of being a magician, a madman and other such things; but they have never
been able to take up the challenge of producing anything comparable to the Qur'an.
Today, despite all the different fields of contemporary thought and learning, and all
the modern epistemological tools at their disposal, they are unable to refute or
confound the limpid, inimitable uniqueness of the Qur'an; this, alone, bears witness to

the fact that the Qur'an is something utterly beyond the speech of a human being

Article vy

The Holy Prophet performed various miracles, the commentaries upon which are
recorded in books of Hadith and history. But, as stated above, the eternal miracle
which radiates throughout all the ages is the Holy Qur'an; and the secret as to why
the Prophet of Islam, and not any other Prophet, should have been distinguished by
this miracle resides in this: The religion brought by him is the last religion, and it is to
last until the end of time. An everlasting religion needs an everlasting miracle, so that
it be a decisive proof of prophecy in each age and for each succeeding generation;
and so that mankind might, throughout the course of the centuries, have recourse

directly to this miracle itself, rather than depend on the words of others

The Qur'an is miraculous in several respects, extensive elaboration upon each of
which would take us far beyond the scope of this book; so we shall confine ourselves
to the following brief discussion

P: VA


http://www.ghaemiyeh.com

From the time of the descent of the Holy Qur'an, the first thing that struck the Arabic-
speaking world and those versed in oratory and rules of eloquence, was the beauty of
the language, the elegance and originality of its composition, and the sublime
meanings contained in the Scripture. This special feature of the Qur'an was clearly
evident to the Arabs of that time, as it is for those of today; and because of this, the
Prophet, through continuous recitation of its verses, and through repeated invitations
to ponder the uniqueness of the Qur'an, cast the champions of oratory and the
masters of eloquence into abasement and humiliation, causing them to gnaw at their
fingers in bewildered rage at the majestic speech of the Qur'an, bitterly

acknowledging its super-human quality

Walid b. Mughayra, a renowned poet and a master orator among the Quraysh,
declared, after hearing the Prophet recite some verses: ‘By God, I have just heard
something from Muhammad that is unlike the speech of man or the speech of jinn. It
is a speech with its own unique sweetness and beauty. The branches of its words are
laden with fruit, its roots are full of blessings; it is a surpassing discourse, than which
no more distinguished speech exists. Indeed, nothing can begin to rival its

(excellence’(

It was not just Walid b. Mughayra who extolled the outward beauty and inward
profundity of the Qur'an; other great orators also, such as 'Utba b. Rabi'a and Tufayl
b. 'Umar, also expressed their utter incapacity to compete with the Qur'an and

acknowledged it as a literary miracle

Of course, the Arabs of the J3hiliyya, because of their low level of culture, did not
grasp anything but this aspect of the miraculous nature of the Qur'an. But when the
sun of Islam illumined a quarter of the inhabited world, the great thinkers of the world
reflected deeply upon the profound verses of the Qur'an, and were able to benefit not
only from its miraculous literary aspects, but also from the evident connection that
each of its other aspects had with the sacred and the miraculous; and in every age,
new dimensions of its endless verities would be discovered, a process which

continues to this day
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Article vv

In the previous article, we briefly referred to the miraculous qualities of the Qur'an.
Now, we shall summarize some other manifestations of its miraculous nature. If the
literary miracle of the Qur'an can only be grasped by one who has some mastery in
the Arabic language, the other miraculous qualities can, fortunately, be grasped by

everyone

The person who brought the Qur'an was unlettered and unlearned, not having been
schooled; nor had he studied at the feet of a great master; nor had he read a single
:book, as it is stated

And thou wast not a reader of any scripture before it, nor didst thou write it with thy
right hand, for then might those have doubted who follow falsehood. Sura al-
(Ankabut, Xxix:fA

The Holy Prophet recited this verse to people who were well aware of his life-history.
Naturally, had he studied previously, he would have been contradicted by those who
knew of his past; so if he was accused by some of having had the Qur'an ‘taught to
him by a man’, we know for sure that it is baseless, as are all the other accusations
made against him. The Qur'an refutes this accusation, saying that the one who was
supposed to have taught him was a non-Arab; while the Arabic of the Qur'an is

(classical, eloquent Arabic.(

The Qur'an was revealed in recitation to the Holy Prophet over the course of twenty-
three years, under various conditions (peace and war, whilst journeying or residing at
home, etc.). The nature of such an oral discourse normally imposes at least two or
more different styles or modes upon the speaker. Even authors who compose their
works under unvarying, stable conditions, and who attempt to maintain thematic
consistency and stylistic harmony, are often unable to avoid discrepancies and
disharmony in their works; such problems are even more likely to befall one who
delivers a verbal discourse gradually, and under extremely variegated conditions and

circumstances
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It would be appropriate here to recall that the Qur'an contains discourses on themes

as diverse as theology, history, religious law and legislation, ethics, the natural world
and other matters; but

P:A-
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despite this immense variety of subject-matter, it maintains, from beginning to end,
the most supreme harmony, its style of discourse flowing marvellously through its
diverse contents. The Qur'an itself mentions this aspect of its own miraculous nature

Will they not then ponder the Qur'an? If it had been from other than God, they would
(have found therein much incongruity. Sura al-Nisd', iv:Ay

The Qur'an recognizes the capacity of human nature for farsightedness, and on that
basis establishes laws. Given this fundamental capacity for insight, all aspects of the
spiritual and material life of man are encompassed by the Qur'an; universally
applicable principles—ones which will never fade or become outmoded—are also
given in this Scripture. One of the special features of the universal laws of Islam is that
they are valid in the most diverse conditions and environments. When Muslims had
conquered vast parts of the world, they were able to rule with authority and dignity
over generations of different human collectivities by virtue of these laws. Imam Bagir
said: ‘Everything of which mankind has need and has asked for is given by God in this
Holy Book, and has been explained by Him to His Prophet; and He has established for

(everything a limit, and for each limit, a rationale has been given.’(

Article vr

In different verses, the Qur'an explains the intricate relationships between the
mysteries of the created universe, relationships and connections of which the people
of the time had no inkling. The disclosure of these mysteries, by an unlettered
individual, living in the midst of people ignorant of all such things, could only have
come about by means of divine revelation. Many examples of this can be given, but
we shall restrict ourselves here to one alone: The discovery of the law of universal
polarity is @ major finding of modern science; the Qur'an, at a time when there was

:not even the slightest information on such matters, refers to this law as follows

p: A

al-Kulayni, al-Usul min al-kafi, vol. 1, p. a4 4 -


file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_81_1
http://www.ghaemiyeh.com

And all things We have created by pairs, that haply ye may reflect. (Sura al-Dhériyat,
(li-¢a

The Qur'an has prophesied events, giving precise and definite information about
them before they unfolded, exactly as predicted. There are several examples of this,
but we shall refer to just one. When the God-fearing Christian Byzantines @I|-Rum)
were defeated by the fire-worshipping Sassanids, the pagan Arabs took this as a
good omen, declaring that they, too, would prevail over the God-fearing Arabs of the

peninsula. As regards this event, the Qur'an gives precise information

The Romans have been defeated in the nearer land, and they, after their defeat, will
be victorious within ten years—God’s command in the former case and in the latter—
@nd on that day believers will rejoice. (Sura al-Rum, xxx:y—¥

The events took place exactly as predicted, and both God-fearing groups, the
Byzantine Christians and the Arabian Muslims, prevailed over their respective
enemies (ranian Sassanids and the pagans of Quraysh). Thus we find at the end of
the verse a reference to the happiness of the believers, for these two victories were

Simultaneous

The Qur'an has spoken of the lives of the Prophets and of past communities, in a
number of Suras and in various ways. It might be said that, being the final Revelation,
the Qur'an clarifies much of the information found in previous Scriptures pertaining to
the Prophets of the past, their missions, and their communities. In the Qur'anic
accounts of the lives of the Prophets, there is not the slightest divergence either from
the dictates of the intellect or of innate human nature, on the one hand, or from what

the supreme status of the Prophets implies, on the other

Article v

Evidence and Testimony of the Prophethood of the Holy Prophet The assembling of
evidence and testimonies, as stated earlier, is one means by which the veracity of the
claim of the Prophet can
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be proven. Here we shall briefly allude to some of this evidence which shows clearly
the authenticity of his claim

The quality of the life of the Prophet prior to his receiving his mission. The Qurayshi .\
tribesmen referred to the Prophet as alAmin, ‘the Trustworthy’, before he received
his call, entrusting to his safe-keeping their most precious possessions. When they
were re-building the Ka'ba, a dispute broke out between four tribes as to which would
have the honour of fixing the Black Stone in its place. All agreed that this act be
accomplished by the most honourable of the Quraysh, that is, the Holy Prophet, on

@ccount of his virtue and his purity of soul.(\

The fact of being untainted by the impurities of his ambience . The Prophet of Islam .y
was raised in an environment dominated by idolatry, gambling, the burying alive of
female babies, the eating of carrion and various other forms of impropriety.
Nonetheless, the Prophet was an exemplary figure, standing above his environment,

remaining unsullied in any respect by the moral and spiritual corruption around him

The content of his call. When we examine the content of theProphet’s call, it is . v
striking that he was calling people to the very opposite of the norms prevailing in their
society. They were idol-worshippers and he called them to Tawhid; they denied the
afterlife, and he made belief therein one of the tenets of the faith; they buried alive
their daughters and considered women to be of little importance, but he restored to
women their intrinsic human dignity; they were greedy for riches and usury, and he
prohibited usury; wine-drinking and gambling were rife, and he called these things

the handiwork of the devil, and abstention from both were made obligatory

The means by which the call was made. The ways and means bywhich the Prophet .¢
issued his call were essentially humane and moral. He never used inhumane methods
in his conduct of warfare—such as blocking and polluting his enemies’ watersupplies,
cutting down trees or the like. Rather, he ordered that no women, children or old
people were to be harmed, that no trees were to be cut, and that hostilities against

the
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enemy were not to commence until an ultimatum had been delivered. There was no
trace of the Machiavellian maxim, ‘the end justifies the means.’ in his approach. For
example, at the battle of Khaybar, he refused to take the advice of a Jew to poison
the water-supplies of the enemy to force them to surrender. The history of his

.mission is, indeed, replete with noble acts towards his enemies

The qualities of his followers. A careful consideration of thespirituality, the. »
intellectuality and the morality of those who believed in the Prophet also confirms the
veracity of his Message. It is clear that whenever a message has an effect on the
most excellent members of a community, this is a sign of its veracity and authenticity;
while, if the most worldly types are attracted by it, this is a sign of its deficiency.
Amongst the true followers of the Prophet were such supreme figures as the
Commander of the Faithful, 'Ali b. Abi Talib, Ja'far b. Abi Talib, Salman al-Farisi, Abu
Dharr al-Ghiffari, Migdad b. ‘Amr, 'Ammar b. Yasir, Bildl b. Rabdh, Mus'ab b. 'Umayr,
Ibn Mas'ud— in regard to all of whom history records eminent personal qualities:

asceticism, piety, purity, righteousness, resolution, generosity

The evident effect on the environment, the founding of amighty and glorious . ¢
civilization. Over a period of twenty-three years, the Prophet of Islam transformed
the entire situation of the Arabian peninsula. He changed bandits into believers and
raised up monotheists from pagan idolators; he trained them to such an extent that
not only did they found a glorious civilization in their own homeland, but also spread
the unrivalled majesty of Islamic culture to other parts of the world. Ja'far b. Abi Talib,
one of the Muslims of the Golden Age of Islam, stressed this very point in the answer
he gave to the King of Ethiopia: ‘O King, God has raised up amongst us a Prophet who
led us from idolatry and gambling to prayer and charity, justice and piety, generosity

o one’s kin; and who prohibited all forms of corruption, lewdness and oppression.’(1
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This and other such evidence leads us to accept the veracity of his Message and the
justice of his cause. It is certain that someone with such qualities as were possessed
by him must be truthful in his claims to prophecy, and in his avowal of a connection
with the unseen, just as the other evidence brought forward emphatically and with

Jprecision uphold these claims

Article v
Confirmation by the Previous Prophet

One of the ways by which the truth of a prophetic claim is affirmed is by confirmation
given by the previous Prophet. For it is to be assumed that the prophethood of the
previous Prophet was proven with conclusive evidence; so, naturally, his words can
be the basis for evaluating the prophethood of the succeeding Prophet. Some verses
of the Holy Qur'an indicate that the People of the Book recognized the Prophet of
Islam just as clearly as they had recognized their own children; in other words, the
distinguishing signs of his prophethood were clearly indicated in their revealed
scriptures. The Prophet of Islam claimed to be the Prophet prophesied in their

:scripture and none denied the truth of his claim, as it is said in the Qur'an

Those unto whom We gave the Scripture recognize [the Prophet] as they recognize
their sons. But lo! a party of them knowingly conceal the truth. (Sura al-Baqgara, ii:\¢s

The Prophet of Islam claimed that the Prophet Jesus gave good tidings regarding his
.-own advent when he said

Lo! I am the Messenger of God unto you, confirming that which was [revealed] before
me in the Torah, and bringing good news of a Messenger who cometh after me,
whose name is Ahmad. Sura al-Iaff, Ixi:s

The People of the Book did not refute this claim, even though they refused to
acknowledge its truth

In passing, it is interesting to note that the Gospel, despite having been subjected to
centuries of interpolations and alterations, still contains the prophecy of Jesus
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Parakletos (meaning ‘the Praised’, thus ‘Muhammad’) in the Gospel of St John,
(chapters y¢—¢, to which researchers can refer.(\

Article vs

As previously noted, the miracles of the Holy Prophet cannot be limited to the fact that
the Qur'an was revealed through him; rather, in various circumstances, for the sake
of convincing certain persons, he performed a number of miracles. Here, we must
firmly establish in our minds, on the basis of the following simple inquiry, the fact that
the Prophet did accomplish miracles other than that of the revelation of the Qur'an
itself. The Qur'an speaks of nine miracles in connection with Moses.) five in
connection with Jesus; ) it is hardly conceivable, then, that the final Prophet, the seal
(khdtam) of all previous Prophets, should not perform miracles also, even if the pre-

.eminent miracle remains that of the revelation of the Holy Qur'an

:A number of miracles are, in fact, mentioned in the Qur'an

The cleaving of the moon. When the idolators made their faithcontingent upon the .\
splitting of the moon in two by the Prophet, he, with the permission of God, did exactly
that; as the Qur'an says

The hour drew nigh and the moon was rent in twain. And if they behold a sign they
turn away and say: prolonged illusion. (Sura alQamar, liv:y—y

The last verse clearly shows that what is meant in the reference to the cleaving of the
moon is not the cleaving that takes place at the Resurrection, but its being cleft in two
at the time of the Prophet

The Mi'rdj @scent to Heaven). Another of the miracles of the Prophet is that he .v
travelled from the Sacred Mosque in Mecca to the Mosque of al-Agsa in Jerusalem,
and from thence to the heavenly realms; this astonishing journey taking place one
evening, in the course of a very short space of time. This is also related in the Qur'an.

The power of God is such that no
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In this connection, see the book by Muhammad Sadiqg Fakhr allslam, Anis al- .oy -
a'lam fi nusrat al-islam (Tehran, y¢.f/vaa¥), where the references to the Prophet of
Islam in the scriptures of the People of the Book have been collected
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existential factors could be a hindrance in the Prophet’s ascent through the
(Heavens.(

The Mubdhala rial by mutual imprecation). In order to prove his authenticity, the .«
Prophet invited a group of Christians to perform the Mubdhala, ) saying: ‘Come, bring
yourselves, your children and your women and invoke the curse of God on the liars
amongst us.’ It is obvious that such a mutual imprecation would end in the destruction
of one of the two parties, but the Prophet declared his readiness to enter into such a
contest. Eventually, the Christians withdrew, and accepted the Prophethood of the
Prophet, after witnessing his resolution and his justice, and after seeing that he had

brought his dearest folk with him to the appointed place

Article vv

Distinctive Features of the Prophethood of the Prophet of Islam The prophetic
mission of the Holy Prophet of Islam has certain distinctive features, of which four are
the most important; these will be addressed in the following three articles

The mission of the Prophet of Islam is universal, it is for all peoples, all places and all
times, as the Qur'an says

And We have not sent thee save as a bringer of good tidings and a warner unto all
(mankind ...(Sura Saba’, xxxiv:yA

:And again
(We sent thee not save as a mercy for the worlds. (Sura al-Anbiyd', xxii:y . v
(We see here that his mission and call is to all the people’ @Inds): «¢

O people! The messenger hath come unto you with the truth from your Lord, so
(believe, it is better for you.(Sura al-Nisd', iv:\v.

Of course, at the time when he began his mission, it was natural that he first make his
admonitions to his own people before warning a people to whom no previous Prophet
‘had been sent
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that thou mayst warn a folk to whom no warner came before ...Sura al-Sajda, ...

XXXy

But this does not mean that he was sent only to a specific group. We occasionally see
that the Qur'an, while clearly establishing a particular community as the recipient of
the mission, immediately follows this with a statement indicating that all those who

rreceive the message are invited to follow it

And this Qur'an hath been inspired in me, that I may warn therewith you and
whomsoever it may reach.(Sura al-An'am, vi:\a

It is clear that all the Prophets were charged to invite first of all their own people to
follow the religion revealed to them, whether the scope of their mission was universal
.or delimited. In this regard, the Qur'an states

And We never sent a Messenger save with the language of his folk, that he might
(make [the message] clear for them. (Sura Ibrahim, xiv:¢

But, as we have said, the fact that the Prophet of Islam was sent with the language of
his own people does not mean that his mission was limited to them alone

Article va

The Prophethood of the Prophet of Islam was the Seal (khdtam) of Prophethood, just
as the divine law he brought placed the seal of finality upon all divine laws, and the
Revelation that came through him was the seal of all previous revelations. In other
words, after him no more Prophets will arise, and the law established by him will
prevail until the Day of Resurrection. That is, there will be no further revealed laws;

hence all claims to revealed status for any subsequent Law are null and void

The question of finality has been clearly expounded in Qur'anic verses and hadiths,
.and cannot be refuted. We allude to some of these below

P: AA
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Muhammad is not the father of any man among you, but he is the Messenger of God,
and the Seal of the Prophets; and God is ever aware of all things. Sura al-Ahzab,
XXX+

Here, the word for ‘seal’, khdtam, means literally a ring; for at the time of the
Revelation, the stamp or sign of individuals was communicated by the carved stone in
a ring. They would use these rings to seal their letters, indicating thereby that they
had come to the end of the letter. Taking this into account, the import of the verse
quoted above becomes clearer: with the advent of the Prophet of Islam, the ‘scroll’ of
prophethood and prophecy has received its terminal seal, and the ‘book’ of prophetic

revelation is brought to anend

Insofar as the risdla the divine message) means the disseminating and receiving of
messages by means of revelation, it is clear that the end of prophethood also means,
(pso facto, the end of the sending [by God] of divine messages.(

Amongst the various hadiths on this subject, it suffices to note the one referred to as
Hadith al-Manzila ¢‘the [Spiritual] Rank’). The Holy Prophet appointed 'Ali as his
representative in Medina before leaving for the battle of Tabuk; he said to him: ‘Are
you not happy that your station in regard to me is that of Aaron in regard to Moses,

(except that there is no Prophet after me?’(v

Apart from this hadith—regarded as mutawatir @) —many other equally strong
hadiths have been recorded on the question of the finality of prophethood with the
Prophet of Islam

Article va
The Islamic Shari'a

The mystery of the perpetuity of the Islamic Shari'a is hidden in two things: First, this
Shari'a is the most complete plan for securing the natural and spiritual needs of man
according to divine guidance; nothing more complete than Islam can be conceived of.
Second, in the realm of practical rulings, Islam offers a range of comprehensive
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principles and universal norms capable of responding to the most diverse needs of
man. Clear testimony to

P: A
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this is found in the fact that the schools of figh Gurisprudence) have been able to
respond creatively to the practical legal needs of different Muslim societies over the
course of fourteen centuries; and, to this day, no matter has arisen that Islamic figh
has been incapable of resolving. In this achievement, the following elements have

:been important and effective

Intellectual self-evidence. In those legal areas where it has competence,. \
intellectual reasoning forms one of the means by which the obligations of man can be
.deduced throughout his life

Discerning between degrees of importance in cases of conflicting demands. We . v
know that the legal rulings of Islam arise out of a series of existential properties
inherent in the nature of things—properties that are either wholesome or corrupting,
substantially or accidentally—some of which are grasped by the intellect, others being
indicated by revealed law. In cases where conflicting interests arise, the fagih urist)
can, by means of exploring these essential properties, resolve the difficulty by giving

Jpriority to that which is most important

Keeping open the ‘door’ of ijtihdd.c) To keep this ‘door’ of independent reasoning .
open for the Muslim umma—which is one of the distinguishing and honourable
features of Shi'ism— is itself one of the factors which guarantee the finality of the
religion of Islam, in that a vibrant and permanent ijtihad is capable of judging and
resolving new problems and events, always in accordance with universal Islamic

principles

Secondary rulings. In Islamic Shari'a, there are, in addition to its primary rulings, a .¢
series of secondary rulings capable of resolving many problems. For example, when
the application of a given ruling becomes the source of hardship and injury for some,
a principle such as the rule of prohibiting hardship or loss can assist the Shari'a in
breaking through apparent deadends taking due account of the conditions laid down

by figh). The Qur'an affirms

@nd He hath not laid upon you in religion any hardship. Sura al- Hajj, xxii:va ...


file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_90_1
http://www.ghaemiyeh.com

p:a.

Translator's note: Ijtihad literally means 'exertion’; in jurisprudence, it refers to .sy -\
the effort made by a jurist through his own reasoning to deduce an appropriate ruling
from the primary sources of the Shari'a, where the ruling is not immediately and
incontrovertibly evident from these sources. It is generally held that the ‘door' of
ijtihad was closed in the fth/sth century AH for the Sunni schools, but the Shi‘i school

have always kept the 'door’ open, as the author will go on to discuss below
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The Prophet also declared: There should be] no injury; and nobody should injure’
The school which upholds and applies these two principles and their like will never find
itself confounded in a juristic dead-end

Article A.

One of the special features of the Shari'a is the simplicity and the balanced nature of
its rulings, a feature which renders them easy to understand. It might be said that this
feature is one of the most important factors in the penetration and spread of Islam
among diverse peoples and nations of the world. As regards the worship of God,
Islam offers a pure and clear concept of Divine Unity, far removed from all ambiguity
or sophistry. The Sura al-Tawhid @lso called al-Ikhlds), alone, bears witness to the
truth of this assertion. Likewise this sacred Book places such emphasis on the
principle of piety in its consideration of the spiritual rank and station of man, that it
constitutes, in itself, a means of restoring to man all his most noble qualities: the
nobility of man being brought to full fruition by his relationship with the divine. In the
area of practical rulings, we see the way in which Islam prohibits all forms of hardship
and injury; indeed, the Prophet makes himself known as one who brings an ‘easy’ law:

’ (‘I have come with a law that is easy (sahla) and tolerant (samha

Impartial and objective scholars—even amongst the non-Muslims—acknowledge
that the most important factor in the rapid spread of Islam was the clarity and
comprehensiveness of its guiding principles and its rulings. For example, the famous
French scholar, Gustav LeBon writes: ‘The secret of the advance of Islam resides in its
extreme simplicity and ease. Islam is free of all those qualities which the healthy mind
finds impossible to accept, and which other religions have in abundance. You could not
conceive of a religion with simpler principles than those of Islam, which assert: God is
One; all men are equal before God; by performing certain religious duties man attains
felicity and Paradise, while violation of these duties leads to Hell. The clarity and ease

of Islam and its rulings considerably facilitated its progress throughout the

p: 4
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world. More important, though, was that strong faith that Islam casts into the hearts
of its adherents, a faith to which no doubt can have access. Islam, just as it is the
religion most disposed to scientific discovery, is also the greatest of all religions in
respect of building upon the foundations of the past, and thereby fostering

(refinement of the soul and character of men.’a

Article Ay

The revealed scriptures brought by previous Prophets have, unfortunately, been
gradually subjected to alteration and interpolation over the years. In addition to what
is said in the Qur'an to this effect, there is historical evidence to corroborate this fact.
In contrast, nothing has been added to or taken from the Holy Qur'an itself. The Holy
Prophet of Islam received y\¢ chapters of the Qur'an, and this constitutes, among
other things, an eternal memorial of himself, and he delivered them intact into this
world. The scribes of the Revelation, especially Imam 'Ali, who wrote down the
revealed verses from the very beginning, have preserved it ever since from all
interpolation. Despite the passage of fourteen centuries since its descent, not a single
verse or chapter has been added to or taken away from the Holy Qur'an. We allude
below to some of the reasons why the Qur'an has, of necessity, remained free of any

alteration

How could the Qur'an possibly be subject to alteration when God Himself has .\
?guaranteed its preservation and protection

Itis said

Truly, We, even We, reveal the Reminder [that is, the Qur'an], and verily We are its
(guardians. (Sura al-Hijr, xv:a

:God has prohibited the entry of any kind of falsehood into theQur'an .

Falsehood cannot come at it from before it or from behind it. A revelation from the
(Wise, the Owner of praise. (Sura Fussilat, xli:fy

As God has denied all possibility of falsehood entering the Qur'an, this means that
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weakening of the Qur'an—such as adding words or verses, or taking them away—is
likewise excluded; thus, one can say with absolute certainty that this Scripture has not
been altered in any way

History shows us that the Muslims were graced in a special wayas regards learning .v
and memorizing the Qur'an. At the time of the Revelation, the Arabs were famed for
their excellent, powerful memories, so much so that after hearing a long sermon just
once, they were able to repeat it by heart afterwards. In such a context, where there
were so many people who knew the Qur'an by heart, how could anyone claim that it

?might have been altered

There is no doubt that Imam 'Ali had a difference of opinion, in certain matters, with .
the other three caliphs, and that he expressed these differences in a clear and logical
manner, in for example, the sermon entitled Shigshigiyya, one of his most famous
discourses.(\) But we observe that this great soul, to the end of his life, never said
anything about even a single word of the Qur'an having been altered. If, God forbid,
such an alteration had in fact taken place, a person such as he would never have
remained silent. Rather, we see the contrary: that he continuously called upon people
to meditate upon the Qur'an: ‘O people, for whosoever follows the Qur'an, there is no
poverty or indigence; and without following the Qur'an, there is no riches or freedom
from want. So throughout your lives, sow the seed of the Qur'an [in your hearts] and

(follow it’(x

For these, and other reasons, the great scholars of the ahl albayt, from the beginning
of Islam to the present day, have stressed the immunity of the Qur'an against any
alteration ahrif). It must be stressed that this has been the position of all Shi'i
authorities in all periods; and to this day, all the Shi'i leaders without exception uphold

(this position.¢
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The following authorities can be referred to regarding this matter: v) Fadl b. .6 - v
Shadhan, d. ys./avv AH; he lived in the time of the Imams), Kitab al-idah, p. viv; v)
Shaykh Sadug . vavasv), Kitab ali tigadat, p. a¥; v) Shaykh Mufid . fiv-vy),
Majmusat al-rasa’il, p. v##; f) Shaykh Murtada d. v -¥f), Jawab al-masa'il al-
tarabilsiyyat; ») Shaykh Tusi . f#:/1.9v), Kitab al-tibyan, vol. y, p. ¥; ) Shaykh
alTabarsi . a¥Anrvor), Majma' al-bayan (see his introduction where he clearly stresses
the absence of any possibility of alteration with regard to the Qur'an); v) Sayyid b.
Tawus . ssf1v#0), Sad al-susud, p. vv¢ (Where he says: “The non-existence of
alteration—such is the position of the Imamiyya); ) Allama Hilli . vys/1vvs), Ujubat al-
masa'il almihna’iyya, p. \vy (where he says: “This is the truth: that no addition or
diminution has been effected in regard to the Qur'an, and I seek protection from God
against speaking the word “alteration” tahris); for such an idea causes doubt to be

.( cast on the miracle that was authentically transmitted to us by the Holy Prophet
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Article Ay

In some books of Hadith and Qur'anic exegesis, there are certain narrations which
have given grounds for the idea that some alteration of the Qur'an has in fact taken
;place, but the following points should be borne in mind

Most of these narrations are transmitted by persons and in booksthat are not .\
trustworthy, such as the Kitdb al-gird'a of Ahmad b. Muhammad Sayyari . ¥as ah).
His narrations are classified as weak by those versed in knowledge of transmitters of
hadith (ilm al-rijal); and his legal school is classified as corrupt.() Another such book is
that of 'Ali b. Ahmad al-Kufi . va¥ ah), about whom the same scholars said: ‘At the end

(of his life, he took the path of fanaticism ghuluw).’ v

Those parts of these narrations that ostensibly relate to alteration are more akin to .y
commentaries on verses. In other words, the content of a given verse is brought
together with its meaning in a single narration, and some have wrongly supposed that
the commentary is part of the verse, having elided it therewith. For example, the
‘straight path’ of the Sura al-F3dtiha is read in some narrations along with its
commentary, ‘the path of the Prophet and his family’. It is clear that such commentary

is a way of affirming the sublimity of the Prophet

Imam Khumayni has divided those narrations on the basis ofwhich alteration is . v
deemed to have taken place, into three categories: @) weak reports, in which nothing
is proven; (b) forged reports, in which interpolations are clearly evident; and (c) strong
reports, which, if their import be carefully considered, reveal that what appears to be
an alteration of Qur'anic verses is in fact a comment upon the meanings of these

(verses, not a change in the literal wording of the Qur'an.«

Anyone wishing to attain a true understanding of the actualbeliefs of a given school .¢
of thought must study the authoritative books on doctrine and belief as found in that
school, rather than looking at some books of narrations compiled by those whose aim
was but to gather up material, leaving to others the task of verification and

evaluation. Similarly, referring to a few
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unusual opinions held by some followers of the school is insufficient for arriving at a
sound knowledge of the school, as is basing oneself on the words of one or two
Jpeople who oppose the majority of the authoritative scholars in the school of thought

.To conclude this discussion on alteration, it is necessary to note the following points

Any mutual recrimination by the adherents of different schools of law in Islam,
especially in the current age, has as a result only the weakening of the unity of the
umma

If some Shi'i scholars have written books in which the alteration of the Qur'an is
mentioned, we observe that, after the publication of such books, Shi'i scholars have
written many refutations of the errors contained in them. In like manner, when an
Egyptian scholar published the book al-Furgan in y¢fa/vavs, in which he tried to prove
that the Qur'an had been altered—basing himself upon certain narrations found in the
books of the Sunnis, concerning the abrogation or writing of certain Qur'anic verses—

the Shaykhs of al-Azhar repudiated the opinion and banned the book

The revealed Book for all the Muslims of the world is the Glorious Qur'an, consisting of
vv¢ Suras, of which the first is the Sura al-Fatiha, and the last is the Sura al-N3as. In this
book of divine speech, the name ‘al-Qur'an’ has been mentioned with certain
qualifying adjectives, such as Glorious (majid), Noble (karim) and Wise hakim).
Muslims occasionally refer to it as the mushaf, which in Arabic denotes any collection
of written pages gathered up as in a scroll. It is related that after the passing away of
the Prophet, when all the Suras of the Qur'an had been collected in a single
compilation, it was proposed by certain companions to keep it in this form.x)
Therefore, the mushaf came to refer to the collected, written pages of a document,
gathered in the form of a single book, whether it be the Qur'an or any other

:document. The Qur'an refers to the record of deeds as a suhuf

(And when the pages (suhuf) are laid open. (Sura al-Takwir, Ixxxi:\ -
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It also refers to other scriptures as suhuf
(The Books of Abraham and Moses. (Sura al-A'l3, Ixxxviii:1a

These verses show that the words suhuf or mushaf had a broad meaning, and so
came to be regarded as one of the names of the Qur'an after the passing away of the
Prophet. It should come as no surprise that the writings from the hand of the
Prophet’s daughter are also referred to as mushaf. The nature and content of this
mushaf is described by Imam Sadiq in the following narration: ‘Fétima lived for
seventy-five days after the death of the Prophet, in a state of great sorrow. Gabriel,
by God’s command, came to her and told her of the Prophet’s rank in the divine
proximity, thus consoling her. He also told her of events that would take place after
her [death]. Imam 'Ali wrote, at Fatima’s dictation, what Gabriel had said, and it is to

(this piece of writing that the mushaf of Fatima refers.’(

Abu Ja'far relates from Imam Sadig: ‘The mushaf of Fatima has nothing in it of the
Qur'an; rather its contents were cast unto her [through inspiration] after the death of
(her father’«v

There are exalted individuals who, while not being Prophets or Messengers,
nonetheless are spoken to by angels. These individuals are called muhaddath
[literally: ‘spoken to’] and the blessed daughter of the Holy Prophet was a muhaddath.

We shall have occasion to return to this term below

(iv.imamate (imama

After twenty-three years of struggle and effort in the cause of the faith of Islam, and
in the endeavour to establish the Medinan community, the Holy Prophet passed away,
at the beginning of the eleventh year after the Hijra. With the departure of this great
soul, the Qur'anic revelation and the cycle of prophecy came to an end; no further
Prophet would arise, nor would there be any subsequent religious dispensation.
However, the responsibilities that had been incumbent on the Prophet @part from
those pertaining to the conveyance of the Revelation) naturally did not come to an

end. It was thus essential, after his death, that enlightened
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and upright persons should, in each succeeding age, undertake these responsibilities,
as successors and vicegerents, and as Imams and leaders of the Muslims. This much
will be readily accepted by all Muslims; but there is a difference of perspective as
between Shi'as and the Sunnis as regards certain qualities that are deemed
necessary in the successor to the Prophet, and also in the means of appointing him.
Below, we shall address first of all the meaning of the term ‘Shi'a’ and its background,

and then we shall turn to discussion of the Imamate

Article ar

The term ‘Shi'a” means ‘follower’, and now refers, conventionally, to the group of
Muslims who, after the death of the Holy Prophet, believed that the function of
leadership in the Islamic community was the prerogative of 'Ali and his successors,
regarded as ma'sum.(\) According to the historical record, the Prophet repeatedly
spoke, throughout his life, and on different matters, about the virtues of 'Ali, of his
nobility, and also of his leadership qualities, second only to the Prophet’s own. These
sterling tributes and commendations of 'Ali resulted, according to well-attested
narrations, in the formation of a group around 'Ali, in the very lifetime of the Prophet;
a group that became known as Shi'at 'Ali, ‘the followers of 'Al’. This group, after the
death of the Prophet, remained true to their earlier conviction; they could not have
favoured anyone above the person they believed to have been designated by the
Prophet of God as his successor. Thus it was that in his lifetime and after his death a
group became known as the Shi‘a. This fact has been amply recorded by writers of

different perspectives

One writer, Nawbakhti d.x\.ah) writes as follows: “The word “Shi'a” is a term referring
to those who, in the time of the Prophet of God and after him, regarded 'Ali as the
[rightful] Imam and caliph.v) breaking away from others and attaching themselves to

him. ¢
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Abu’l-Hasan al-Ash'ari says: ‘The reason why this group is called “Shi'a” is because
(they were followers of 'Ali, giving him precedence over the other companions.’(y

Al-Shahrastani writes: ‘The word “Shi'a” refers to those who followed 'Ali in particular,
(believing that he had been designated as heir,Imam and caliph [by the Prophet]’«r

Therefore, the history of this group is embedded in the history of Islam itself, its
commencement not being separable from the origins of the religion itself; Islam and
Shi'ism manifest themselves concurrently. In Article A5, we will show how the Prophet,
from the first days of his open preaching, gathered together his clan, the Banu
Hashim, declaring to them that 'Ali was his heir and successor; and afterwards, on
various occasions, especially at the day of Ghadir, formally proclaimed 'Ali to be his

.successor

Shi'ism, then, was neither the result of the conspiracy of the people of Sagifa, nor did
it come about through the events associated with the murder of 'Uthmadn; it has
nothing to do with such phenomena or any other such imaginary causes: () rather, it
was the Prophet himself who, under divine guidance, and by means of repeated
declarations, planted the seed of Shi'ism in the hearts of his companions, and
gradually cultivated this seed, such that a group of eminent companions, such as
Salman al-Farisi and Abu Dharr al-Ghiffari, became the ‘Shi'at 'Ali” or partisans of 'Ali.
Qur'anic commentators relate from the Prophet that those signified by this verse are

('Ali and his Shi'a:(¢

Verily, those who believe and do good works are the best of created beings. (Sura al-
(Bayyina, xcix:v

In historical accounts, mention is made of the names of the followers of 'Ali, those
among the companions who asserted their conviction that he was the true caliph
after the death of the Prophet; we shall not recount all of their names in this short

summary

Throughout the history of Islam, the Shi'a, side by side with the other Muslim
madhhabs, performed their duty of spreading Islam, playing, indeed, a major part in
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its expansion. They have established different branches of learning, founded

important
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states and dynasties, produced distinguished personalities in the domains of science,
philosophy, literature and politics, thereby contributing greatly to Islamic culture and
society. Today they are represented in most parts of the world

Article A

As we shall see shortly, the question of the Imamate pertains to the divine domain.
The appointment of a successor to the Prophet must be based on a divine revelation
to the Prophet. But before entering into the traditional reports and formally religious
aspects of this matter, let us suppose that we have no direct religious prooftexts to
consult, and ask ourselves what verdict the human intellect would deliver on this
question, taking due account of the conditions of those times. It seems clear that an
intellectual evaluation would proceed along the following lines: If a great reformer
struggled earnestly for many long years, and arrived at a plan that would benefit
human society, it is natural that, in order that his plan continue to be implemented
after his death, so as to bear fruit in the long-term, he would seek some effective way
of perpetuating the system he had established. Or, to put it differently: it is not
conceivable that a person should take great pains to construct some great building,
and then leave it completely unprotected, appointing no watchmen or supervisors to

maintain and preserve it

The Holy Prophet is one of the greatest persons in human history who, by bringing
forth a new religious dispensation, effected a profound transformation in the world,
laying the foundations of an entirely new, global civilization. Evidently, this exalted
individual, through whom an eternally valid religion was established, and who
provided leadership to his own society, must have made it clear how this religion was
to be preserved, how it was to be protected against the dangers and misfortunes that
might confront it. He must also have said something about how the everlasting
Muslim umma should be led and administered; and he must have indicated the
qualities of leadership that should prevail after his passing away. In this light, it is

inconceivable that
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he would first establish a religion that was to last till the end of time, and then fail to
provide clear guidance as to how the leadership of that religion, after his death, was
to be determined and organized

Again, it is inconceivable that a Prophet who did not withhold his guidance as regards
even the smallest question pertaining to human welfare should have neglected to
provide guidance on so crucial a matter as the leadership of Islamic society, thus
leaving the Muslims to their own devices, not knowing what their obligations were in
regard to this fundamental issue. It is, therefore, impossible to accept the proposition
that the Prophet departed from this world without having given any instructions

regarding the leadership of his community after his death

Article as

If we consider the history of this foundational epoch of Islam, and take into account
the regional and global context at the death of the Prophet, the necessity of
appointing someone to the position of Imam will be readily apparent. For, in the
tumult following upon the Prophet’s death, Islam faced a three-fold threat: on the one
side, there was the Byzantine Roman Empire, on another was the Sassanid Persian
Empire, and, from within, there was the danger posed by the group known as the
‘Hypocrites’. As regards the first threat, suffice to note that the Prophet was
concerned about it right up to his last days, mobilizing a large contingent of Muslims
under the command of Usdma b. Zayd, to confront the Romans, despite the protests
of those who were opposed to such a move. As for the second threat, the Sassanid
emperor was clearly a malicious enemy who, having torn up the letter sent to him by
the Prophet, himself wrote a letter to the governor of Yemen instructing him either to
capture the Prophet or send to him his severed head. As for the third enemy, these
persons had always been causing trouble for the Prophet, in Medina and elsewhere,
their various plots being so many thorns in his side; their machinations and schemes

are mentioned in various places in
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the Qur'an; indeed, an entire Sura—one in which their evil thoughts and actions are
commented upon—is named after them

Now it might be asked: in the face of this triple danger, with enemies ready to ambush
the Muslims from all sides, would the Holy Prophet have left the religion of Islam and
the Muslim community without a leader, leaving the Muslims without any clear

?quidance

This should also be considered: there is no doubt that the Prophet understood that the
life of the Arabs was dominated by tribal loyalty, with members of a tribe seeing their
own lives as bound up with that of their chief. Thus, leaving the task of appointing a
leader to such tribesmen could only lead to factional disputes and inter-tribal rivalry,
allowing the enemies of Islam to take advantage of the divisions opened up in the
ranks of the Muslims. It is on this basis, precisely, that Ibn Sind writes: ‘The
appointment of a successor by means of explicit designation (nass) by the Prophet is
closer to the truth [of the question of the caliphate], for by such designation, every

(kind of dispute and opposition is uprooted.’(\

Article as

Now that it is clear that the wisdom of the Prophet must, of necessity, have led him to
offer guidance on the principle of leadership of the Islamic umma, we should consider
the solution proposed by him. Here, we shall critically address the two main
perspectives on this question: [either] @) the Holy Prophet, under divine command,
chooses a great individual, one eminently qualified for the task of leadership of the
umma, publicly appointing him as his successor; [or] (b) the Holy Prophet leaves to his

people the responsibility for choosing a leader after his death

It should be clear which of these two perspectives is corroborated by the Qur'an, the
Sunna and the events in the life of the Prophet. A close examination of the life of the
Prophet—from the day he was commanded to proclaim the new faith first to his near
of kin, then to all mankind—reveals that he repeatedly made clear the distinctive

qualities of his successor, thereby indicating


file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_101_1
http://www.ghaemiyeh.com

Py

Ibn Sina, al-Shifa' (Qom, n.d.), article 1. of the ilahiyyat, chapter o, p. 65f A+ -


http://www.ghaemiyeh.com

that the means by which the leadership of the community was to be established was
that of explicit designation tansis) and not election by the people. This point can be
proven by the evidence we offer below

Hadith: Yawm al-Déar ¢The Day of the Home”). Three years after the beginning of .\
the Prophet’s mission, he was commanded by God to proclaim openly his call, with the
srevelation of this verse

(And warn thy tribe of near kindred. (Sura al-Shu'ard', xxvi:y ¢

The Prophet invited the chiefs of the Banu Hashim and said to them: ‘I have brought
for you the best of this world and the next. God has commanded me to invite you to
this [religion of Islam]. Which of you will help me establish this religion, to be my
brother and my successor?’ He repeated this question three times, and each time it
was 'Ali, alone, who stepped forward, declaring his readiness to help the Prophet.
Then the Prophet said: ‘Truly, this is my brother, my heir and my successor among

you.’(

Hadith: al-Manzila ¢The [Spiritual] Rank’). The Prophet, on various occasions . ¥
indicated that the station and rank of 'Ali in relation to him was that of Aaron in
relation to Moses, denying 'Ali only one degree comprised in the station of Aaron, that
of prophethood. The Prophet said in a hadith that is almost mutawatir: ‘O 'Ali, your
rank [manzila]in relation to me is that of Aaron in relation to Moses.’(v) Now, according
to the Qur'an, Aaron had the rank of a Prophet,«) a caliph (¢) and a minister (wazir) @)
at the time of Moses, and this hadith proves that 'Ali clearly had the rank of a caliph
and a minister, like Aaron, but not that of a Prophet. Naturally, if the meaning were
other than that of affirming, in regard to 'Ali, all the ranks apart from prophethood,

there would have been no need to make an exception of prophethood alone

Hadith: al-Safina (¢The Ark’): The Prophet likened his ahl albayt to Noah’s ark, . v
saying: ‘Is not the likeness of my ahl al-bayt among you like the ark of Noah among
his folk? Whoever takes
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refuge therein is saved and whoever opposes it is drowned.’(1) We know that Noah’s
ark was the sole place of refuge for people seeking to save themselves from the
Deluge. Thus, according to this hadith, the ahl al-bayt of the Prophet is the sole refuge
for those seeking protection against the tenebrous phenomena—sources of delusion

and confusion—that confront humanity

Hadith: Amén al-umma (‘Security of the community’): The Prophet made it known .¢
that he saw his ahl al-bayt as a source of unity and a means of distancing his umma
from divisiveness, saying: ‘Just as the stars are a means of securing @man) the
people of the earth against drowning,(v) my ahl al-bayt is a means of securing @man)
my umma from division. If a tribe among the Arabs opposes them, they fall into

«dispute and become part of Satan’s minions.’ ¢

Hadith: al-Thaqgalayn (‘The Two Precious Things’): This hadith is one of those .
classified in Islam as mutawatir, and is found in many books written by scholars of
both branches of Islam. In this hadith, the Prophet is preaching to the whole
community: ‘Verily, I am leaving with you two precious things, the Book of God and my
progeny, my ahl al-bayt; for as long as you cling to these two, you will never go
astray; and truly they will not be parted from each other until they join me at the

(Hawz [a pool of Paradise, identified with al-Kawthar].’ ¢

This [last] hadith places side by side the authoritative knowledge of the ahl al-bayt
and the Qur'an, thereby requiring Muslims to hold fast in matters of faith both to the
Qur'an and the ahl albayt. But it is a great pity that some people knock on all doors
except the door of the ahl al-bayt! The hadith al-Thagalayn, upon whose authenticity
both Shi'a and Sunni alike are in agreement, can help to bring about a truly unified
umma among the world’s Muslims; for if the two groups differed over the question of
political leadership and authority after the Prophet’s death, they are still able, despite
this difference over historical interpretation, to be as one as regards the sacred
significance of the ahl al-bayt. The Prophet provided no grounds for a schism to occur

between the
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Recorded in Muhammad b. Abd Allah al-Hakim al-Naysaburi, alMustadrak . A5 -
(Beirut, nd.), vol. v, p. ¥&v; Ahmad b. Hijr, al-Sawa‘iq al-muhriga (Cairo, 14s5) p. 4y;
Muhammad al-Dhahabi, Mizan al-i'tidal (Beirut, vasv), vol. \v, p. vv¢; Jalal al-Din al-
Suyutl, Ta'rikh al-khulafa (Cairo, vas¥), p. ovr, and al-Khasa’is al-kubra (Hyderabad,
y4/14.0), vol. v, p. Y##; Sulayman b. Ibrahim al-Qanduizi, Yanabi al-muwadda (Tehran,
VF1£/1440) P. YA; Muhammad b. Al al-Shawkani, Fath algadir, Beirut, nd.), p. v\+; and
.other books
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two groups; on the contrary, there ought to have been—according to this universally
.acknowledged narration—unison of will and singleness of purpose

In general, during the period of the caliphate, the caliphs themselves referred to 'Ali
as their source of authoritative knowledge, and disputes over religious matters were
resolved by recourse to him. In truth, from the time the ahl al-bayt of the Holy
Prophet was set aside as a source of religious authority, a spirit of sectarianism set in,

and groups with different names crystallized, one after the other

Article av

In the hadiths quoted above, the Holy Prophet clearly indicated who was to be his
successor, either in a general or a specific way, such that any one of them would
suffice as proof for those who objectively seek after the truth. Nonetheless, in order
that his message on this issue reach the ears of all the Muslims, far and wide, and in
order to foreclose any possibility of doubt or hesitation on this score, the Prophet
halted the great mass of pilgrims returning from the Hajj at a place called Ghadir
Khumm, telling his companions that he had received a command from God to deliver a
message to them. This divine message pertained to the accomplishment of a
momentous obligation, one so great that if he did not carry this out, the Prophet would

:not have performed his duty. As the Qur'an says

O Messenger, make known that which hath been revealed to thee from thy Lord, for if
thou do it not, thou wilt not have conveyed His Message. God will protect thee from
(the people. Sura al-M&'ida, v:sv) (1

A pulpit was erected; he stood upon it and then proclaimed: ‘Shortly, I shall be
?answering labbayk [‘at Thy service’] to my Lord’s call; what will you say of me

In reply, the people assembled said: ‘We bear witness that you have conveyed unto
us the religion of God; you wished only for our well-being, and you exerted yourself to
"ithe utmost. May God bestow the best of rewards upon you

p:y¥
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Scholars of Hadith and Qur'anic commentary have alluded to the descent of this .a. -1
verse after the end of the Prophet's final pilgrimage, on the day of Ghadir. See al-
Suyduti, al-Durr al-manthr, vol. v, p. vaa; alShawkani, Fath al-gadir, vol. v, p. av, 'Ali b.
‘Isa al-Arbali, Kashf al-ghima fi ma'rifat al-a'imma, Beirut, vaas), p. a¥; al-Qandizi,
Yanabi al-muwadda, p. \v.; Rashid Rida, Tafsir al-manar, (Cairo, vas¥), vol. &, p. f5v;

and others
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Then he asked: ‘Do you testify to the Oneness of God, to my message, and the reality
?0f the Day of Resurrection

All those present so testified. Then he said: ‘I shall enter the Pool @l-Kawthar) before
’ you; take care how you treat two precious things that I am leaving behind

Someone asked what was meant by the ‘two precious things’. The Prophet replied:
‘The one is the Book of God, and the other is my progeny. And God, the Subtle, the
Aware, has told me that these two will not be separated until the Day of Judgement,
when they shall join me. Do not come too close to these two things, lest you perish;

’.and do not stray too far from them, lest you perish

Then he clasped the hand of 'Ali, raising it aloft, so that all could see the two hands
together, and spoke as follows: ‘O people, who has a greater claim () over the
believers than their own souls?’ They replied: ‘God and His Messenger know best’
[The Prophet said:] “Truly God is my Mawld (v) and I am the mawl& of the believers,
and I have a greater claim over them than their own souls.” Then he said three times:

’ ‘For whoever has me as his mawl3, 'Aliis his mawla

Then he said: ‘My Lord, be the friend of whoever is 'Ali’s friend, and the enemy of
whoever is 'Ali’s enemy; love whoever loves him and hate whoever hates him; help
whoever helps him and abandon whoever abandons him, wherever he may be. Let

’ those who are present convey this to those who are absent

Article A

The hadith of Ghadir is accounted mutawdtir (most authenticated) being related by
companions, the followers of the companions, and countless narrators of Hadith
down through the ages. A total of vv. companions, A4 of those in the succeeding
generation, and v»- . scholars of Hadith have transmitted this hadith, so there can be
no question of disputing its authenticity. Also, a group of scholars have written books
on this hadith, amongst which the one which brings together most comprehensively
all the chains of transmission for the hadith is Sharif al-Ghadir, by 'Alldma 'Abd al-

(Husayn Amini (\¥y . —yra. /14 y—yay.
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P: V0

Translator's note: The Arabic word here is awla, which literally means 'closest .4y -
but in the present context it is, rather, the sense of ‘claim upon' or 'right over' that the
author wishes to stress. The Qur'an has the sentence, ‘al-nabiyy awla bi’l-mu'minin
min anfusihim' XXXII:#), which can be translated as the Prophet is closer to (or: has a
' greater claim upon) the believers than their own selves

Translator's note: Mawla has a range of connotations, spiritual and temporal, .ay -
over which much debate and dispute has taken place. The author goes into the
question of the meaning of the term below. It is difficult to translate it by one word,
since it combines the ideas of ‘master' and 'protector' with those of 'nearest' and
"dearest
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At this point, we must address the question of what exactly is meant by the term
mawld, in respect both of the Prophet and of 'Ali. There is considerable evidence to
show that the meaning of this term is authority and leadership. We allude to some of

this evidence below

Upon the occasion of Ghadir, the Prophet halted the caravanof pilgrims at a place .1
that had neither water nor pasture, in the middle of an extremely hot day. The heat
was so intense that those present wrapped one part of their cloak over their heads
and the other part beneath them, to protect themselves against the heat. In such
circumstances, the halt must have signified that the Prophet meant to speak about a
matter of the utmost importance for the guidance of the umma; a key address that
was to affect the destiny of the community—and indeed, what could be more crucial
to the destiny of the umma than the issue of determining the successor to the
Prophet, an issue which, properly resolved, would be a source of unity for the Muslims

?and of the safeguarding of the community

Before expressing 'Ali’s status of wildya, that is, his being made mawld, the Prophet .y
spoke of the three principles of Tawhid, Prophecy and the Afterlife, eliciting from the
Muslims acknowledgement that he had indeed conveyed the divine message. By
associating his message with the elicited confession by the Muslims of these three
principles, he indicated the importance of the message he was about to deliver, the
momentous nature of the issue he was to raise; it could not be about something so

trivial as a recommendation to be the “friend’ of some person

At the beginning of the discourse, the Prophet spoke of hisimpending death, thus .»
indicating his concern over the state his umma would find itself in after his passing
away. What could be more appropriate than providing for his followers a means of
charting their course, according to his design, through the dangerous, stormy seas

?that lay before them

Before conveying the divine message concerning 'Ali, he spoke of his own quality of .f
being a mawld, his mawlawiyya, and his own precedence @wlawiyya), saying: ‘God is
my Mawld and I
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am the mawl3 of the believers, and I am closer to them than they are to their own
selves.” This shows that 'Ali’s status as mawla derives from the same root as the
mawlawiyya and awlawiyya of the Prophet; it is by divine decree, then, that 'Ali’s

awlawiyya was confirmed

After conveying the message, the Prophet instructed thosepresent to report it to .»
those who were absent

Article aa

History tells us that the enemies of the Prophet tried in many ways to thwart his divine
mission—from accusing him of being mad, to being possessed by a demon, to
attempting to kill him in his bed. But God’s protective grace ensured that these evil
schemes of the idolators came to naught. The last hope for these enemies was that
with the death of the Prophet, the religion he brought would come to an end also @s

:(he had no male offspring to succeed him

(Or say they: a poet, for whom we await the accident of time? (Sura al Tur, lii:x.

This was the thought that dominated many of the idolators and hypocrites. However,
with the designation of such a worthy successor, who had proven throughout his life
so pure in faith and constant in devotion to Islam, the hopes of the enemies were
transformed into despair. By this act, the continuity of the religious community was
secured, its foundations set firm, and the blessing of Islam, with the designation of
such leadership, was brought to completion. It is for this reason that, after the
appointment of 'Ali as successor to the Prophet, the verse relating to the ‘perfecting

.of religion’ was revealed on the day of Ghadir

This day are those who disbelieve in despair of [ever harming] your religion; so fear
them not, fear Me. This day have I perfected your religion for you and completed My
(favour unto you, and have chosen for you Islam as religion.() (Sura al-Md'ida, v:) (¢

p:yv
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A group among the companions and the following generation understood this .av -\
verse to relate to the event of Ghadir, amongst them being: Abt Sa‘id al-Khudri, Zayd
b. Argam, Jabir b. Abd Allah al-Ansari, Abtu Hurayra and Mujahid al-Makki. For the
narrations of these individuals regarding the event in question, see 'Abd al-Husayn al-
Amini, al-Ghadir Beirut, \vav 1asv), vol.y ., pp. yv-—v, which gives relevant citations from
Kitab al-wilaya of Abu Ja'far al-Tabari, Kitab al-manaqgib of Khatib Khwarazmi, Ma
nuzila min al-quran f1 Ali of Hafiz Abl Nusaym Isfahani, and al-Wilaya of Abu Sa‘id al-
Sijistani; see also Khatib alBaghdadi, Ta'rikh Baghdad Beirut, n.d.); and al-Suydti, al-
.(Durr al-manthr, vol. v, p. vas, (for the narrations of Ibn 'Asakir al-Shafisi

Fakhr al-Din al-Razi says in his al-Tafsir al-kabir Beirut, n.d.), vol. ¥. p. 54, that .a¢ -
after the descent of this verse, the Holy Prophet lived for not more than Ay or Ay days,
and the verse was not subject to abrogation or any other kind of amendment.
Therefore, this verse must have been revealed on the day of Ghadir, which would
have been the \ath of DhrlHijja, in the year of the Farewell Pilgrimage. Considering
that, according to the Sunnis, the Prophet passed away on the yvth of Rabi' al-Awwal,
this would accord with the figure of Ay days precisely
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Apart from the authentic hadiths cited—which go to prove that the issue of succession
to the Prophet was a matter to be determined by God, rather than being left to the will
of the community—various historical accounts also indicate that the Prophet, even
when he was still in Mecca, not having yet established the Medinan state, regarded
the issue of succession as one which pertained to God’s decree. For instance, the
chief of the tribe of Banu 'Amir came to the Prophet at the season of Hajj and asked
him: ‘If we pay allegiance to you, and you conquer your enemies, will we benefit from
any share in the leadership [of your community]?’ In reply, the Prophet said: ‘That is

(for God to decide; He will entrust leadership to whomever He will’

It is evident that if the issue of leadership were to be determined by the choice of the
people, the Prophet would have had to say: ‘This question pertains to the umma,’ or
that ‘It is up to the “folk who loose and bind”(v) to decide’; but the words of the
Prophet in this connection are akin to those of God as regards the Message of Islam

itself

(God knoweth best with whom to place His Message. (Sura al-An'am, vi: \ys ...
Article 4.

The idea that the umma had no method for determining the successor to the Prophet
was held by some of the companions. Instead of the designation of God and His
Prophet, they followed the designation given by the previous caliph, each caliph
receiving his appointment at the hands of his predecessor, except in the case of the
first caliph. The idea that the designation by Abu Bakr of 'Umar was not so much a
definite order as a form of advice runs contrary to the historical evidence. For while
the first caliph was still alive, the said designation was opposed by various
companions, such as Zubayr; it is clear that if it were a question merely of advice,
there would be no reason for the companions to oppose it at this stage. Turning from
this appointment of 'Umar by Abu Bakr to the third caliph, 'Uthméan, we see that he

was appointed by a council of six persons who were all appointed in

P: VA
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Ibn Hisham, Sira, vol. v, p. £y .46 -
Translator's note: This term ahl al-hall wa’l--aqd denotes those deemed to have .45 -
some degree of authority in the community
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turn by the second caliph; this was also, therefore, a form of designation, as it
involved restricting the ability to consult public opinion

In principle, the idea of consulting public opinion or the notion of election of the caliph
by the umma, was entirely absent from the minds of the companions; and whatever
has been claimed to the contrary comes from later interpretations by others. For it is
clear that the companions believed that the caliph was to be appointed by his
predecessor. For instance, when the second caliph was injured, 'A'isha, a wife of the
Prophet, sent him a message through his son, 'Abd Alldh b. 'Umar, saying: ‘Give my
greetings to your father and tell him not to leave the Prophet’s umma without a

(shepherd’(

Even though there was a crowd of people at his father’s bed, Ibn 'Umar asked his
father to appoint a successor, saying: ‘People are talking about you, thinking that you
are not going to appoint a successor. If a shepherd, entrusted with the responsibility
of looking after your sheep and camels were to leave them alone in the desert,
without assigning anyone the duty of taking care of them, would you not reproach
him? Taking care of human beings is more important than taking care of sheep and

(camels.’x

Article ay

At the beginning of our discussion of the Imamate, we pointed out that the Imam and
caliph of the Prophet, from the point of view of the Muslims, is one who is charged
with the responsibilities of the Prophet—save that of establishing the religion. We
shall mention below the most important of these responsibilities in order to highlight

the rank and significance of the Imamate

Explaining the meanings of the Holy Qur'an and resolving its complexities was one .\
.of the responsibilities of the Prophet. As the Qur'an says

And We have revealed unto thee the Remembrance that thou mayst explain to ...
-mankind that which hath been revealed for them. (Sura al
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(Nahl, xvi:f¢

p:y.a

Abd Allah b. Muslim Dinawari, al-Imama wa’l-siyasa (Cairo,n.d.),vol. v, p.¥y' .av -\
Abl Nusaym al-Isfahani, Hilyat al-awliya' (Beirut, vasv), vol. v, p. ¥f aA -¥
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Explaining the rulings of the Shari'a was another of the Prophet’s responsibilities, . v
which he discharged partly through reference to Qur'anic verses and partly by his
own actions, the Sunna. Such explanation was given gradually, in harmony with the
unfolding of daily events; the nature of this responsibility was such that it needed to
be continued, for the number of hadiths of the Prophet regarding legal rulings does
not exceed five hundred; (1) and this quantity of juristic traditions is insufficient for [a

.comprehensive system of | jurisprudence

The avoidance of divisiveness. Since the Prophet was the pivotof God’s truth, and .v
he illuminated all matters, such that any kind of deviation in the beliefs of the umma
was forestalled, no kind of sectarianism saw the light of day during his life-time

Responding to all religious and theological questions was another of his. f
responsibilities

.Training his followers by means of his speech and his actions .»
[Establishing justice, equity and security in the nascent Islamicsociety .5
Protection of the frontiers and the lands of Islam against itsenemies v

Now if the last two responsibilities can be carried out by a leader chosen by the
people, it is obvious that the previous ones require a leader of exceptional knowledge
and ability, one who, in his mode of awareness and of activity, follows in the footsteps
of the Prophet, one who must be appointed by means of a special grace from God. He
must bear within himself intimate knowledge of the prophetic message, and he must
be free from all types of error and sin in order to discharge the aforementioned

obligations and thereby fill the place vacated by the

Prophet. But it must be stressed that such a person, despite possessing certain
prophetic sciences, is not a Prophet, nor the founder of a divine law, the rank of Imam
never being equated with that of a Prophet

Article ay
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In the previous articles we have pointed out that an Imam is not an ordinary leader
who simply has to rule a country and protect

P:yy.

Rashid Rida, al-Wahy al-Muhammadi Beirut, 1f+£/14A8), P. Y1Y .44 -\
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its borders; rather, in addition to this duty, he has other weighty responsibilities,
alluded to above. The fulfilment of these tasks— such as commenting on the Qur'an,
explaining religious rulings, replying to theological questions, and forestalling all forms
of doctrinal deviation and legal confusion—all of this presupposes a comprehensive
and inerrant knowledge; for an ordinary person trying to carry out such

responsibilities would not be immune from sin and error

Of course, 'isma (inerrancy) is not to be identified exclusively with prophethood, for a
person may be ma'sum, protected against sin and error, while not having the rank of
a Prophet. A shining example of this is the Virgin Mary,() whom we mentioned earlier
in the discussion of the 'isma of the Prophets. In addition to the intellectual arguments
already given for the necessity of the 'isma of the Imam, there are other reasons,

.some of which we mention below

The explicit and definite desire, on the part of God, to purifyand cleanse the ahl al- .\
:bayt of all defilement, as the Qur'an says

God’s desire is but to remove impurity far from you, O people of the household @hl al-
(bayt), and purify you with an utter purification. (Sura al-Ahzab, xxxiii:rv

This verse indicates the 'isma of the ahl al-bayt in that this special divine will to purify
the ahl al-bayt of all impurity is tantamount to their being protected against the
commission of all sin. The meaning of impurity (rijs) in this verse might be understood
as pertaining to all forms of mental, moral and spiritual impurity, for sin flows forth as
a result of these impurities. Also, since this divine will is specifically related to these
people and not to all members of the umma, it follows that God’s universal desire for
all people to be pure must be distinguished from this particular mode of the
expression of this will. The universal divine will for the purification of all Muslims is a
religious ctashri'l) will (v) [that is, one that operates through the religion itself], and it is

possible that through disobedience certain people will not accept this [divine will that

P: 1

Ja'far Sobhani, al-Ilahiyyat, (Qom, yf1v/1445) VOL. Y, pp. 1¥5—aA A+« -
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See Sura al-Ma'ida, v:¢: “... but He wills to purify you'. This comes after mention .v+y -y
of the ritual ablution
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they be purified]. On the other hand, the will to purify the ahl al-bayt is a creative or
existentiating takwini) will, and this kind of will or desire on the part of God is
inseparable from the object desired—purity from all sin. It should be noted that this
creative will to establish the 'isma of the ahl al-bayt does not deprive them of their
free will, any more than the 'isma of the Prophets deprives them of theirs @s was

.(discussed earlier

According to the hadith Thagalayn, which says ‘I verily am leaving with you two .v
precious things, the Book of God and my progeny.” the Imams of the ahl al-bayt are
ranged alongside the Qur'an; this means that, just as the Qur'an is immune against all
types of error, so are the Imams immune from all mental and volitional sin. This can
be seen more clearly in the light of the rest of this hadith: @) ... for as long as you cling
to these two, you will never go astray’; ) ‘... and truly they will not be parted from
each other until they join me at the Pool’ It is perfectly clear then, that to which one
must hold fast for guidance, dispelling all error, and which will not be separated from

the Qur'an, must definitely be protected against all type of sin

The Holy Prophet likened his ahl al-bayt to Noah’s ark: ‘Truly the People of my .r
House @hl bayti) in my community (ummati) is like Noah’s ark: whoever takes refuge
therein is saved and whoever opposes it is drowned.’) Taking into account these
reasons—which we have presented here in summarized form— the 'isma of the ahl
al-bayt is a clear and proven reality; needless to say, the traditional grounds for
.upholding this principle are by no means exhausted by what we have mentioned here

Article a¥ The Twelve Imams

Knowledge of the Imam can be attained in the following two ways: @) the Prophet,
under divine command, specifically refers to the Imamate of the designated
individual; (b) the present Imam indicates the identity of the Imam to succeed him

The Imamate of the twelve Imams of Shi'ism has been established by both of the
,above methods. According to certain hadiths

P: VY
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the Prophet referred to the Imamate of these twelve leaders; also, each Imam made
known who was to be his successor

For the sake of brevity, we shall restrict ourselves to citing just a single hadith in this
regard.()) The Prophet not only established the rank of 'Ali, rather, he said that there
would be twelve leaders through whom the dignity of the faith would be upheld. ‘The
religion in) will always remain unassailable through [thanks to the presence of]
twelve khalifas.” In another recension we have: ‘The religion (din) will always remain
glorified through [thanks to the presence of] twelve khalifas.’(v) It should be said that
this hadith, indicating the existence of twelve caliphs, is found in some of the most
authentic canonical collections of the Sunnis.«v) Evidently, these twelve caliphs, to
whom the dignity of Islam is attached, are not other than the twelve Imams of
Shi'ism. For neither the Umayyad nor the Abbasid caliphs were sources of dignity for
the faith; and, additionally, their number does not correspond to that given in the

‘hadith. The twelve Imams of Shi'ism are as follows

Imam 'Ali b. Abi Talib, Amir al-Mu'minin, ‘Commander of the Faithful’(bborn two years .\
before the beginning of the Prophet’s mission; died ¥./¢5+); buried in Najaf

Imam Hasan b. 'Ali, al-Mujtabd, ‘The Chosen’ (+—os./#Ys— #v.); buried in Jannat al- . v
Bagi', Medina

Imam Husayn b. 'Ali, Sayyid al-Shuhadd', ‘Lord of the Martyrs’s—s1/#va—sv4); buried .»
in Karbala

Imam 'Ali b. al-Husayn, Zayn al-'Abidin, ‘Prince of the Worshippers’ (A—af/soa—v11); .f
'buried in Jannat al-Bagi

Imam Muhammad b. 'Ali, Baqir al-'Iim, ‘He who Splits Open Knowledge’ av—11¢/sva— .o
!vrv); buried in Jannat al-Baqi

Imam Ja'far b. Muhammad, al-Sadiq, ‘The Sincere’ (vw—yfA/ $ay—=v$o); buried in. ¢
'Jannat al-Baqi

Imam Musd b. Ja'far, al-Kazim, ‘The Self-controlled’(yyA—\A¥; ver—vaa); buried in.v
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Kazimayn, Baghdad

Imam 'Alib. Mus4, al-Riza, ‘The Content’ (\¢A—¥.¥/vs6— A\v); buried in Mashhad A

p: Y

For all the narrations in this regard, see such Hadith compilations as al-Ustl min .y .y -\
al-kafi, Kifayat al-athar, Ithbat al-huda and Muntakhab al-athar

La yazalw’l-din manr'an ila ithna‘ashara khalifa.' [The other version reads:] L@" .1.¢ -
'yazalu’l-din 'azizan ila ithna‘ashara khalifa

Muslim, Sahih, vol. ¢, p. v Kitab al-amara); Ibn Hanbal, Musnad, vol. 5, p. A%, \:A; .V :0 ¥
Hakim, Mustadrak, vol. ¥, p. yA; and others
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Imam Muhammad b. 'Ali, al-Jawad, ‘The Magnanimous’ (\aa— ¥Y./A-a—A¥a); buried in .4
Kazimayn, Baghdad

Imam 'Alib. Muhammad, al-Hadi, ‘The Guide’ (v\y—ya¥f/ Ayv—AsA); buried in Samarra .\
Imam Hasan b.'Ali, al-'Askari, ‘The Warrior’ (vvy—ys./Af0— AvY); buried in Samarra .1

Imam Muhammad b. Hasan, al-Hujja ; al-Mahdi, ‘The Proof; The Guided’(vaa/As4). .Y
This is the twelfth Imam of the Shi'a, who is deemed to be still living, but in a state of
occultation (ghayba), until the time when God commands him to come forth and—
according to clear promises given in the Qur'an (in the following verses: Sura al-Nur,
XXiv: of; al-Tawba, ix: vv; al-Fath, xlvii: vA; al—faff, Ixi: 4) and the most authentic hadiths

(—he will establish the authority of Islam throughout the entire world.(x

Article a¥

Love of the Prophet’s family is stressed both in the Qur'an and the Sunna. The Qur'an
:says

Say; I ask of you no reward for this, save love for the kinsfolk @l-mawadda fi'l-qurba).
((Sura al-Shurd, xlii:vv

The reference of the Arabic qurbd here is to those ‘close’ to the Prophet, as is
.evidenced by the fact that it is the Prophet himself who is making this request

Loving his noble family, in addition to being a great honour, is a cause of remaining
always in their proximity, emulating them in their exemplary virtues and their
remoteness from any vice. In certain mutawatir hadiths, it is related that love of the
Prophet’s ahl al-bayt is a sign of faith, and enmity towards them a sign of
faithlessness and hypocrisy. Whoso loves them, loves the Prophet and God, and

Wwhoso opposes them, opposes God and His Prophet

In principle, loving the family of the Prophet is one of the obligations of the faith of
Islam, about which there is no doubt or confusion; and all Muslims are at one as
Jregards this principle
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There are slightly different reports as regards the dates of the births and .y.5 -
deaths of the Imams, one version of which we have presented above; we know that
in the majority of cases they met their death as martyrs, as has been recorded in

historical accounts


http://www.ghaemiyeh.com

except for one group, known as the Nawasib,() who are, for this very reason,
regarded as having left the faith of Islam

Article a0
The Twelfth Imam: His Occultation and Manifestation

It is beyond the scope of this book to speak in detail of each of the twelve Imams. The
only question we feel it is necessary to broach here is the belief in the existence of the
Imam of the [present]age, his state of being hidden behind the veil of occultation, and
belief in his re-appearance, at God’s command, to establish justice throughout the

world. We shall address this issue in the following eight articles

The coming forth of a man from the family of the Prophet, one who is destined to
establish the rule of universal justice in an age wherein injustice and oppression
prevail, is an axiom of Islamic belief, and as such, agreed upon by the whole
community of Muslims, the hadiths on this matter reaching the highest level of
authenticity, that of tawatur. According to the estimates of the scholars, there are sov
hadiths on this subject, of which we shall cite just one, which has been transmitted in
the Musnad of Ibn Hanbal. The Prophet said: ‘If there were only one day left in the life
of the world, God would prolong that day until a man come forth from my
descendants, who will fill the world with justice and equity, just as it had been filled

(with injustice and oppression.’ (v

Therefore, there is complete agreement among all Muslims, Shi'a and Sunni alike,
upon the fact that a man from the Prophet’s family will arise, in the manner indicated
in the hadith, in the Last Days

Article a5

The distinctive features of this global reformer, as expressed by hadiths in both
:branches of Islam, are summarized below

SRRRTA
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.(He will be of the Prophet’s ahl al-bayt (A4 hadiths .

.(He will be a descendant of Imam 'Ali (v1¢ hadiths .

.(He will be a descendant of Fatima al-Zahrd’ (\a¥ hadiths

.(He will be from the ninth generation after Imam Husayn ¢ fv hadiths ¥
.(He will be a descendant of Imam Zayn al-'Abidin (\As hadiths .

.(He will be a descendant of Imam Hasan al-'Askari (1¢s hadiths .

.(He will be the twelfth Imam of the Imams of the ahl al-bayt (\v¢ hadiths v
.(Narrations giving reports about him (v\¢ hadiths A

.(His life will be prolonged 1A hadiths .4

.(His occultation will be prolonged 11\ hadiths .y.

.(With his appearance Islam will rule the world (vv hadiths .1\

.(He will fill the earth with justice and righteousness (\vy hadiths .\ v

On the basis of these narrations, there is no dispute in Islam as to the fact that such a
global reformer will arise; what is, however, subject to dispute is whether he was
born in the distant past and is still alive today, or whether he will come to this world at
some future time. The Shi'a, along with a group of Sunni scholars, uphold the first
position, believing that this personage was born in the year vas/asa, and is still alive
today; while a section amongst the scholars of the Sunnis believe that he will be born

inthe future

As we, the Shi'a, believe that he has been alive since the year yos ah, we must
mention, within the limits imposed by this book, certain principles pertaining to the
.occultation and longevity of this personage

Article av
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From the Qur'anic point of view, there are two types of saints of God: the outwardly
manifest saint, who is known by the people; and the saint who is hidden from view,
unknown by people, even though he lives among them and is aware of them. In the

Sura alKahf, both types of saint are mentioned in the same place: one

p: 1§
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was Moses b. 'Imran, the other was his travelling companion, by land and at sea,
known by the name of al-Khizr.(1) This saint of God was such that even Moses did not
know his true identity, and it was only through God’s guidance that he came to know

:who he really was, and come to benefit from his actions, as it is said

Then they found one of Our slaves, unto whom We had given mercy from Us, and had
taught him knowledge from Our Presence. Moses said to him: May I follow thee, so
that thou mayst teach me right conduct, of that which thou hast been taught? (Sura

@l-Kahf, xviii:so—s5

The Qur'an then relates the useful and beneficial actions of this saint, making it
absolutely clear that though the people did not know him, they nonetheless benefited
from his influence and his holiness. The Imam of this age is akin to the companion of
Moses, being unknown even while being a source of beneficence for the umma.(v)
Thus, the occultation of the Imam does not imply any separation from the
community; rather, he is described in a hadith related from the ahl al-bayt, as being ‘...
like the sun hidden behind a cloud, unseen by the eyes, but nonetheless bestowing

dight and heat upon the earth.’ ¢+

In addition, throughout history, there have been many among the pious and the pure
of heart—souls worthy of being honoured by him—who have been made aware of his
presence, and have benefited—and continue to benefit—from it; and through them,

.others have also come to receive the blessings of this Imam

Article aA

The customary means of governance in human collectivities involves a leader
performing certain actions alone, and delegating other actions to his representatives.
It is true that since the Imam’s occultation, which was the result of various factors,
people have been deprived of direct, physical contact with him; but it is still possible
for the followers of the Imam to benefit from his presence and guidance in a variety
of ways, spiritual, moral and legal—through those who represent him in these

different spheres, as well as directly, as mentioned in the last article
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Article a4

The reason behind the occultation of the Imam of the Age is steeped in divine
mystery; and it is possible that we will never be able to fathom it in all its profundity.
The temporary occultation of a spiritual leader is not without precedent; examples of
this phenomenon are to be encountered in previous religious communities. Moses
was hidden from his people for forty days, which he spent in the place appointed for
him by God (Sura alA'raf, vii:yev). Jesus concealed himself, by God’s will, from his
community; and his enemies, intent on killing him, could not find him (Sura al-Nisd',
ivirav). The Prophet Jonah also was concealed from his people for a certain period

((Sura al-I&ffat, xxxvii: . —1¢Y

In general, even if one is unable fully to grasp the mystery of a particular
phenomenon, whose authenticity is however fully confirmed by traditional sources,
there should be no reason to doubt or deny the phenomenon; otherwise, a large part
of the divine rulings, pertaining to essential axioms of the Islamic faith, would be
subject to doubt also. The occultation of the Imam of the Age is no exception to this
rule, and the absence of information on the mysterious reality of this phenomenon
does not give one license to doubt or deny it. Nonetheless, it can be said that the
mystery of occultation can be understood within the limits imposed by human

thought; and we would present the case thus

This Imam is the last of the divinely guided and protected personages; he is to bring
about the final consummation of the great and ardent hopes of the Muslims—the
inauguration of universal justice and the unfurling of the flag of Tawhid throughout
the world. The fulfilment of this hope requires a certain passage of time, so that the
requisite intellectual preparedness, and spiritual readiness on the part of humanity be
attained; only then can the world properly receive the just Imam and his followers.
Naturally, should the Imam appear before these preliminary conditions are in place,
he might well meet with the same fate as that which befell the other Imams, namely,
martyrdom; and thus, he would leave this world without having witnessed the
realization of the great hopes vested in him. The wisdom inherent herein has been

alluded
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to in certain hadiths. Imam Bagqir said: ‘There is an occultation ordained for the Q&'im
[lit. the one who rises up’] prior to his appearance.’ The narrator of this hadith asked
(the reason for this. The Imam replied: ‘To prevent his being killed.”(

In addition to this narration, there are hadiths mentioning [the need for the] trial and
purification of humanity, which means that mankind, during the period of the
occultation, will have to undergo trials imposed by God, in order to test the firmness of

(their faith and beliefs.«x

Article ..

Theological arguments demonstrate that the existence of a ma'sum Imam in the
midst of society is a great blessing from God, and a source of authentic guidance for
people. It is clear that if people are receptive to this manifestation of divine grace,
they would benefit from all the blessings inherent in his being; but, in the absence of
this receptivity, they would be deprived of this blessing, the cause of this deprivation

(emanating from the people themselves, not from God or the Imam.«

Article v+

The Imam of the Age, having seen the light of day in the year vso ah, is now over
eleven centuries old. In the light of the vast power of God, accepting such a
proposition is not difficult; for, in truth, those who find this idea hard to accept forget

that the divine power is infinite

(And they rate not God at His true worth. (Sura al-An'dm, vi:a\

In addition, one should recall that in past communities there were many persons of
exceeding old age, such as the Prophet Noah, whose prophetic mission lasted for
some 4. years, according to the Qur'an (Sura al-'Ankabut, xxix:\¢). Indeed, if God,
who is omnipotent, can keep the Prophet Jonah alive in the belly of a whale until the
Day of Resurrection (Sura al-I&ff&t, xxxvii:ver—yvef), can He not bestow a long life on

the Imam who is His ‘proof” on earth, sustaining him through His blessings

p: 14
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-and His grace? The answer is clearly in the affirmative. In the words of a poem
JAlmighty God who does with ease the whole wide world sustain

.Can with His Might, should He so please, His proof on earth maintain

Article y.v

Nobody knows the time when the Imam will appear; this, like the time appointed for
the Day of Resurrection, is known only to God. Therefore, one cannot believe anyone
who claims to have this knowledge, or who specifies a given period within which the
Imam will appear. Leaving aside the question of the precise moment of his
appearance, we should note that in certain hadiths, mention is made of general signs
indicating his appearance; these are divided into two categories, those that are
deemed ‘definite’ and those that are ‘indefinite’. Detailed elaboration on these signs

Wwill be found in books of theology and Hadith

(v.The hereafter (ma'ad

Article y.v
The Resurrection

All divinely revealed religions are in unison over the principle of faith in the reality of
the Hereafter. The Prophets all affirmed, alongside their invitation to accept Tawhid,
the reality of life after death, and the return to God in the Hereafter, these principles
being of capital importance in their mission. Indeed, belief in the Resurrection is one
of the pillars of the faith of Islam. Though the principle of the ‘eschatological return’
@l-ma'ad) has been expressed in previous religions, it is given more comprehensive
treatment in the Qur'an than in any other revealed scripture, a considerable portion of
the verses of the Holy Book being devoted to this question. This ‘return’ is referred to

by different names in the Qur'an, such as: the Day of Resurrection (yawm
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algiyama), the Day of the Account (yawm al-hisdb), the Last Day (yawm al-3khir), the
Day of the Rising (yawm al-ba'th), amongst others. The reason for attributing such
importance to this question is that faith and piety cannot be fully brought to fruition

without belief in the Resurrection

Article y.¥

The sages and theologians of Islam have brought forth different ways of proving the
necessity of the principle of Resurrection and life after death, their principal source of
inspiration being the Holy Qur'an. It is thus appropriate here to allude first of all to the

Qur'anic proofs of the Hereafter

God is the absolute Truth, thus His acts are all true, they are devoid of any kind of
falsehood or vanity. Creating man without also bestowing upon him an immortal and
:meaningful life would be a vain and futile act, as the Qur'an says

Deemed ye then that We had created you for naught, and that ye would not be
(returned unto Us? (Sura al-Mu'minun, xxiii: 1o

The justice of God demands that the pious and the impious do not receive the same
recompense in the Hereafter. However, we observe that the life of this world is such
that perfect justice as regards the dispensing of reward and punishment is
unrealizable, since the destinies of the two groups of souls are so intertwined that
they cannot be completely disentangled from each other. From another angle, there
are certain acts—good and bad—whose very intensity calls for a recompense that
goes beyond the scope of this lower world: one only has to reflect on, for example, a
person who is martyred after spending his entire life exerting himself to the utmost

for the cause of the Truth, and another who kills innumerable pious souls

It is clear then, that a world hereafter is necessary for the realization of the perfect
justice of God; for this absolute justice requires a realm of infinite possibility; as the
:Holy Qur'an says

Shall We treat those who believe and do good works as those who spread
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corruption in the earth; or shall We treat the pious as the wicked? (Sura I&d, xxxviii, YA)
It also says

Unto Him is the return of all of you; it is a promise of God in truth. Verily, He produceth
creation, then reproduceth it, that He may reward those who believe and do good
works with equity; while, as for those who disbelieve, theirs will be a boiling drink

(because they disbelieved. (Sura Yunus, x:f

Man is created in this world from a minute particle, growing by degrees into a fully-
formed body. Then a point is reached when the Spirit is breathed into that frame, and
the Qur'an, having in view the perfection of this most excellent creation, refers to the
Creator as ‘the best of Creators’. Then man, at death, is transported from this to
another world, which is the ultimate completion of his previous resting place. The

:Qur'an puts it thus

then We produced it as another production; so blessed be God, the best of Creators. ...
Then, verily, after that ye surely die. Then, verily, on the Day of Resurrection ye are
(raised up. (Sura al-Mu'minun, xxiii: =&

This verse indicates that the renewal of life is a necessary corollary of the creation of
life from an infinitesimal particle

Article yv+»

During the period when the Qur'an was revealed, the disbelievers expressed their
doubts about the Resurrection; the Qur'an responds, and in the course of doing so,
elucidates the evidence for the reality of the Resurrection. Below, we cite some of the

relevant verses

:In one place, the Qur'an stresses the absolute power of God
(Unto God is your return, and He is able to do all things. (Sura Hud, xi:f

Elsewhere, it is recalled that the One who is capable of creating man in the first place
is not incapable of re-creating him anew. It is related that those who disbelieved in
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the Resurrection ask who would cause them to be re-born; the answer comes
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(Say: He who created you at the first. (Sura Bani Isrd'il, xvii:s

In other places, the bestowing of life upon man is likened to the revival of the earth in
the season of spring after the sleep of winter

And thou seest the earth barren, but when We send down water thereon, it doth thrill
...[]and swell and put forth every lovely kind [of growth

After the allusion to this recurrent feature of the natural world, the reality of the
:Resurrection is expressed

@nd He giveth life to the dead. (Sura al-Hajj, xxii:>—s ...

The doubters ask: When man dies and his body has rotted away, with his bodily parts
scattered in the earth, how shall those parts be re-assembled, so that a body like the
first one be reconstituted? The Qur'an replies by stressing the infinite knowledge of

:God, saying

.(Yea, He is the All-knowing Creator. (Sura Y& Sin, XXxvi:A\
:In another verse, this infinite knowledge is put thus

We verily know that which the earth taketh of them, and with Us is a recording Book.
(Sura QA&f, I:r

It has been thought that man is nothing more than the sum of his material, bodily
parts, and that after death this body decomposes and becomes dust. According to this
view, the question is asked how it can be that the individual who is brought to life at
the Resurrection is the same as the one who had previously died. In other words: how
is the unity of the two bodies preserved? The Qur'an relates the words of the

disbelievers thus

?When we are lost in the earth, are we really then to be created anew

:The Qur'an answers
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Say: The angel of death who hath charge over you, will gather you (yatawaffakum),
@nd afterward unto your Lord ye will be returned. (Sura al-Sajda, xxxii:y ., 1

P:yyy
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The word yatawaffd in this verse means the taking or gathering up of the soul at
death. Understood thus, there is, at the moment of death, in addition to the material
substance that remains on earth and becomes dust, something else that exists,

,something that the angel of death takes

and that is the spirit of man. In this light, the purport of the answer given by the
Qur'an is that the preserver of the unity and the identity of the two bodies is that very
spirit which the angel of death takes; so that ‘the one who is made to return’ @l-
mu'ad) is identical to ‘the one who was first originated’ @l-mubtad&). From this and
similar verses it is clear that the person raised up at the Resurrection is the same
person who was previously alive on earth, and will thus receive the appropriate

:reward or punishment. Another verse refers to this oneness of personality

Say: He will revive them Who produced them at the first, for He is the knower of every
(creation. (Sura Y3 Sin, Xxxvi:va

Article y.¢

Both the Qur'an and the Hadith show that the Resurrection is both of the body and the
soul. The purpose of bodily resurrection is that the body be raised up in another
domain and, once more, be connected to a soul, in order that it might experience the
delights or torments—as reward or punishment—that are of a perceptible, sensible
nature, and which cannot be experienced in the absence of a body and its sense-
faculties. The purpose of spiritual resurrection is that, in addition to the tangible
rewards and punishments that are of a bodily nature, there is a whole series of
rewards and punishments that are of a spiritual order, beyond the senses, that are in
store for the righteous and the wicked, respectively, for the perception and
assimilation of which the spirit has no need of a body or its faculties of sense-
perception. The perception of the divine beatitude (rizwdn) is one example; the

:Qur'an relates, after mentioning certain tangible paradisal rewards, that

p:YF


http://www.ghaemiyeh.com

the beatitude of God is greater. That is the supreme triumph. Sura alTawba, ix:vr ...

Likewise, there are modes of grief and sorrow that bring anguish to the soul, as the
:Qur'an says

And warn them of the day of anguish when the case hath been decided. Now they are
(in a state of heedlessness and they believe not. (Sura Maryam, xix:f-

Article y.v

Death is not the termination of life, but a transferral from one domain to another, a
domain which is permanent and everlasting, one in which the Resurrection takes
place. Between this world and the Resurrection there is an intermediary world, the
Barzakh [literally, ‘barrier’], in which man resides for a certain period after death. The
real nature of life in the Barzakh is unclear to us, and the only data we have regarding
this is that which is given us by the Qur'an and Hadith. Below, we bring attention to

:bear upon the indications given by the Qur'an

:When death comes to an idolator, he says .\
My Lord! Send me back, that I may do right in that which I have left behind
:The answer is given

But nay! It is but a word that he speaketh; and behind them is a Barrier (Barzakh) until
(the Day when they are raised. (Sura al-Mu'minun, xxiii, 43— -

These verses indicate that souls have a real existence after death, but are unable to
return to this world

:Regarding the martyrsitis said .

And call not those who are slain in the way of God ‘dead’. Nay, they are living, only ye
(perceive not. (Sura al-Baqgara, ii:\of

:Inanother verse, the life of these martyrs in the way of God is described
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Joyous [are the martyrs] because of that which God hath bestowed upon them of His
bounty, rejoicing for the sake of those who have not joined them but are left behind:
(that no fear shall come upon them neither shall they grieve. Sura Al 'Imr&n, iii:yv-

Regarding the sinners, especially the people of Pharaoh, weare told that before the .»
Day of Resurrection, they are exposed each morning and evening to fire; and that at
the Resurrection, they will be subjected to the most intense form of suffering

The Fire—they are exposed to it morning and evening; and on the Day when the Hour
upriseth [it is said]: Cause Pharaoh’s folk to enter the most awful doom. Sura al-
Mu'min, xl:¥s

Article y.A

The first stage of the soul’s life in the Barzakh begins with the withdrawal of the spirit
from the body. At the time that man is buried, according to many hadiths, the angels
question him on Tawhid, Prophecy, and a series of other principles pertaining to belief
and religion. Obviously, the answers given by a believer will differ from those given by
a disbeliever, and in consequence, the grave and the Barzakh will be places wherein
divine mercy manifests for the believer, and divine wrath, for the disbeliever. The
questioning by the angels and the dispensing of mercy and wrath, respectively, to the
believers and disbelievers in the grave, pertain to basic beliefs of our religion; the
grave constitutes the commencement of ‘Barzakhr’ life, which will persist until the Day

.of Resurrection

Imami scholars have expounded these questions in books of theology. Shaykh Iadug,
in his book Tajrid al-itiqadat, says: ‘Our belief as regards the questions in the grave is
this: it is true, and whoever gives the correct answers to these questions will be
granted divine mercy, and whoever gives the wrong answers will be subjected to

(divine punishment.’(

Shaykh Mufid, in his book Tashih al-itigdd, writes: ‘Strong hadiths of the Holy Prophet
tell us that the people of the graves will be questioned regarding their religion; and
some hadiths
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indicate that two angels are charged with this task of interrogation, and they are
called Nakir and Nakir. He says further: ‘The interrogation in the grave shows that
(those in the graves are alive, remaining thus until the Day of Resurrection.’(

Nasir al-Din Tusi writes: ‘The punishment of the grave is real, it is an intelligible
(possibility, and there are the most authentic hadiths confirming its reality.’ (v

Reference to theological works of the other schools of Islam will reveal that there is
unanimity on this issue, the only person of note denying its reality being Dardr b.
CAmru.

Article y.a

From the observations above, it will have been made clear that the reality of the
Resurrection consists in this: the spirit, after having been separated from the body—
by the will of God—is once again returned to that body in which it had lived previously;
this, in order to experience, in another realm of existence, the reward or punishment

elicited by his actions on earth

Certain groups within different religions, and others outside the pale of all religion,
deny the notion of Resurrection such as it is found in heavenly-inspired religions, but
have accepted the principle of reward and punishment of actions, doing so in
connection with the idea of reincarnation andsukh). They claim that the spirit
attaches itself to a foetus, through the unfolding of whose life the spirit returns to this
earth, going through the stages of childhood, maturity and old age; but, for one who
had been virtuous in his previous life, a sweet life results, while for those who were

wicked in their previous lives, a wretched life lies in store

It must be understood that if all human souls traverse the path of reincarnation for
ever, there can be no place for the principle of Resurrection; while by both intellectual
and traditionally transmitted evidence, belief in the Resurrection is an obligation.
Indeed, it must be said that those who believe in reincarnation do so because they are
incapable of conceiving of the Resurrection in a proper manner, and so have replaced
it with the idea of reincarnation. There are extensive discussions regarding the falsity
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this belief, and its incompatibility with Islam; we summarize some of these arguments
below

The soul of man attains at death a certain degree of completion. Thus, to be attached
once more to a foetus requires, according to the principle of necessary harmony
between the soul and the body, a descent of the soul from a degree of completeness
to a degree of deficiency, and a return from a state of actuality to one of potentiality—
something which contradicts the normal principle of the order of the created universe,
an order based upon the movement of things towards their perfection, from

(potentiality to actuality.(\

If we accept the fact that a soul, after being separated from a body, finds itself joined
to a different, living body, this would imply a plurality of souls within a single body, and
a twofold personality; whereas such a phenomenon is clearly at odds with the
perception that each person’s conscience yields, that of possessing a single

(personality. v

A belief in reincarnation, in addition to being contrary to the principles of order in the
universe, can also be used by oppressors and opportunists as a means of legitimizing
themselves, by claiming that their power and privilege are the consequences of their
previous lives of virtue and rectitude; and that the misfortunes of the oppressed are,
likewise, the consequences of their previous lives of wickedness. By such means they
attempt to justify their evil actions and the inhuman injustices of the society over

which they rule

Article vy

To conclude this discussion on reincarnation, it is necessary to answer two questions.
The first is this: According to a clear Qur'anic description, past communities were
:subject to transformation (maskhy—some persons became pigs, others monkeys

(God hath turned some of them to apes and swine ... (Sura al-Md'ida, v:s+) (¢

?If reincarnation is false, how could such transformations occur
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The answer is as follows: Transformation differs fundamentally from reincarnation as
commonly understood. For, according to reincarnation, the spirit is joined, after
separation from one body, with another body, or to a foetus; whilst in transformation,
the spirit does not become separate from its body—rather, it is simply that the
appearance and form of the body is transformed, so that the person is able to see his
sins in the form of monkeys and pigs, and suffer thereby. In other words, the soul of a
person who was a sinner does not descend from the state of humanity to that of
animality. For, were such the case, the persons so transformed would not be able to
grasp their suffering and punishment as such, whereas the whole point of this kind of
transformation, as the Qur'an says, is that it be an exemplary punishment for

(sinners.(\

In this regard, Taftdzani says: ‘The true import of reincarnation is that souls of human
beings become attached, after their separation from their respective bodies, to other
bodies for the sake of governing over and possessing them, in this very world; it does
not mean that the appearance of the body changes, as is the case in

(ransformation.’(r

Alldma ®abdtabd'i also says: ‘People who have been transformed are those who,'
while retaining their human spirit, are transformed as regards their form;
transformation does not mean that the human soul is transformed also, becoming the

(soul of [for example]a monkey .’

The second question: Some writers have presumed that the idea of the ‘return’ (raj'a)
has been derived from that of reincarnation.cs) Does belief in the ‘return’ require
belief in reincarnation? As we shall be seeing below, the doctrine of the ‘return’,
according to most of the Shi'i scholars, consists in this: A number of believers and
disbelievers will return to this world in the Last Days; and their manner of ‘returning’
is akin to the way in which the dead were brought to life by Jesus;®) or like the
reviving of Uzayr after y.. years.¢) Thus, belief in the ‘return’ has nothing to do with
reincarnation. In our discussion below, further clarification of the meaning of the

‘return’ will be given
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Article vy

In the discourse of the scholars, based on the Qur'an, there is an issue known as
‘portents of the Hour’ @shrét al-sd'a) which refers to the signs preceding the
Resurrection. These signs are divided into two types: @) Events which occur before
the Resurrection and the collapse of the created order; these events take place when
people are still living on earth. The phrase ‘portents of the Hour’ refers, in the main, to
this type of phenomenon. (b) Events which are the cause of the collapse of the
created order, most of which are mentioned in the following Suras: al-Takwir dxxxi),

al-Infitar

.(Ixxxib), al-Inshigdq xxxiv) and al-Zilzal xcix)
:The signs of the first type can be summarized as follows
(The raising up of the last Prophet (Sura Muhammad, xIvii:\A .\

The breaking up of the barriers, [hitherto restraining] Gogand Magog (Sura al-Kahf, .y

(XVii: av—44

.(The covering over of the sky by thick smoke (Sura al-Dukhan xliv: y.—ys ¥
(The descent of the Messiah Sura al-Zukhruf, xliii:av—51 ¥

.(The emergence of a beast from the belly of the earth (Sura alNaml, xxvii:Ay .»
Explanation of these signs can be found in books of exegesis and Hadith

As regards the signs of the second type, the Qur'an speaks in detail of the
transformation of the existential conditions of the universe: the collapse of the sun,
the moon, the oceans, the mountains, the earth and the sky; in sum, the existing
order will be rolled up as a scroll, and a new order will arise, thus manifesting God’s

-all-encompassing power, as it is said

On the day when the earth will be changed to other than the earth, and the Heavens
[also will be changed], and they will come forth unto God, the One, the Irresistible.
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((Sura Ibrahim, xv:fa
Article yvv

The Holy Qur'an describes an event nhamed ‘the blowing of the trumpet’, which will
occur twice: @) the first blast of the trumpet

p:y.
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causes the death of all living creatures in the heavens and the earth (except those for
whom God wills otherwise); (b) the second blast will revive the dead and bring them all
-before God,(1) as it is said

And the trumpet is blown, and all who are in the heavens and all who are in the earth
swoon away, save him who God willeth. Then it is blown a second time, and behold
(them, standing, waiting. (Sura al-Zumar, xxxix: sA

The Qur'an specifically says in regard to the gathering and the resurrecting of
:mankind on the Day of Judgement

they come forth from the graves as though they were scattered locusts ...
(Sura al-Qamar, liv: v)
Article yyv

After the revival of the dead and their entrance into the domain of the Resurrection—
but before they proceed to Heaven or Hell— various events come to pass, events
:which the Qur'an and Hadith describe

Each person’s reckoning will be conveyed in a particular way.one of these is the .\
.(presentation to each of the record of his deeds Bani Isrd'il, xvii:\r—1f

Apart from the recording of all deeds, small or great, beingregistered in the account .
of each person, there will also be, on the Day of Resurrection, witnesses from within
and without man, that will testify to his actions on earth. The external witnesses
consist of God (Al 'Imr8n, iii:an); the Prophet of each religious community @l-Nahl,
xvi:aa); the Prophet of Islam @l-Nisd', iv:fv); the foremost among the Islamic
community @l-Bagara, ii: f¥); God’s angels Qaf, |:1»); and the earth @l-Zilzal, xcix:s—
o). The internal witnhesses consist of the members and limbs of man @I-Nur, xxiv:v¥);

.@nd the embodied forms of his own acts @l-Tawba, ix:¥r—o

In order to take account of the actions of human beings, in .»

P: T
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Therefore the verse 'It is but one shout, and behold them brought together .yya -
before Us’ (Sura Ya Sin, XXXVI:av), is a clarification of the reality of the blowing of the
trumpet referred to in verse oy of the same Sura, 'And the trumpet is blown and lo!
from the graves they hie unto their Lord'. This verse means that the second blast of

the trumpet is a “shout, after which all will suddenly be brought before God
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addition to what has been mentioned, there will be scales of justice set up, and each
person will receive his exact due

And We set up a just Balance on the Day of Resurrection so that no soul is wronged in
anything. Though it be of the weight of a mustard seed, We bring it. And We suffice as
(reckoners. (Sura al-Anbiyd', xxi:rv

It is narrated in certain hadiths that there is a path that allmust traverse on the Day .f
of Resurrection. In these hadiths, this path is called al-irdt; exegetes have identified
(it with what is referred to [implicitly] in Sura Maryam, verses vy—vy.(\

Between those in Heaven and Hell there is a barrier which theQur'an calls a hijab. .o
On the Day of Resurrection, eminent individuals will be raised up to a high place from
which they will see the inhabitants of Heaven and Hell by their respective marks, as it

is said

Between them is a veil, and on the heights are men who know them all by their marks.
(Sura al-A'raf, vii:fs

These eminent souls, according to hadiths, are the Prophets and their noble
.successors

When the rendering of account has been completed and thefate of souls is known, .#
God hands to the Prophet a flag called Lawd' al-hamd (Banner of Praise), and he then
leads to Heaven those destined for it

In numerous hadiths, mention is made of the pool of alkawthar, present in the .v
domain where the Resurrection takes place; the Prophet comes before all others to
this pool, and then those in the community who are saved drink at the pool, through

the mediation of the Prophet and his ahl al-bayt

Article \\¢
Intercession

Belief in the intercession of intercessors on the Day of Resurrection, with God’s
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permission, is axiomatic in Islam. Intercession pertains to those individuals whose
connection with God and

p: Yy

There is not one of you but shall approach it. That is a fixed ordinance from thy .1y4 -\
Lord. Then We shall rescue those who kept from evil, and leave the evildoers
(crouching there. (Stra Maryam, Xix:v-y
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religion has not been totally ruptured, and who are capable, despite being defiled by
certain sins, of being embraced by the Mercy of God through the blessed prayers of
intercessors. Belief in intercession derives from the Qur'an and the Sunna, as we

indicate below

There are verses in the Qur'an which indicate the reality of the principle of
intercession on the Day of Resurrection; and this noble Scripture elucidates both this
;principle and its dependence on the permission and good pleasure of God

and they cannot intercede except for him whom He accepteth. Sura al- Anbiyd', ...
(XXi:YA

:In another verse it is said
(There is no intercessor save by His permission. (Sura Yunus, X:

It is clear that the principle of intercession is, from the Qur'anic perspective, both real
and definitive. But now we must ask: who are the intercessors? From certain verses
:we learn that the angels are among those with the power to intercede

How many angels are in the heavens whose intercession is of no avail except after
(God giveth leave to whom He chooseth and accepteth! (Sura al-Najm, liii: v¢

Exegetes have commented that the meaning of the ‘praised station’ [in the following
(verse]is the station of intercession proper to the Prophet of Islam:(

(it may be that thy Lord will raise thee to a praised station (Sura Bani Isrd'il, xvii:va ...

The principle of intercession is mentioned also in many of the Prophet’s sayings, some
.of which we mention below

The Prophet said: ‘My intercession is especially for the perpetrators of major sins in
my community’(v) It would seem that the reason why this should be the case is that
God has explicitly promised that if people avoid major sins, they will be forgiven (Sura
al-Nisd', iva1), hence there would be no need for intercession or the like. He [the

Prophet] has also said: ‘I have received five gifts
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from God, [one of which] is that of intercession, which I have in store for my
community. My intercession is for those who have not associated any partner with
God’(

Those wishing to investigate further the identity of the intercessors on the Day of
Resurrection, apart from the Prophet (such as the ma'sum Imams, sages and
martyrs) and also those who are subject to their intercession, should refer to the
books on theology and Hadith. For now, it must be noted that belief in intercession,
like belief in the acceptance by God of repentance, must not become a means of
emboldening people to commit sins; rather, it should be seen as a ray of hope, in
whose light forgiveness can be sought, so that one who has committed certain sins
might be led back to the Straight Path, and not be reduced to despair, like those who
feel that the divine mercy has passed them by and that they can never revert to the

Jpath of rectitude

Given what has been said above, it will be clear that the effect of intercession is not
confined to the elevation of the rank of those granted intercession, as certain groups
(in Islam (such as the Mu'tazilites) have claimed .«

Article vvo

As has been stated, then, belief in the principle of intercession in the Hereafter, within
the framework of divine authorization, is an axiom of the Islamic faith, and nobody
has the right to cast doubt upon it. Now, it must be asked: can one also seek, even in
this world, the intercession of intercessors such as the Prophet? In other words: is it

"icorrect for a person to say: ‘O Prophet of God, intercede for me with God

The answer to this is as follows: The legitimacy of such a practice was acknowledged
unanimously, by all Muslims, until the ath; y¢th century, after which a number of
persons opposed the practice, regarding it as impermissible; this, despite the fact that
Qur'anic verses, prophetic sayings, and the established conventional practices of the
Muslims all attested to its permissibility. For the intercession of the intercessors is, in
essence, a prayer on behalf of others, and there is no doubt that asking for the

prayers
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.of the pious—and especially the Prophet—is both permissible and laudable

A hadith of the Prophet, related by Ibn 'Abbds, makes it clear that the intercession of a
believer consists in the making of a petition on behalf of others: ‘If a Muslim dies, and
forty believers in the unity of God pray for him, God accepts their intercession on his
behalf’() It is thus clear that the intercession of forty believers in the funeral prayer

.of a dead person is hothing other than a prayer for him to be forgiven by God

A glance at the pages of history reveals that the companions of the Prophet asked
him in their own lifetimes for his intercession. Tirmidhi relates from Anas b. Malik: ‘I
asked the Prophet to intercede for me on the Day of Judgement. He said: “I shall do

(s0.” T asked him, “Where will I find you?” He replied: “By the side of the Tirdt”

The reality of seeking intercession, then, is nothing other than the request for prayers
from the intercessor. Examples of this practice can be found in the period of the
:Prophets, as related in the Qur'an

The sons of Jacob, after the disclosure of their wicked acts, askedtheir father to .\
implore God’s forgiveness of them. Jacob accepted their petition and promised to do
(so at the appointed time.«+

:The Qur'an says .

And if, when they had wronged themselves, they had but come unto thee and asked
forgiveness of God, and the Messenger had sought forgiveness for them, they would
(have found God Forgiving, Merciful. (Sura al-Nisd', iv: sf

Likewise it says, regarding the hypocrites »

And when it is said unto them: Come! The Messenger of God will ask forgiveness for
you, they avert their faces, and thou seest them turning away, disdainful. Sura al-
(Munafiqun, Ixiii:

It is evident that being averse to asking the Prophet to seek forgiveness for one—that
is, asking for his intercession—is a sign of
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hypocrisy and pride; conversely, making this request is a mark of faith and humility
before God

Our aim in this discussion has been to affirm the validity and legitimacy of seeking
intercession. Now, the fact that the intercessor, in the verses quoted, is no longer
alive does not detract from the argument propounded. Even if it be supposed that
these verses pertain to the living and not the dead, this still does not diminish the
validity of the principle. For, if seeking intercession from the living is not shirk
(polytheism) then, naturally, seeking intercession from the dead will not be so either;
the question of whether the intercessor is alive or dead is immaterial as regards the
distinction between Tawhid and shirk. The only question is whether, when these
blessed souls receive requests for intercession, they can hear them; this is a question
that relates to the reality and the benefit of the connection between the two groups,
the petitioners and those petitioned, and it will be addressed below, in the debate on

tawassul

Here it should be noted that seeking the intercession of the Prophets and the saints
by true, monotheistic believers differs fundamentally from the requests by the
polytheistic idolators for the intercession of their idols. For the monotheists make their

request for intercession from the saints while acknowledging two principles

The station of intercession is the preserve of God, and is determined according to .\
:His disposition, as it is said

Say: Unto God belongeth all intercession. (Sura al-Zumar, xxxix:f¢); Who is it that can
(intercede with Him save by His leave? (Sura alBaqara, ii:ves

The intercessors to whom the monotheist believer extends hishands, seeking their .v
prayers, are purified slaves of God, blessed by their proximity to Him, and thus those
whose prayers are accepted

Taking due note of these two principles, the difference between the monotheists
seeking intercession and the polytheistic idolators alive at the time of the Prophet
Jbecomes readily apparent. Firstly
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the polytheists believed in setting no kind of limits or conditionality on the making of
their requests for intercession. The monotheists, on the other hand, following the
guidance of the Holy Qur'an, know that the station of intercession is the exclusive
preserve of God, and the success of the intercession of other intercessors is totally

.contingent upon His permission and good pleasure

Secondly, the polytheists alive at the time of the Prophet believed that their idols,
though fashioned by their own hands, were gods and lords, imagining in their deluded
folly that these lifeless objects had been endowed with a share in divinity and lordship.
The monotheists, on the contrary, consider the Prophets and the Imams as slaves of
God, and continuously chant phrases such as ‘His slave and His Prophet’ and ‘The
righteous slaves of God’. The vast distance that separates these two divergent

attitudes towards intercession could hardly be clearer

Therefore, the attempt to prove the illegitimacy of the principle of intercession in
Islam by reference to verses that invalidate the seeking of intercession by the
idolators from their idols, is nothing but an utterly misplaced analogy, a piece of

baseless sophistry

Article yvs
Repentance

One of the teachings of Islam—and indeed of all religions of heavenly origin—is that
sinners always have the possibility of repentance before them. When a man is
genuinely remorseful in regard to his sins, and his spirit turns him towards God in
humility, and with a pure heart he resolves never to repeat his sins, then God, who is

infinitely kind, accepts his repentance. The Qur'an says

And turn all together in repentance unto God, O believers, that ye may succeed. (Sura
@l-Nur, xxiv:yy

Those who are unaware of the reforming influence of repentance and the belief in
intercession imagine that opening up these two doors for sinners is a kind of invitation
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sint Those who think thus seem to be oblivious to the fact that many people are, in
different ways, besmirched with some sin; rarely can one find a person who,
throughout his life, has never sinned. Who, indeed, has never sinned in this world?
Therefore, if the door of repentance @nd of intercession) were not open, those souls
who might be ready to renounce a life of sin—and to resolve, henceforth, to lead lives
of purity and goodness—such people would say to themselves: ‘We shall have to
endure the punishment of Hell because of the sins we have committed; so why not
spend the rest of our lives gratifying our souls’ desires and losing ourselves more
completely in the bosom of illicit pleasure?’ In this way, the closing of the door of
repentance opens wide the entrance of the pit of despair as regards the mercy of
God; behaviour will then follow the downward path of concupiscent desire, rather

than the upward path of fervent hope

The positive effects of the principle of repentance become clearer when we
understand that the acceptance of repentance in Islam requires the fulfilment of
certain conditions, as the sages and the scholars of our religion have explained. The
most important such condition is that one no longer performs the sins of which one

repents. The Qur'an says clearly and explicitly, as regards the door of repentance

Thy Lord hath prescribed for Himself mercy, that whoso of you doeth evil through ...
ignorance and repenteth afterward thereof, and doeth right, truly, He is Forgiving,
(Merciful. Sura al-An'dm, vi:sf

Article yvv
Reward and Punishment

Both intellectual evidence and traditional authority alike attest to the fact that on the
Day of Resurrection, each person will behold the reward for his good actions. The
:Qur'an says

(And whoso doeth good an atom’s weight, will see it then. (Sura al-Zilzal, xcix:v

-And also
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and that his effort will be seen. And afterward he will be repaid for it with fullest ...
(payment. (Sura al-Najm, liii:¢ . —¢

From these verses it is clear that the wicked deeds of man do not obliterate his good
deeds. Nevertheless, it must be understood that those who indulge in certain sins
such as disbelief or polytheism), or become apostates, will experience the
‘nullification of action’, and consequently will find their good deeds wiped out; they

-are then subject to perpetual punishment

And whoso among you becometh an apostate and dieth in his disbelief, such are they
whose works are nullified both in the world and the Hereafter. Such are the rightful
owners of the Fire, abiding therein. (Sura al-Baqara, ii:v\v

Taking all of the above into consideration, it is clear that each person of faith will
behold the consequences of his good and bad acts in the next world, unless those bad
acts take the form of apostasy and the like, in which case, according to the Qur'an and

Hadith, all good deeds are negated and lost

In conclusion, it is necessary to insist on the following point: Although God has
‘promised’ to reward the good deeds of the believers and, conversely, has
‘threatened’ to punish bad acts, there is a significant difference between the two
principles—promise and threat wa'd and wa'id). For the necessity of keeping a
promise is a self-evident intellectual principle, and the breaking of a promise is also,
self—evidently, a sin. But as regards a ‘threat’, the meting out of the punishment
threatened is a right possessed by the punisher, but he can also refrain from
exercising this right. Thus, there is nothing preventing certain good actions from, as it
were, covering over the ugliness and consequences of bad deeds, this being called
takfir.() In the Qur'an, certain good acts are deemed means whereby this ‘covering-
over’(v) by God of bad action is effected, one of these means being the avoidance of

:‘major sins

If ye avoid the major sins which ye are forbidden, We will remit from you your evil
deeds, and make you enter at a noble gate. (Sura al-Nisd', iv:r
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Certain acts such as making repentance, giving charity in secret, speaking truthfully,
and the like, also have this effect; that is, they too attract God’s ‘covering over’ of
man’s sins

Article \\A

Abiding in the punishment of Hell is the fate apportioned to the disbelievers, while for
believers who have sinned—even though being alive to the truth of Tawhid—the path
.of forgiveness and removal from the Fire is never barred

Verily, God forgiveth not that a partner should be ascribed unto Him. He forgiveth [all]
except that to whom He will. Whoso ascribeth partners to God, he hath indeed forged
@ tremendous sin. (Sura al-Nisd', iv:fA

This verse, explicitly presenting the possibility of forgiveness for all sins—except that
of polytheism—undoubtedly envisages the bad acts of persons who die unrepentant.
For, in repentance, all sins—even polytheism—are forgiven; and, taking due note of
the fact that this verse distinguishes between the polytheists and others, we have to
conclude that it indicates the forgiving of those who depart from this world without
having repented. It is clear that were such a person a polytheist, he would not be
forgiven; but if he is not a polytheist, then there is hope that he may be forgiven, but
not in an unconditional way; rather, it would be according to the proviso ‘to whom He
will’. In other words, only he is forgiven whom God wills to be forgiven. This proviso in
the above verse (which expresses the vastness of God’s mercy) maintains sinners in a
state between fear and hope, heightening their resolve and desire to avert the
danger inherent in sin, and to repent before they die. Thus, the promise expressed
above, by keeping man away from the two precipices of despair and audacity, guides

him back to the Straight Path

The seventh Imam Musé al-K3zim said: ‘God does not place in perpetual Hell anyone
other than the disbelievers, the deniers, and the misguided polytheists.’(1) Ultimately,
then, all people other than those mentioned will benefit from the reward of their good

-acts
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(And whoso doeth good an atom’s weight, will see it then. (Sura al-Zilzal, xcix:v
Article vv4

We believe that, even now, Heaven and Hell are existent realities. Shaykh Mufid says:
‘Heaven and Hell are even now real; hadiths bear testimony to their current actuality,
and religious scholars are unanimous on this issue.’() The Qur'an also attests to the

-actuality of Heaven and Hell

And verily he saw him yet another time, by the Lote-tree of the utmost boundary, nigh
unto which is the Garden of the Abode. (Sura al-Najm, liii:\v—yo

Elsewhere, in regard to the glad tidings and warnings given respectively to the
believers and disbelievers, it declares that Heaven is already prepared for the former
and Hell for the latter. Heaven has been ‘made ready for the pious’ &l 'Imr&n, iii:yvw);

:as for Hell, we find the following admonition

And guard yourself against the Fire made ready for the disbelievers. Sura Al 'Imré&n,
(il

Nevertheless, the location of Heaven and Hell are not known to us, and it is only by
means of certain verses that we are able to assume that Heaven is located in a
:supremely exalted dimension of reality; we are told, for example

And in the Heaven is your sustenance, and that which ye are promised
(Sura al-Dhariyat, li:vv)
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Chapter three: Faith, Disbelief and Other Issues

(i. faith and disbelief (iman wa kufr

Article vy

Correctly situating the boundary that separates faith from disbelief is one of the most
important of all theological issues. Faith (iman) signifies ‘confirmation’ tasdiq), while
disbelief kufr) literally signifies ‘covering over’; hence, one also calls a farmer a kafir,
that is, one who ‘covers over’ the seed of wheat by the earth. But in theological
parlance, faith signifies belief in the Oneness of God, in the Day of Judgement, in the
message of the last Prophet; and, of course, belief in the message of the Prophet of
Islam implies acknowledgement of the prophecies brought by all previous Prophets
and revealed books, while following all the doctrines and rulings brought by the

Prophet of Islam

:The true locus of faith is the heart of man, as the Qur'an says
.they are those upon whose hearts He hath written faith. (Sura alMujédila, lix: vr ...

Also, in relation to the bedouin of the desert who submitted to the power of Islam, but
:whose hearts were devoid of the light of true faith, the Qur'an says

(for the faith hath not yet entered into your hearts. Sura al-Hujurat, xlix:\¥ ..
But of course, one can only form some kind of judgement about

P:fY
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the faith of a person if the person in question positively expresses his faith, or the lack
of it, either by way of speech or other means. The Qur'an says in regard to those who
-disavow their faith

And they denied them [Our signs], though their souls acknowledged them ... Sura al-
(Naml, xxvii: ¢

Whenever a person denies the Oneness of God, or the Day of Judgement, or the
Message of the Prophet, evidently, such a one will be judged an unbeliever, since
denial of one of the axioms of the religion, implying therewith denial of the integrity of

the Message, is tantamount to disbelief

Article yvy
Degrees of Faith

Although the reality of faith pertains essentially to heartfelt belief, it must not be
supposed that this measure of faith suffices in itself for salvation; rather, the
individual is obliged to act in consequence of his faith, accomplishing the obligations
that flow from faith. For in many Qur'anic verses and hadiths, the person of true faith
is defined as one who is bound by the concomitants of faith and fulfils the religious
duties incumbent upon him. Thus, we find in the Sura al-'Asr, that all men are

:accounted as being in a ‘state of loss’, excepting only

those who believe and do good works, and exhort one another to truth and exhort
(one another to patience. Sura al-'Asr, ciii:y—

Imam Baqir relates that a man asked Imam 'Ali: “Is it the case that anyone who
testifies to the Oneness of God and to the message of Muhammad is a believer?’ The
Imam replied: ‘Where, then, are the obligatory duties one owes to God?” The Imam
also said: ‘If faith were but a matter of [uttering the double testimony, consisting of]
words, then fasting, prayer, and [the distinction between] the permissible and the

(prohibited, would not have been revealed [as part of the religion]’

From the above we can conclude that there are various degrees of faith and each
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conjoined with some outward manifestation—or at least, in the absence of any denial
thereof—is the lowest degree of faith, from which a series of religious and temporal
duties proceed. The other degree of faith, which is the source of man’s salvation both
in this world and the next, is dependent upon the fulfilment of the necessary active

corollaries of faith

It would be appropriate here to make the following point: Certain hadiths posit the
accomplishment of religious obligations as part of the pillars of faith. The eighth
Imam, 'Ali b. Mus3 al-Riz3, relates from his father, and through his forefathers, from
the Prophet himself, the following saying: ‘Faith is knowledge of the heart,

(confirmation by the tongue and action by one’s limbs.’

In some hadiths, such actions as performing the daily saldt prayers, paying zakat,
keeping the fast of Ramadan and performing the Hajj, are specified, alongside the
double testimony of faith.(v) This type of hadith either has in view the means whereby
Muslims can be distinguished from non-Muslims, or else affirms that the salvific value
of the double testimony of faith is dependent upon the accomplishment of religious

duties flowing from faith, among which the aforesaid duties are the most important

Taking into account these two principles of inner faith and consequent outward
expression, no Muslim school should accuse another of being kéfir solely on account
of differences as regards certain secondary religious duties. For the only basis upon
which one can legitimately accuse someone of being a kafir is if he deny one of the
three fundamental principles of Islam: @) attestation of the Oneness of God, (b) belief
in the message of the final Prophet, and (c) belief in the Resurrection in the Hereafter.
Believing in these principles implies faith and denial of them implies disbelief. Also,
true faith is undermined if one denies something which strictly entails a denial of one
of these three principles— this is the case only if such a denial be clearly and

irrefutably incompatible with a confession of belief in the principles of Islam

From this point of view, it is fitting that Muslims in all parts of the world take care to
preserve the brotherhood of Islam, and ensure that differences of opinion—ones that
do not pertain to essential principles—are not used as sources of dispute, mutual
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recrimination or ostracism; even in cases of intellectual or theological differences,
Muslims should resort to reasoned debate, based on scholarly research, and guard
against senseless outbursts of bigotry, fanaticism and the hurling of false accusations

Wwhich only leads to mutual anathematization

Article yyy

Insofar as the Muslims of the world are unanimous as regards the three fundamental
principles of Islam, there are no grounds for one group of Muslims anathematizing
another group simply because of differences in respect of certain secondary
applications or details. For many of the principles over which there are differences of
opinion pertain to theological questions that were expounded some considerable time
after the period of the Revelation, each group having for its own position certain
arguments and supporting evidence. Therefore, there should be no reason
whatsoever for these questions becoming the cause of mutual anathematization or
recrimination, which rupture the unity of Islam. The best way of resolving differences,
as stated above, is rational debate and discourse, eschewing the illogicality of

intolerance and fanaticism. The Qur'an says

O ye who believe, when ye go forth in the way of God, be careful to discriminate, and
say not unto one who offereth you [the greeting of | peace: Thou art not a believer ...
((Sura al-Nisd', iv: af

The Holy Prophet, in the course of explaining the foundations of Islam, said that no
Muslim has the right to declare another Muslim a kafir or a mushrik only on account of
(the commission of sin by the latter.\

(ii. Innovation (bid'a
Article vy

The Arabic word bid'a signifies etymologically a new or original action that has no
precedent, one by which a degree of excellence or perfection in the performer of the
raction is demonstrated
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’thus, one of the Names of God is al-Badi', “The Marvellously Original
(The Originator of the heavens and the earth. (Sura al-Baqara, ii: \v

But the conventional meaning of the term refers to any action which is deemed to fall
outside the boundaries of the Shari'a; the most concise definition would be as follows:
.establishing a practice as part of the religion when it is not so

Committing bid'a is a major sin; there is not the slightest doubt about its being
prohibited. The Holy Prophet said: ‘Every newly originated thing is a bid'a, and every
bid'a is a going astray, and every going astray ends up in the Fire’() But the
important point as regards the issue of bid'a is to define and describe it in a way that
makes clear what it includes and what it excludes, so that it can be distinguished
clearly from what it is not. To grasp aright the true nature of bid'a, the following two

;points should be borne in mind

Firstly, bid'a is a type of wilful interference with religion, effected by means of adding
something to the Shari'a or removing something from it. Therefore, if a given
innovation has nothing to do with religion, but is rather derived from traditional
custom or convention, it will not necessarily be a bid'a—its legality will depend upon
whether the innovation in question is permitted or prohibited by the Shari'a. For
example, in respect of housing, clothing and such matters, people are constantly
resorting to innovations— especially in our times, witness the radical transformations
in the ways of living, or the new forms of recreation and leisure activities. It is clear
that all of this constitutes bid'a in the literal sense of ‘innovation’, but has no
necessary relation with bid'a in the Shari'ite sense. As we have said above, the
permissibility of such innovations depends upon whether or not they violate the
rulings and principles of the Shari'a. For example, the intermingling of improperly
dressed men and women at gatherings in public places is illicit cthardm), but it is not a
bid'a, for those participating in such gatherings do not maintain that what they are
doing is religiously permitted, something for which Islam gives its support; indeed, it is

often quite the opposite. But it can happen that such
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persons become conscious of what they are doing, that is, breaking a religious rule,
.and resolve not to attend such gatherings again

To explain this further, if a nation decides that a specified day be a holiday, but does
not claim that this action is a religious obligation, then, again, this action is not a bid'a;
its permissibility must be determined from another point of view, according to
religious principles and rulings. In the light of these considerations, it should be clear
that many innovations of mankind in such fields as art, sport and manufacturing, do
not pertain in fact to the issue of bid'a, but are rather to be considered from a
different angle altogether: that is, whether they are permissible or prohibited, this

.evaluation being based on a set of clear criteria and principles

Secondly, bid'a in religious terms basically entails the presentation of a particular
action as a religious obligation, whilst in fact there is no basis for it in the principles or
rules of religion. But an action performed as a religious act and for which there are
clear supports in terms of religious law—whether in the form of specific rules or
universal principles—cannot be considered as bid'a. In this regard, 'Alldma Mailisi, a
great Shi'i scholar writes: ‘Bid'a in religion pertains to an affair that is originated after
the Holy Prophet, one for the permissibility of which there is no supportive ground

(either in specific or general terms.’(

Ibn Hajar al-'Asqaldni, a renowned scholar of the Sunnis also says: ‘Bid'a is an affair
which arises @fter the Prophet) and for which there is no principial support in terms of
(the Shari'a; but an action which is upheld by a religious principle is not bid'a.’«x

Indeed, whenever we can establish a relationship between a given action and
religion, on the basis of a particular indication or a universal rule, then it is obvious that
such an action cannot be regarded as bid'a. In respect of a particular religious ruling
legitimizing the action), no further comment is needed. What does stand in need of
explanation, however, is the second case, that of legitimacy acquired through
universal religious rules, for it is possible that many an action that appears outwardly
as newly originated and lacking any precedent in Islamic history, can nonetheless be

perfectly acceptable if its essential nature is subsumed
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by a universal rule or principle of the Shari'a. For example, universal conscription is a
practice that has become current in many countries. The policy of calling upon the
youth to serve in the army beneath the banner of their country as part of their
religious duty, despite being a recently originated practice, cannot be regarded as
bid'a, as it is buttressed by a religious principle and foundation; for, as the Qur'an

:says

(Make ready for them all thou canst of [armed] force ... Sura al-Anfal, viii: ¢

From the above explanation, many of the unfounded doubts which have entangled a
large number of people can be resolved. For example, multitudes of Muslims
throughout the world celebrate the birthday of the Holy Prophet, while certain groups
brand such celebrations as bid'a; but, according to the principles we have given
above, there are no grounds for regarding these actions as bid'a. Even if we were to
suppose that this type of veneration of the Prophet and this way of expressing love
for him, is not strictly speaking a part of religious law, nonetheless the expression of
love for the Prophet of Islam and his family is a self-evident principle of Islam, a
universal principle of which these kinds of celebrations and religious gatherings are
specific manifestations. The Holy Prophet said: ‘None of you is a believer until I am

(more beloved unto him than his wealth, his family and all of mankind.’«

It is clear that those who participate in the commemoration of the birthday of the
Prophet and his family, expressing thereby their happiness on such occasions, do not
at all maintain that the particular way in which they organize these celebrations today
is enjoined as such by religious law; on the contrary, such people believe simply that
the outward manifestation of love for the Prophet and his family is a universal
principle, one which is stressed in Scripture and tradition, and which possesses a

:range of possible expressions and accentuations. The Holy Qur'an states

Say: I ask of you no reward for this, except loving-kindness among kinsfolk. (Sura al-
(Shurd, xlii:y»
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This principle can be expressed in various ways, in both the individual and collective
life of the Muslims. The holding of celebrations on the occasion of the birthday of the
Prophet and members of his family is but a means of recalling the divine descent of
mercy and blessings upon these days; it is also a means of expressing gratitude to
God. Such celebrations are, moreover, to be found in previous religions. According to
the Qur'an, Jesus requested of God that He cause to descend a heavenly table of food
@ ma'ida) for him and his companions, so that the day of this descent might be for him

:and his followers—among future generations—a commemorative feast

Jesus, son of Mary, said: O God, our Lord, send down for us a table spread with food
from heaven, that it may be a feast for us, for the first of us and the last of us, and a
sign from Thee ... Sura al-M3'ida, v:\ ¢

As we have said above, bid'a consists of a type of tampering with religion, one for
which no sound warrant from any authoritative religious sources is forthcoming,
either in universal or specific terms; and it must be recalled here that the sayings
attributed to the Imams of the ahl al-bayt are, according to the authority of the
mutawatir saying of the Prophet, referred to above as al-Thagalayn, to be counted as
sources of Shari'ite authority and grounds for religious rulings. Whenever these noble
and impeccable personages explicitly permit or prohibit something, those who follow
their guidance are doing nothing other than following the guidance of religion; thus

there can be no question of appending the title of bid'a in such contexts

To conclude: bid'a in the sense of an unwarranted interference with religion is always
-an ugly and forbidden act, referred to in the Qur'an as follows

(Hath God permitted you, or do you invent a lie concerning God? (Sura Yunus, v:ss ...

When bid'a is understood in this sense, its subdivision into categories such as ‘bad’
and ‘good’, “forbidden’ and ‘permitted’, has no real meaning. But in the strictly
etymological sense, bid'a, understood simply as a newly originated act or practice in

human
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affairs, without any immediate connection with religious law, is susceptible of
differentiated evaluation according to the five categories of Islamic law: obligatory
w4ajib), forbidden (hardm), discouraged (makruh), recommended (mustahabb), and

(ndifferent (mubdh

(iii. Dissimulation (taqiyya
Article yvr

One of the teachings of the Qur'an is that a Muslim is permitted to conceal his belief in
situations wherein, as a result of expressing it, his life, honour or property would be
endangered. In religious terminology, such an act is referred to as taqiyya
(‘dissimulation’). It is not only on religious grounds that dissimulation is justified, but
intelligence and human wisdom likewise reveal the necessity and propriety of the
practice in certain sensitive situations. On the one hand, the preservation of life,
property and honour are necessary, and on the other, acting according to one’s
beliefs is a part of one’s religious duty. But in those cases where the outward
expression of one’s belief might endanger one’s life, property or honour, and the two
duties thereby clash, human intelligence naturally will give precedence to the most
important of the two duties. In truth, dissimulation is a weapon in the hands of the
weak in the face of merciless tyrants. It is obvious that in the absence of any danger a

person will not need to hide his beliefs, nor act in opposition to his beliefs

The Qur'an refers implicitly to '"Ammar b. Y3sir @nd all those who, whilst at war with
the disbelievers, and despite the strength of their heartfelt faith, formally utter words
.of disbelief in order to save themselves) in the following verse

Whoso disbelieveth in God after his belieF—except him who is forced to [pretend to
disbelieve]and whose heart is secure in faith ... (Sura al- Nahl, xvi:\ . ¢

In another verse it is said

Let not the believers take unbelievers for their friends in preference to
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believers. Whoso doth that hath no connection with God unless [it be] that ye are but
guarding yourselves against them, taking security. God biddeth you beware of
(Himself. Unto God is the journeying.(Sura Al 'Imr&n, iii:A

In the light of these two verses, the Muslim commentators unanimously attest to the
religious sanction given to dissimulation.) Indeed, anyone who has conducted a
modicum of research into Qur'anic commentary and Islamic jurisprudence will know
that the principle of dissimulation is justified within Islam. The verses above, and the
actions of, for example, the believing folk of Pharaoh, who hid their faith, while
outwardly denying it (see Sura Ghafir, xI: ¥»), cannot be overlooked. But dissimulation
has, for the most part, been opposed. However, it must be said that despite the fact
that the verses regarding dissimulation were revealed in respect of the possibility of
dissimulating in the face of disbelievers, the principle established is not restricted in its
applicability to those circumstances wherein the life, property and honour of Muslims
are threatened only by disbelievers; for if the expression of one’s beliefs, or action
according to one’s beliefs, gives rise to fear for one’s life, property and honour, which
are being threatened by a Muslim, then dissimulation in such a situation will be upheld

by the same principle that allows for dissimulation before disbelievers

This point has also been made by others. For example, R3zi says: ‘The Shafi'ite
madhhab establishes that whenever the Muslims find themselves in a situation vis-a-
vis each other similar to that pertaining between Muslims and disbelievers (n war),
then dissimulation for the sake of the preservation of life is permitted. Dissimulation is
not confined to circumstances in which loss of life [is feared]; it is also permitted in the
face of the possibility of loss of property. For the sacredness of property is akin to the
sacredness of the blood of the Muslims, and if one is killed in this path [that is, the path

(of protecting the lives or the property of Muslims] he is accounted a martyr.’«x

Abu Hurayra said: ‘I have received from the Prophet two types of knowledge and
instruction: one of them I have transmitted to
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people, but the other I have kept to myself, for had I conveyed it to you, I would have
(been killed.’(y

The historical record of the Umayyad and Abbasid caliphs is full of injustice and
oppression. In those days, it was not only the Shi'a who, as a result of manifesting
their beliefs, were rejected and banished [and were thus forced to resort to
dissimulation], Sunni scholars of hadith were also compelled, during the rule of
Ma'mun, to take the path of dissimulation over the question of the ‘createdness of the
Qur'an’; all of them, except one (Ahmad b. Hanbal), outwardly accepted the edict of
Ma'mun on this question, even while being inwardly opposed to it, the story of which

(can be read in history books.(

Article yvo

From the point of view of Shi'ism, dissimulation is necessary in certain conditions but
forbidden in others; in the latter case, one cannot resort to dissimulation on the
pretext that one’s life or property might be endangered. Certain groups believe that
the Shi'a uphold the necessity of dissimulation in an unconditional manner: such a
belief is completely erroneous, and the leading authorities of Shi'ism have never
entertained it. Such leaders have always taken note of the conditions of their time,
paying careful attention both to the requirements of the general welfare of the
Muslims and to the avoidance of whatever is to the detriment thereof, and have thus
chosen an appropriate path. Therefore, we see that in fact there have been times
when the Shi'a have not taken up the path of dissimulation, but have on the contrary
sacrificed their lives and their property in the cause of bearing witness to their beliefs

In fact, the ma'sum Imams of Shi'ism have for the most part been martyred, having
met their death either through the sword or the poison of their enemies. Without
doubt, if they had presented a smiling face and offered up sweet words to the rulers
of their times, they would have been regaled with the highest positions of power and
privilege; but these Imams knew all too well that dissimulation for example, in the

face of a Yazid [the caliph
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held responsible for the killing of the grandson of the Prophet, Husayn, at Karbala))
would have given rise to the disappearance of true religion and the effacement of the
correct application of the faith

In contemporary conditions also, there are two types of religious obligation
incumbent upon the religious leaders of the Muslims: in certain circumstances to
resort to dissimulation, and in others—wherein the fundamentals of the faith are

.endangered—to be prepared to give up one’s life and face death

In conclusion, let us recall that dissimulation is a personal affair, and that it pertains to
individuals placed in a position of weakness in the face of powerful enemies; they
dissimulate insofar as they consider that if dissimulation is not made, not only do they
lose their lives, but also no positive advantage is derived from their being killed. But
there is no place for dissimulation in regard to the teaching and clarification of the
doctrines and rulings of religion—for example, no scholar can write a book, on the
basis of dissimulation, in which deviant doctrines are presented in the guise of Shi'i
belief, and disseminated as such to the public. Therefore, no book has been written in
the field of beliefs and rulings on the basis of dissimulation throughout the course of
the history of Shi'ism; on the contrary, even in the most difficult times, Shi'i scholars
have always made manifest the true beliefs of this perspective. Of course, there are
differences of opinion as regards certain principles and issues, but never has there
been any Shi'i scholar who has written a book or treatise contradicting—under the
pretext of dissimulation—any clear and important aspect of Shi'i belief; nor have any
such scholars expressed one thing in public and something contrary in secret: anyone
who employs such methods of discourse puts himself outside the pale of Imami

Shi'ism

For those who find it difficult to understand or digest the idea of dissimulation, or who
have been subject to the propaganda of the enemies of Shi'ism, we would strongly
recommend that they study the historical experience of the Shi'a during the reign of
the Umayyads, the Abbasids, and even during that of the Ottomans in Turkey and

Syria, and discover what a high price they
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paid for upholding and following the beliefs of the ahl al-bayt, what sacrifices they
made and what bitter tribulations they endured. The Shi'a underwent such a fate,
despite having recourse to dissimulation; what, one wonders, would have been their
lot if they did not have recourse to this principle? One might well also ask: in such a
case, that is, without the practice of dissimulation, would there be anything left of

?Shi'ism today

In principle, if there is cause for any blame to be attached to dissimulation it is solely
on account of those who compel its practice; that is those persons deserve to be
blamed who, instead of conducting themselves according to the Islamic principles of
justice and kindness, waged the most severe and murderous policy of suppression,
both political and religious, against the followers of the family of the Prophet. It is such
people who are culpable, not those who out of sheer necessity took refuge in
dissimulation, in order to preserve their lives, their property and their beliefs. What is
astonishing is that some people, rather than blaming those who compel recourse to
dissimulation—namely, the oppressors— blame instead those who resort to it—
namely, the oppressed, accusing them moreover of hypocrisy. In truth, the difference
between dissimulation and hypocrisy is as great as that between Heaven and earth.
The hypocrite is one who is inwardly in a state of faithlessness while outwardly
professing faith; whereas Muslims who resort to dissimulation have hearts
overflowing with faith, while outwardly expressing the contrary, only out of fear for

the harm that the oppressor may bring upon them

(iv.resorting to intermediaries (tawassul

Article yvs
Intermediary Causes

The life of man is constructed on the basis of making use of various intermediary
means (wasa'il, sing. wasila) and causes of nature, each of which has its own special
features. When we are thirsty we drink water, when hungry we eat food. Fulfilling our

needs by recourse to natural means—on condition that such means are
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.not regarded as independent causes in their own right—is inherent in Tawhid

There are some who hold that shirk means ‘connecting oneself with, and resorting to,
what is other than God’. Now this is true only on condition that such intermediary
causes and means be given the status of independent and autonomous agency; if on
the other hand, we take these factors as means with which—by the will and authority
of God—we can attain certain ends, then the principle of Tawhid is not violated. In
general, the life of man, from the day of his birth onwards, is founded on just such a
basis; that is, he takes advantage of the extant ways and means at his disposal.

Indeed, the progress of science and industry proceeds on this very principle

The legitimacy of making tawassul [i.e., resorting to intermediary causes and means]
in respect of the means offered by nature is clearly indisputable; the question here
pertains to causes that are beyond nature, causes which man can only come to know
about through divine revelation. Every time something is introduced in the Qur'an or
Hadith literature as a ‘means’ (wasila), making use of that thing derives from the
same authority that is the basis for tawassul in respect of natural causes. Therefore,
there are times when we are allowed, given a proper religious motivation, to seek to
take advantage of factors beyond the natural realm, while bearing in mind the

following two points

The factors in question must be clearly established, either inthe Qur'an or the .\
Hadith literature, as means that can lead to the attainment of goals in this life or the
Hereafter

The means and causes are not regarded in any fashion as having principial . v
autonomy or independent status; rather, we must understand that their capacity to
Yyield results is utterly contingent upon the authority and will of God

:The noble Qur'an invites us to benefit from various spiritual means

P: Y00
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O ye who believe, be mindful of your duty to God, and seek the means @lwasila) of
approaching Him, and strive in His way in order that ye may succeed. Sura al-Md'ida,

(V¥

It should be noted that ‘means’ (wasila) does not mean the same thing as ‘drawing
near’ taqgarrub); rather, it refers to anything that is a source of drawing near to God;
struggling in the cause of God, as mentioned in the verse quoted above, is one among

(many such means of drawing close to the divine.(\

Article yvv

In the previous article we maintained that tawassul, in respect of causes of natural
and supernatural provenance, pertains to true Tawhid on condition that these causes
are not given even a hint of independent authority). There is no doubt that carrying
out the obligatory duties and recommended practices of religion— such as prayer,
fasting, almsgiving, Jihdd, and so on—are all so many means by which man can
approach his goal, which is none other than attaining proximity to God. In the light of
these practices, man grasps the reality of his slavehood, and in consequence, comes
closer to God. But it must be noted that the means of supernatural provenance are
not confined to the performance of acts of worship; for a whole series of means are
made known in the Qur'an and Hadith literature, resort to which gives rise to the

-answering of one’s prayers. Below, we mention some of these

:Resorting to the ‘Most Beautiful Names and Qualities of God’ .as is said in the Qur'an .

Unto God belong the Most Beautiful Names, so supplicate Him by means of them.
(Sura al-A'raf, vii:\A«

Resorting to the Divine Names and Qualities is frequently encountered in the
.(collections of Islamic personal supplications «du'a

Resorting to the du'd’ of righteous souls, the most lofty kind of such tawassul being .y
in respect of the Prophets and saints: one asks them to pray for one in the divine
presence
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Raghib al-Isfahani in his Mufridat (under the word “wasala', ‘means') writes: ‘A .\v -\
“means” brings about the achievement of a desired object; and the reality of the
“means” for reaching God is to scrupulously follow His path, through knowledge and

' worship of Him, while observing the noble principles of the Law


http://www.ghaemiyeh.com

Regarding the second point], the Qur'an instructs those who have wronged their own]
souls (the sinners) to go to the Prophet and then ask for pardon from God themselves,
:and ask the Prophet also to seek forgiveness for them

If only they had come to you [O Prophet] after they had wronged their souls, and then
had sought forgiveness from God, and the Prophet had sought forgiveness for them,
they would verily have found God relenting, merciful. Sura al-Nis&', iv: s¢

In another verse, a complaint is made of the hypocrites who are called to come to the
:Prophet and seek his prayers

And when it is said unto them: come, the Messenger of God will seek forgiveness for
you, they avert their faces and thou seest them turning away, disdainful. Sura al-
(Munéfiqun, Ixiii:

Other verses show that such a perspective prevailed in previous religious
communities also. For example, the sons of Jacob asked their father to plead for
forgiveness from God for their sins; and Jacob complied with their request

They said: O our father, ask forgiveness of our sins for us, for truly we were sinful. He
said: I shall ask forgiveness for you of my Lord. Truly, He is the Forgiving, the Merciful.
((Sura Yusuf, Xii:av—aA

It might be asked: Tawassul, in the sense of seeking the prayers of the righteous, can
be regarded as consistent with Tawhid (or at least, efficacious) as long as the person
whom we ask to pray for us be alive; but how can such requests be regarded as
useful and consistent with Tawhid if those from whom one seeks assistance are
dead? To answer this question, or this objection, we must bring the following two

;points to bear on the discussion

Even if we suppose that the necessary condition for tawassul in respect of a.
Prophet or saint be that the person in question be alive, requesting prayers from them
after their death will then only be an inoperative or ineffectual act, not a source of
shirk; this point is for the most partforgotten in such discussions, and the question of
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to be regarded as a boundary separating Tawhid from shirk. If we were to accept the
condition that the personage resorted to by others for prayers be alive, the question
of whether the personage be alive or not becomes the criterion only of the efficacy of

tawassul, not a means of determining whether the act expresses Tawhid or shirk

As regards the efficacy of tawassul, this depends only upon two conditions: @) the .v
personage from whom prayers are sought must possess knowledge, wisdom and
power; and (b) there must be an established relationship between those making the

request for prayer and those to whom the request is made

In regard to making such requests from Prophets and saints who have passed away,
both of these conditions are fulfilled, as can be clearly seen in the light of both
intellectual (agli) and traditional (nagli) evidence

The reality of life in the realm of the Barzakh is well attested both in the Qur'an and
the Hadith literature, as we saw in Articles v.» and 1+ # above. Since, according to clear
Qur'anic evidence, those martyred in the path of God are alive, it is obvious that the
Prophets and the saints—many of whom were also martyrs—partake of an even

greater degree of life

As regards the relationship between us and the saints, there are many factors from
:which its reality can be adduced, amongst which we shall mention below the following

All Muslims address the Prophet of Islam at the end of theirsaldt prayers, by saying: .\
‘May peace be with you, and the mercy of God and His blessings, O Prophet’ @l-
Saldmu 'alaykum ayyuhd'l-nabiyyu wa rahmatu’lldhi wa barakdtuhu). Are they all
merely paying lip-service by so doing; does the Prophet not hear or reply to all these

?greetings

The Prophet gave instructions at the Battle of Badr that all thebodies of the . v
polytheists be cast into a well. Then he spoke to all of them. One of his companions
asked him: ‘Are you talking to the dead?” The Prophet replied: ‘You are not better able

(o hear than they.’a
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addressed the souls of those buried there, saying: ‘Peace be with the people of the
homes of the believing men and the believing women. In another narration he is
(reported to have said: ‘Peace be with you, abode of believing folk.’(\

Itis narrated in Bukh@ri’s fahih that on the day that the Prophet died, Abu Bakr went .¢
to the house of 'A'isha. Then he went to the Prophet’s body, took the cloth from his
face, kissed him, cried, and then said: ‘My father be your ransom, O Prophet of God,
God has not decreed two deaths for you; the one that was decreed for you has come
to pass.’(v) If the Prophet were not alive in the Barzakh, and there were consequently
no possible relationship between us and him, how could Abu Bakr have addressed him

?thus

When Imam 'Ali was washing the body of the Prophet, he said to him: ‘My father and .
mother be your ransom, O Messenger of God! With your death something is brought
to an end which is not brought to an end with the death of anyone else: the stream of
prophecy, the revelation of heavenly knowledge and tidings ... remember us with your

(Lord and keep us close to your heart.’ ¢+

Finally, let us note that tawassul in respect of the Prophets and saints takes various
forms, on which detailed commentaries can be found in theological treatises

(‘'v.change of destiny (bada

Article \ya

The divine decree as regards human destiny is of two types: @) a definitive and
unconditional destiny, which is not susceptible of any kind of alteration; and (b) an
open-ended and conditional destiny, which, in the absence of certain conditions, can

be altered, such that another destiny will replace it

Taking this into account, let us note that all groups in Islam regard badd' as a tenet of
the faith, even if not all actually use the term. But this quibbling over terms does not
detract from the

P: o4
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proposition itself, for what matters is the meaning of the essential content [of the
termjand not its name

The reality of badd' is founded upon two principles. The first is that God has absolute
power and authority over the whole of existence, and whenever He wills, He can
replace a given destiny with another one; both types of destiny mentioned above are
contained within His foreknowledge, and there can be no kind of alteration in respect
of His knowledge. Therefore, the first type of destiny does not in any way imply a
limitation of God’s power, such as would strip Him of the ability to change this destiny.
God, in contrast to the belief of the Jews that ‘the hand of God is tied’, has infinite

power; in the expression used by the Qur'an

.(Nay, His hands are spread out wide ... Sura al-M&'ida, v: s¢

In other words, God’s creativity and the actions deriving from His power are
continuous; and by the authority of the words: ‘Every day He is acting upon an affair’
(Sura al-Rahman, Iv:ya) God has not disengaged Himself from the work of creation,

rather, the process of creation is a continuous one

Imam Sadig comments as follows upon the above quoted verse wherein the Jews
claim that ‘the hand of God is tied’: ‘The Jews say that God has disengaged Himself
from the work of creation; He has nothing to do with such matters as increasing or
diminishing daily sustenance, the length of life, and so on. Denying this, God has said:
“Their hands are tied, and they are accursed for saying so. Nay, His hands are spread
out wide. He bestoweth as He will”” (Sura al-M3'ida, v:s¥) Then he adds: ‘Do they not
hear the words of God: “God effaceth what He will and establisheth (what He will}, and

(with Him is the Mother of the Book”.” (Sura al-Ra'd, Xiii:v4

The conclusion from the above points is as follows: Islamic belief is based on God’s
infinite power, absolute authority and perpetual creativity; God is capable, at any time
He so wishes, of bringing about a transformation in the things destined for man, such
as his life-span or his daily bread, causing one destined thing to replace another thing
previously destined, both things destined having been previously inscribed in the

.CUmm al-kitdb (¢‘Mother of the Book
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The second principle regarding badd' is that acts of supreme power and authority
issue from God; and when He brings about the replacement of one destiny for
another, it is not without wisdom and rectitude. Some of these changes of destiny are
brought about by man himself, who can— through his free will, his decisions and his

way of life—lay the groundwork for a change in his destiny

Let us suppose, for example, that a man does not accomplish his duties towards his
parents. Naturally, this shortcoming is improper and will have a detrimental impact
upon his destiny. Now if he should repent of his actions, and thereafter diligently
perform all of his responsibilities, he lays the foundations for a change in his destiny,

.opening himself to the grace expressed in the verse

(God effaceth what He will and establisheth what He will. (Sura al-Ra'd, xiii:r4

The inverse case can also be envisaged according to this principle. We shall now
:mention some of the many verses and sayings on this issue

Truly, God changeth not the condition of a people until they change that which is in .\
ttheir hearts. (Sura al-Ra'd, xiii:

And if the people of the townships had believed and kept from evil, surely We should .v
have opened for them blessings from the sky and from the earth. But they denied,
@nd so We seized them on account of what they used to earn. (Sura al-A'raf, vii:as

Suyuti writes in his Qur'anic commentary that Imam 'Ali asked the Prophet to .«
explain the verse ‘God effaceth what He will’. The Prophet responded: ‘I shall
enlighten your vision and that of my umma with the explanation of this verse. Giving
alms in the path of God, being virtuous towards one’s father and mother, performing
pious acts—(such deeds] transform misfortune into good fortune, prolong one’s life

@nd prevent a bad death.’(

Imam Bagqir said: ‘Respecting the ties of kinship purifies one’sacts and bestows . ¢
blessings upon one’s wealth; it also protects one against adversity, renders one’s
(final] reckoning easy, and pushes further away one’s death.’ (v
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Taking these two principles into account, it is clear that the concept of bada' pertains
to an evident aspect of Islamic belief. Leaving aside the question of the expression or
the term itself, all the schools of Islam are at one in accepting that meaning to which

the term refers

Finally, in order to clarify why this Islamic belief is expressed by the term ‘badd' Alldh’
we offer the following two points for consideration. Those who employ this term
follow the Prophet’s usage of it. Bukhari relates in his fahih that the Prophet said, in
regard to three persons suffering from the diseases of septacaemia, alopecia and
blindness: ‘God—Exalted and Glorified be He—has brought about [these diseases] in
order to try them [thereby]’ Then he related in detail the story of their lives, and
showed how it was that God, on account of their denial of His blessings removed from
two of these persons their previous good health and inflicted upon them diseases of

(their forefathers.(

This kind of usage [also] derives from the [linguistic] principle of resemblance and
from conventional modes of speech in the language of the Arabs. It is customary for a
person to say in Arabic, when he changes his mind about something, ‘bada-I7’, that is,
‘It has changed for me’. Religious leaders, wishing to speak the kind of language that
will be understood by those to whom their speech is addressed, have used this
expression in connection with God. It is worth mentioning in this regard that the
Qur'an repeatedly refers to such attributes as plotting, scheming, deceiving and
forgetting, in connection with God. But it is obvious that God’s majesty infinitely
transcends the possibility of perpetrating such actions—such as they are
conventionally understood by man, and in the forms that they take amongst human

:beings. The attributes mentioned above are given in connection with God as follows

(Lo, they plot a plot, and I plot a plot. (Sura al-®a3riq, Ixxxvi:\o—1#
(So they plotted a plot; and We plotted a plot. (Sura al-Naml, xxvii:s.

Lo, the hypocrites seek to deceive God, but it is He Who deceiveth them. Sura al-
(Nisd', iv:1 £y
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In any case, the scholars of Shi'ism, taking note of the impossibility of alteration in the
knowledge of God, have carried out extensive research into the use of the term bada',
which we cannot summarize here; students wishing to investigate the matter in detail

(should refer to the books noted below.(

Article 4
(The Return (Raj'a

In the Arabic language, raj'a means ‘return’; in Shi'i terminology it denotes the return
of a group of Muslims to this world after the appearance of the Mahdi and before the
Resurrection. Evidence for the possibility of such an occurence is forthcoming first and

:foremost from the Qur'an, which tells us, in the Sura al-Naml xxvii: Ar, Av

And the Day when We shall gather out of every nation a host of those who denied Our
...Revelations, and they will be setin array

And the Day when the trumpet will be blown, and all who are in the heavens and the
.earth will start in fear, except him whom God willeth. And all come unto Him humbled

As can be seen, the verses above speak of two days, the first of which turns one’s
attention to the second. As regards the first day, there is mention made of the revival
only of a particular group, whilst as regards the second day, the death of the whole of
mankind is mentioned; we observe, then, that the first day is other than the Day of

Resurrection

A comparison between these two verses in the Sura al-Naml reveals that the world is
awaiting two days, on one of which some, and on the other of which all, souls will be
revived. Sayings transmitted in the Shi'i tradition maintain that the first day pertains to

the period after the appearance of the Mahdi and before the Day of Resurrection

The return to life in this world of a group of righteous or wicked souls before the
Resurrection should not, then, give rise to astonishment, for in previous communities
,also there were groups who
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after their death, returned again to life, and after a time passed away for a second
dime.(y

The return of persons to life in this world does not conflict with reason, nor with
sources transmitted by tradition, for as we have seen, the Qur'an explicitly refers to
this return in respect of past communities, and there can be no better evidence than
this for upholding the possibility of this phenomenon. There are some who regard the
‘return’ to mean the same thing as ‘transmigration’ tandsukh); such an idea is utterly
baseless, for transmigration holds that a soul, after dying, regains its life anew, either
starting out from the embryonic state, or else by entering another body. The Return,
on the other hand, has nothing to do with either of these false ideas. The principal
authority for upholding the validity of the doctrine of the Return is derived from the
revival of the dead in past communities, and the bodily Resurrection on the Day of
Judgement; indeed, one might regard the Return as a minor foreshadowing of that

(ultimate Resurrection at which all without exception will be brought back to life

There is an extensive debate regarding raj'a, and detailed explanations of its different
aspects, in the Shi'i books of Qur'anic commentary, Hadith, and theology. In Shi'i
sources there are also transmitted sayings regarding this question that have the
highest degree of confirmation tawdtur); more than thirty Hadith scholars in over

(fifty books have transmitted such sayings.(x

Article yv.
Respect for the Companions

The companions and friends of the Prophet who believed in him and who derived
wisdom from his presence, receive from us, the Shi'a, an especial reverence, whether
they be amongst those martyred at the Battles of Badr, Uhud, Ahz&b and Hunayn, or
of those who remained alive after the passing away of the Prophet. All of them,
insofar as they were the companions of the Prophet and believed in him, deserve our
respect, and there is no true Muslim in the world that would speak badly of the

companions, or express unkind opinions about them; and should anyone claim that
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a group of ‘Muslims’ do in fact indulge in such criticisms, such claims would be
baseless

But alongside this issue there is another question which should be addressed without
prejudice, sentimentalism or bitterness: were all the companions equally just, pious
and devoid of sin? It is clear that seeing the Prophet and keeping his company,
despite being a great honour, cannot be seen as rendering a person immune from sin;
we cannot therefore regard all of the companions in exactly the same light, as being
all equally just, pious and shorn of all sinfulness. For, according to the testimony of the
Qur'an, in spite of their having the honour of being companions, they are divided into
different categories as regards faith and hypocrisy, and in respect of obedience and
disobedience to God and His Prophet. Taking due account of this differentiation, it
cannot be said that they are all as one, each one of them being as just and as pious as

the next

There is no doubt that the Qur'an has praised the companions on several occasions.(\)
For example, as regards those who made the oath of allegiance to the Prophet at the
time of the negotiations leading to the Treaty of Hudaybiyya, the Qur'an expresses

[the satisfaction [of God

God was well pleased with the believers when they swore allegiance to thee beneath
the tree ... Sura al-Fath, xlviii:\a

But this praise, their eliciting the good pleasure (rizwdn) of God, relates to them ‘when
they swore allegiance to thee’, and cannot thus be regarded as evidence of a
guarantee of rectitude and deliverance from faults for all of them for the rest of their
lives. For if one or more of them afterwards takes a wrong path, evidently, the
previous pleasure of God cannot be pointed to as evidence of their continuing piety or
of their being permanently devoid of faults: the rank and station of these companions
who elicited the pleasure of God is not higher than that of the Prophet about whom

the Qur'an says

If thou ascribe a partner to God thy work will fail and thou wilt indeed be among the
(losers. (Sura al-Zumar, Xxxix: £&
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This kind of verse expresses the virtue manifested by these persons in that particular
state, and of course, should they maintain such virtue until the end of their lives, they
would attain salvation

On the basis of what has been said, whenever we have definitive evidence from the
Qur'an, the Hadith or from history, of the deviation of a person or persons, one cannot
refute this evidence by reference to such instances of the kind of praise quoted

.above

By way of example, the Qur'an refers to some of the companions by the term fasiq,
thatis, a miscreant

If a miscreant brings you tidings, verify it ...Sura al-Hujurat, xlix:#) In another verse,
rreferring to one companion, we have

Is he who is a believer like him who is a miscreant? They are not alike. (Sura al-Sajda,

OXXXITENA

This individual, according to definite historical evidence, was Walid b. 'Ugba, one of
the companions of the Prophet, who despite having the double merit of being a
companion and of having made the Hijra with the earliest Muslims, was unable to
preserve his good name, and through having lied about the tribe of Banu Mustaliq,

.earned from God the title of fasiq

Taking due note of this verse and other similar ones, (1) and with regard also to those
hadiths in which certain companions are severely criticized,(x) and, likewise, taking
into account the historical evidence pertaining to certain companions.() one cannot
definitively regard all of the Prophet’s companions—whose number exceeds one

hundred thousand—as being equally just and pious

What is at issue here is whether we can justifiably regard all of the companions as
equally just; it is not a question of insulting them. Unfortunately, some people do not
distinguish between the two issues, and accuse those who oppose the notion of equal
justice in all the companions of falling into the error of insulting and criticizing the
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.companions

To conclude this discussion, we should like to stress that the Shi'a of the Imami school
do not believe that the respect we have for those who have had the privilege of
companionship with the
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Prophet should prevent us from objectively evaluating their actions. We hold that
association with the Prophet cannot on its own give rise to immunity from sin for the
rest of one’s life. The basis for this evaluation by the Shi'a is derived from Qur'anic
verses, sound hadiths, corroborated historical sources and from basic common sense

Article 1y
Love for the Prophet and his Family

The cultivation of love and affection for the Prophet and his family is one of the
principles of Islam, stressed by both the Qur'an and the Sunna. The Qur'an says in this
.connection

Say: If your fathers, and your sons, and your brethren, and your wives, and your tribe,
and the wealth ye have acquired, and your merchandise for which ye fear there will
be no sale, and dwellings ye desire, are dearer to you than God and His Messenger
and striving in His way: then wait till God bringeth His command to pass. God guideth

.not wrong-doing folk

(Sura al-Tawba, ix:vf)
:In another verse, it says

those who believe in him [the Prophet], and honour him, and help him, and follow the ...
dight which is sent down with him: they are the successful.Sura al-A'raf, vii:\av

In this verse God refers to the successful as having four special features: @) believing
in the Prophet; (b) honouring and revering him; () helping him; and «) following the
light ¢hat is, the Qur'an) that was revealed with him

Taking note of the fact that helping the Prophet comes third in this list, it is altogether
clear that honouring him, which is the same as venerating him, cannot be restricted in
time to the period of his life, just as believing in him, also mentioned in this verse,

.cannot have any such restriction

As regards loving his family, it suffices to note that the Qur'an establishes this as a
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‘reward’ that believers owe him for the fact of having received from him the prophetic
message (of course, itis
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.given in the form of a reward and is not a reward in the strict sense), saying

Say: I ask of you no reward for this, save loving kindness to kinsfolk. (Sura al-Shurd,

Xlii:yv

The principle of loving and honouring the Prophet is not only found in the Qur'an, it is
-also stressed in the hadiths, two of which we mention below

The Prophet said: ‘Not one of you is a believer until I am morebeloved unto him than .\
(his own children and all of mankind together.’

Another hadith says: ‘There are three things which show thatone has truly tasted .v
the food of faith: that there is nothing more beloved to one than God and His Prophet;
that being burned in the Fire is deemed preferable to forsaking his religion; that one

(oves and hates [only]for [the sake of | God.’ (¥

Loving the family of the Prophet has been stressed also in hadiths, some of which we
:mention below

The Prophet said: ‘A slave [of God] is not a believer unless Iam more beloved to him .\
than his own soul; and my descendants are more beloved to him than his own
(descendants; and my family is more beloved to him than his own family.’«¢

In another hadith, he says this as regards loving his descendants: ‘Whoever loves .y
(hem, loves God, and whoever hates them, hates God.’(¢

Up to now, we have been considering the reasons for the principle of loving the
Prophet and his descendants; now the following questions may be posed: @) What
benefit is derived for the umma from loving the Prophet and his descendants? (b) In

?what manner should the Prophet and his family be revered and loved

As regards the first question, let us recall that love for a person of perfect virtue is
itself a ladder leading one up to perfection; whenever someone loves a person with all
his heart, he makes an effort to emulate him, to do whatever would bring happiness

to that person, and to renounce whatever would grieve him
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It goes without saying that such a predisposition is a source of transformation,
keeping one continuously upon the path of obedience, and ever vigilant against sin.
One who verbally expresses love for a person, but whose actions oppose the beloved,
is devoid of true love. The following lines of poetry attributed to Imam Sadiq allude to

this point

.You disobey God while claiming to love Him; I swear by my soul, this is indeed bizarre
If the lover is truthful, he obeys the Beloved
(And from His path would never stray far.(\

Having brought to light some of the fruits of loving the Prophet and his family, we
must now address the question of the manner in which this love should be
manifested. Evidently, the substance of inward love cannot be completely deprived of
some outward radiance of that love in action; rather, one of the aims of affection is

thatin one’s speech and action there be a harmonious echo of that affection

There can be no doubt that one of the ways in which love of the Prophet and his family
radiates is through emulating them in action, as has been mentioned; but as for the
other modes of radiance of this state, they can be summed up as follows: Those who
express any speech or action that is universally understood as being a sign of such
love and is an honourable means of manifesting it, will be regarded as acting in
conformity with the principle of love of the Prophet, on condition that the means by

which the Prophet is revered be in accordance with the law and not in violation of it

Therefore, the honouring of the Prophet and his family, especially on such occasions
as their birthdays and the days commemorating their death, is one of the means by
which the love and esteem we have for their spiritual rank and station can be given
expression. Decorating the streets on the occasion of the birthday of the Prophet, the
lighting of candles, the flying of flags, the holding of religious gatherings for the sake
of recalling the virtues and excellences of the Holy Prophet or of his family— all these

,are to be counted as signs of love for these personages
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and channels through which this love flows. This affectionate means of glorifying the
Prophet on the occasion of his birthday is now a strongly established tradition among
.most, if not all Muslims

Diyar Bakri writes as follows: ‘The Muslims always celebrate the month in which the
Holy Prophet was born, honouring his birthday by holding celebrations, feeding and
giving alms to the poor, expressing great joy, telling the story of his birth: how many
wonders are brought for them at this timer () An identical description is given by

another scholar, by the name of Ahmad b. Muhammad

(Qastalldni in his book.(
Article yry
Mourning of Religious Leaders

From what has been said, the philosophy behind mourning the death of religious
leaders will be clear; for any kind of gathering held to commemorate the afflictions
and tribulations of these personages is an expression of love and affection for them.
If Jacob mourned for long years at the loss of his beloved Joseph.,x) weeping
profusely, the root of this emotion was the depth of the love he had for his son. In this
light one can more readily understand why those who bear love for the family of the
Prophet should weep and shed tears on the days commemorating their death. They

are but following the example of the Prophet Jacob

In principle, the establishment of gatherings for bereavement of dear ones goes back
to an action performed by the Prophet himself. When he noticed, after the Battle of
Uhud, that women were mourning the loss of their martyrs among the Ansar [the
Medinan ‘Helpers’ of the Prophet], he fell to thinking of the loss of his magnanimous
uncle, and said: ‘But nobody is crying for Hamza’¢s) When the companions of the
Prophet sensed that the Prophet’s wish was for his uncle to be mourned, they
instructed their wives to organize a session of mourning for him. The session took
place, and the Prophet, out of appreciation for this expression of compassion from the
mourners, made a prayer on their behalf: ‘May God have mercy on the Ansar’. Then
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(the leaders of the Ansar to tell their womenfolk to return to their homes.(

In addition, mourning for those martyred in the path of God has a ‘philosophical’
underpinning: maintaining the grandeur of such persons is a means of preserving
their school of thought, thereby upholding the perspective which is founded upon
sacrifice for the sake of religion, and upon the ideal of refusing to submit to
humiliation and disgrace. The logic of this perspective is summed up thus: ‘A red death
is better than a humiliating life. In every gathering of 'Ashurd', the tenth day of the
month of Muharram, commemorating the martyrdom of Imam Husayn, this logic is
revived, and entire nations have learnt and continue to learn a great lesson from his

supreme act of self-sacrifice

Article yvv
Preserving Sacred Monuments

Wise people all over the world make an effort to preserve the works of their
ancestors, protecting such monuments against decay, doing so in the name of their
‘cultural heritage’. They guard such works by spending large sums of money on what
they now call ‘national’ monuments, for such monuments act as a link connecting the
past to the present, giving an impetus to nations in their effort to trace out more
clearly the path towards advancement and progress. When such ancient monuments
pertain to the Prophets and saints, they have an influence over and above that of
simply reminding people of their past: they also enhance faith and orientation towards
these great individuals. Were such monuments not to exist, the spirit of doubt and
scepticism would, after some time, afflict the followers of the personages associated
with the monuments, causing them possibly to begin to question even the principles
of the faith. This might be said to be a contributory factor to the decline of religious
orientation in the West; today the very historical existence of Jesus is even being

disputed by some sceptics

The Muslims, on the other hand, have been able to proceed with dignity and honour in
this regard, having successfully
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preserved the sacred places connected with the Prophet and his descendants from
decay. They can claim that a holy personage was indeed selected to be a Prophet
over fourteen centuries ago; that he launched an extremely advanced programme of
social betterment; and brought about a profound spiritual and moral transformation,
from the effects of which people all over the world still benefit to this day. And there
can be no doubt whatsoever as regards the existence of this righteous individual and
the veritable transformation he initiated. For his birthplace, the places where he
prayed and worshipped, the very spot where he received his prophetic mission, the
places where he preached, the areas where he defended honourable people, and the
very material on which he wrote letters to the world leaders of his age, along with
hundreds of other relics and traces of his life—all have been kept intact with special
care as tangible, concrete signs of his presence. Taking note of the importance of this
principle, Muslims throughout the world have a duty to take all possible measures to

preserve these traces of his life

The points raised above can help to clarify the importance of preserving sacred
monuments from the point of view of social philosophy also. The Qur'an, incidentally,
along with other clear textual evidence from the Prophet’s life, confirms this principle.

:In certain verses, the Qur'an refers to ‘houses elevated by God’, as in the following

In houses which God hath allowed to be exalted, and in which His Name shall be
remembered, therein do offer praise to Him at morn and evening men whom neither
merchandise nor sale diverteth from remembrance of God and constancy in prayer,
and paying the poor due; who fear a day when hearts and eyes will be overturned ...

((Sura al-Nur, xxiv:ys—yv

It is clear that ‘houses’ in this verse does not mean ‘mosques’, for the two words are
clearly distinguished in the Qur'an, the ‘Sacred Mosque’ @l-Masjid al-Haram) being
other than the ‘Sacred House of God’ (Bayt Alldh al-Haram). According to hadiths, the
meaning of houses here is ‘houses of the Prophets’, especially those of the Prophet of
Islam and his pure progeny. Suyuti transmits a saying of Abu Bakr: ‘When this verse

was revealed to the
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Prophet, we were all in the mosque. A man rose and asked the Prophet: “Whose
houses are these?” The Prophet replied: “They are the houses of the Prophets.” Then I
rose and said: “Is the house of 'Ali and [Fatima] Zahrd’ also amongst these houses?”

(He said in reply: “Yes, it is amongst the best of them”’(

Now that the meaning of ‘houses’ has been clarified, we shall address what is meant
by their being ‘elevated’ (tarfi'). There are two possible meanings to consider. The first
is elevation in the sense of constructing and setting up; the Qur'an uses the word raf'

in this sense, as in the following verse

And when Abraham and Ishmael were raising (yarfa'u) the foundations of the House...
((Sura al-Baqgara, ii:yyv

Since the houses of the Prophets were already built, bringing such houses into being
cannot be intended here; instead, it can only mean the safeguarding of such houses
against ruin and desolation

The second meaning of elevation is in the sense of being sanctified and protected.
One understands that, in addition to preserving the houses against destruction, they
are protected against any kind of impurity that would be incompatible with their

sanctity

Therefore, it is incumbent upon Muslims to honour and preserve houses connected
with the Prophet, embracing this duty as a means of gaining proximity to him

In this regard, it would be of benefit to consider the verse concerning the
‘Companions of the Cave’ @shdb al-kahf), when their concealed spot was
discovered.(v) There were two groups who differed over the manner in which the spot
was to be honoured. One group said that a memorial to them should be built over
their graves, and the other group said that a mosque should be built over their graves.
The Qur'an refers to both of these proposals with approval. If these two opinions
were contrary to the principles of Islam they would have been related in the Qur'an in
quite a different tone, or they would have been criticized outright. The verse is as

follows
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they said: Build over them a building; their Lord knoweth best concerning them. Those
who won their point said: Verily we shall build a place of worship over them. (Sura al-
(Kahf, xviii:yy

These two verses—along with the deeply rooted history, starting from the time of the
Prophet and continuing to this day, of Muslims making every effort to preserve all
traces of the Prophet and to safeguard and honour houses connected with him and
his progeny—are clear testimony in themselves to the Islamic authenticity of the
principle in question. Therefore, the construction of graves for the Prophets, of
edifices connected with the Holy Prophet and his pure progeny, and the building of
mosques over or alongside their graves—all of these actions proceed from this

Islamic principle

Article yrf
Visiting Graves

Visiting the graves of Muslims, in particular, those of relatives and friends, is an
established practice in Islam, one which brings about definite positive effects. For
instance, the very witnessing of the stillness of the graveyard, coming to the place
where the light of life of human beings has been extinguished, is a moving experience
and contains a lesson for those willing to learn. Such persons may say to themselves:
This transient life, whose end is to lie hidden beneath shovels of earth, is not worth
wasting through unjust acts. They then might take a fresh look at their own lives and
reform their spiritual and mental attitudes. The Holy Prophet said: ‘Visit the graves, for

(ruly this will remind you of the Hereafter’«

In addition, the visiting of the graves of the great personages in our religion is a kind
of propagation both of the faith and of the holy sites. The attention paid by people to
the graves of these great souls strengthens the idea that it is the spirituality of these
great ones that gives rise to this desire, on the part of others, to visit their graves;
whilst those who possessed great power and wealth, but were devoid of spirituality,

are simply buried in the earth and nobody pays them any attention
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During the last days of his life, the Prophet went to the graveyard of Bagi' [in Medina],
and prayed for the forgiveness of those in the graves, and then said: ‘My Lord has
ordered me to come to the graveyard of Bagi' and to pray for forgiveness on behalf of
those buried there” Then he said, ‘When you visit them, say: [Greetings of ] Peace to
those residing in this graveyard, from the Muslims and the believers; may the mercy
of God be granted to those of us who have passed away and those who remain

(behind; and we shall, if God wills, be joining you.’ (\

In books of Hadith, visiting the graves of the saints and religious authorities is given as
a strongly recommended practice (mustahabb mu'akkad); and the Imams of the ahl
al-bayt always visited the grave of the Prophet and the graves of the Imams

preceding them, inviting their followers to do likewise

Article yvo
(Exaggeration (Ghuluw

The word ghuluw in the Arabic language means going beyond the limit. The Qur'an
-addresses the People of the Book thus

O People of the Book, do not exaggerate in your religion, nor utter anything
(concerning God save the truth. Sura al-Nisa', iv:1vy

They are criticised for ghuluw because they had made the rights of Jesus to exceed
the bounds of truth, by referring to him as God or as the son of God

After the death of the Prophet, certain groups likewise went beyond the bounds of
truth in respect of the Prophet and some of the members of the ahl al-bayt, ascribing
to them degrees of eminence that are the preserve of God alone. Thus, they were
given the name of ghali or ghdliydn [in Persian], as they had exceeded the bounds of

the truth

Shaykh Mufid says: ‘The ghdliydn are those who pretend to profess Islam, but who
regard Imam 'Ali and his children as having the properties of divinity and prophecy,
(@nd presenting them as having qualities which go beyond the bounds of the truth.’«x
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Alldma Maijlisi says: ‘Ghuluw in regard to the Prophet and the [religious] leaders'
applies if we name them God, or that in our prayers and our worship we see them as
partners with God, or that we see creation or our daily sustenance as being from
them, or that we believe that God has incarnated Himself ¢hulul) in them, or that we
say that they know the secrets of the unseen without [needing] inspiration from God,
or that we think of the Imams as [having the same rank as the] Prophet, or that we
presume that knowledge and recognition of the Imams renders us beyond the need

(for any kind of worship and absolves us of all religious responsibilities.”(\

Imam 'Ali and his pure progeny always sought to distance themselves from the
exaggerators, and even cursed them. Here we shall relate one sound hadith in which
Imam Sadig gives his followers the instruction: ‘Warn your youth about the
exaggerators, lest they ruin their religious beliefs, for truly the exaggerators are the
worst of God’s creatures; they try and belittle the majesty of God while claiming

(ordship for the slaves of God.’ (v

Their outward profession of Islam is thus valueless, and the religious authorities
regard them as disbelievers. Let us note that, despite the fact that we must guard
against the dangers of ghuluw, it must not be thought that all types of reverential
belief regarding the Prophet and the saints pertain to this aberration; we must, as
always, maintain circumspection and caution, and with the appropriate criteria, arrive

ata proper evaluation of the beliefs in question

(vi.traditions (hadith

Article \vs

In regard to their religious beliefs and legal rulings, the Imami Shi'i school makes use
of those hadiths of the Prophet that have been related by trustworthy and reliable
sources, whether these sources be in the books of the Shi'a or in those of the Sunnis.
Thus, one will find references in Shi'i books of jurisprudence to certain hadiths
transmitted by Sunni sources. dn the fourfold division of hadiths in the Shi'i

jurisprudential system, this type of


file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_176_1
file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_176_2
http://www.ghaemiyeh.com

p:\v#

al-Mailisi, Bihar al-anwar, vol. o, p. ¥&f fv -
Ibid., p. yso ¥f -v


http://www.ghaemiyeh.com

hadith is referred to as muwaththaq, ‘reliable’). This shows the baseless nature of
what certain hostile persons claim in regard to the Shi'a

The foundations of Shi'i jurisprudence are the Scripture, the Sunna, the intellect and
consensus (ijma"). The Sunna refers to the speech and actions of the ma'sumin, at the
head of whom stands the Prophet of Islam. Therefore, whenever a hadith is related
by a trustworthy person and it consists in a report of an action or saying of the
Prophet, it is considered as possessing credibility. The contents of the Shi'i books on
jurisprudence bear sufficient witness to this assertion, and it must be said that in this
respect there is no difference between the hadith books of the Shi‘a and the Sunnis; if
there is any discussion here it is over the means and criteria by which the reliability

.and credibility of the transmitters are established

Article yvv

Those hadiths and narrations of the inerrant Imams of the religion that have a sound
chain of transmission are considered by the Shi'a as religious proof-texts, on the basis
of which one must act, and in conformity with which one must make one’s fatwa
(‘religious decision’). The Imams of the ahl al-bayt were not mujtahids or muftis in the
current and conventional sense of these terms; for what they conveyed were so
many truths [on the basis of which the mujtahids and the muftis of later generations
arrive at their jurisprudential decisions]. These narrations have come down to us by

different paths, as described below

Transmission from the Prophet of God

The impeccable Imams (either directly or else through their great forefathers)
received and transmitted to others sayings of the Holy Prophet. This type of narration,
involving a given Imam, and going back from predecessor to predecessor to the
Prophet himself, is often to be encountered in Shi'i books. If all of these hadiths of the
ahl al-bayt reaching back to the Prophet were to be gathered together in one work,

Jthis would result in a major reference book
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a veritable treasure for scholars of hadith and jurisprudence in Islam. For these
narrations, deriving from such well established sources, would be unparalleled in the
field of hadith studies. We shall allude to one instance of this kind of hadith, which
might stand forth as altogether exemplary, and which goes by the name of silsila al-
dhahab ¢chain of gold’>—and which is regarded, in terms of its blessings, as a
veritable jewel in the treasury of those lovers of literature and promoters of culture in

[the Samanian dynasty [and elsewhere

The venerable Shaykh faduq, in his Kitab al-tawhid, relates the following narration by
Abu Ialt al-Harawi. ‘I was travelling through Nish&bur with Imam 'Ali b. Mus& al-Riz&
when a group of hadith scholars from that city, including Muhammad b. Rafi', Ahmad
b.Harb, Yahyd b. Yahyd&, Ishdq b. R&hawiyya and other seekers after knowledge, took
the mount of the Imam and exclaimed: “We implore thee, by the rights of your pure
forefathers, to relate to us some saying that you have heard from your father.” The
Imam put forth his head from his carriage and said: “My father, al-'Abd al-i8lih Mus&
b. Ja'far told me: My father, al-Sadiq Ja'far b. Muhammad told me: My father, Abu

Ja'far Muhammad b. 'Ali

Bagir 'ilm al-anbiyd' [the full title of Imam Bagqir, lit. ‘He who splits open the knowledge
brought by the Prophets’] told me: My father, 'Ali b. al-Husayn Sayyid al-'Abidin told
me: My father, Sayyid Shabdb Ahl al-Janna [lit. ‘Lord of the youths of Paradise’] al-
Husayn told me: My father, 'Ali b. Abi Talib, said: I heard the Prophet say: I heard
Gabriel say: I heard God—Glorified be His Majesty+—say: L3 ildha illa'Lah ¢There is no
god except God’) is My fortress; so whoever enters My fortress will be safe from My

wrath”’a

Transmission from the Book of 'Ali

Imam 'Ali was a companion of the Holy Prophet throughout his Prophetic mission, thus
benefiting from the grace of being able to record many sayings of the Prophet in a
book (in fact, the Prophet dictated certain things to 'Ali). The special features of this
book, which remained with his family, after his martyrdom, have been described by

the Imams of the ahl al-bayt. Imam Sadiq
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said: ‘The length of this book is seventy cubits, and it was written by the hand of 'Ali b.
Abi Talib at the dictation of the Prophet of God; and everything which the people need
(is described therein’(

It should be said that this book was handed down from generation to generation in
the family of Imam 'Ali, and there are frequent references to it in the sayings of Imam
Bagir and Imam Sadiq, and the book itself was shown to certain of their companions.
Even today, some of the hadiths contained in this book are to be found in the Shi'i
collections of hadith, especially the book Wasa'il al-Shi'a [by Muhammad Hasan Hurr

al-"Amili

Divine Inspiration

The sciences of the Imams of the ahl al-bayt have yet another source, which is given
the name ‘inspiration’dlhdm). Inspiration is not the exclusive preserve of the
Prophets; rather, history shows that certain eminent and saintly personages have
also been graced with this gift. Despite not being Prophets, these individuals were
inspired with knowledge of certain secrets of the hidden world. The Qur'an bears
witness to some of these individuals; for example, we have the companion of Moses

:@l-Khizr) by whom he was taught various sciences, as is said

unto whom [al-Khizr] We had given mercy from us, and had taught him knowledge ...
(from our presence. (Sura al-Kahf, xviii: ¢#

We also have the following, in respect of one of the helpers of Solomon (Asif b.
:(Barkhiyd

(One with whom was knowledge of the Book said ... (Sura al-Naml, xxvii: ¢.

Such persons did not obtain their knowledge in the ordinary way; rather, in the
expression used by the Qur'an, they have what is called 'ilm laduni ¢knowledge
through [divine] presence’), as in the verse cited above, ‘We had taught him a

’ (knowledge from our presence (‘allamndhu min ladunna 'ilman

p:va
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Therefore, the fact of not being a Prophet does not prevent certain exalted individuals
from having the possibility of receiving inspiration from God. In hadiths related by
both branches of Islam, this type of person is referred to as muhaddath [lit. ‘one who
is spoken to’], that is, one who, despite not being a Prophet, is addressed by the

angels

Bukh&ri relates in his fahih the following hadith from the Prophet: ‘Verily there were
before you, from amongst the People of Israel, persons to whom the angels) spoke,
(without their being Prophets.’(

Thus, it can be understood how the Imams of the ahl al-bayt, in addition to being the
source of authority for the umma in regard to the exposition of spiritual sciences and
religious rulings, also received inspiration from God, answering thereby certain
questions that could not be answered by reference to the hadiths of the Prophet or

(the book of Imam "Ali.«v

Article yvA

The hadiths of the Prophet, and his Sunna generally, are considered, together with
the Qur'an, as primary sources of the system of Muslim belief and jurisprudence.
After the passing away of the Prophet, a group of Muslims, under the pressure of the
powers of the government of the time, neglected to write down the prophetic hadiths;
but fortunately, the followers of the Imams of the ahl al-bayt vigilantly took up the
task of recording these hadiths. In previous articles we have already mentioned the
fact that a section of the hadiths of the Imams of the ahl al-bayt go back in fact to the

Prophet himself

Throughout history, those trained in the school of thought of the ahl al-bayt have
compiled voluminous collections of hadith, which are mentioned in the category of
works known as kutub rijal [lit. ‘books of the men’ i.e. those who transmitted hadiths;.
Large collections of hadith were compiled, especially in the fth).th and sth/th
centuries, on the basis of books written in the time of the Imams, by their students; to
this day, these collections remain pivotal as regards the religious beliefs and rulings of

the
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:Shi'a. Below we mention some of the titles and authors of these books
.@l-Usul min al-kafi »» volumes), by Muhammad b. Ya'qub alKulayni . ¥ya/a¢. .

Man la yahzuruhu’l-fagih (v volumes), by Muhammad b. 'Ali b. Babawayh, known as .¥
(Shaykh Taduq . ¥v1 /A3

Tahdhib al-usul (v volumes), by Muhammad b. Hasan al-Tusi, known as Shaykh Tusi v
((d.y¥As/a40

al-Istibsar (¢ volumes), by Shaykh Tusi also .

These works constituted the second series of hadith collections brought together by
the Shi'a up to the rth/y-th and sth/y1th centuries. As already mentioned, in the very
time of the Imams, that is, the vnd/ath and vrd/ath centuries, there were collections,
known as the primary collections, which contained ‘The Four Hundred Articles’ @l-
usul al-arba'umi'a) (1) the contents of which were to be transferred into the second

series of collections

Since the science of Hadith literature has always been given serious attention by the
Shi'a, there also appeared in the \\th, \wvth and yvth/\ath centuries a further set of
collections, of which Bihdr al-anwar (by Muhammad Bagqir al-Majlisi), Wasa'il al-Shi'a
(by Muhammad Hasan Hurr al-'Amili) and al-W&fi (Muhammad Muhsin Fayz al-

K3shéni) are deservedly the most famous

It is clear that the Shi'a do not act according to just any hadith. In the field of belief,
the narrations of ordinary individuals, or those that are contrary to the Qur'an or the
Sunna, will definitely not be accepted as proof-texts. Likewise, the existence of
narrations in the hadith books is not necessarily a reason for trusting the author of
those books; rather, the hadiths recounted in such books are divided by the scholars
of Shi'ism cited above into four categories: sahih (‘sound’), hasan (¢good”),
muwaththaq (¢reliable’), and za'if (‘weak’), each category having its own particular
rules and criteria, the detailed explanation of which can be found in the science of

Hadith studies
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(vii. jurisprudential reasoning (ijtihad
Article yrq

In the previous sections we alluded to the fourfold bases of Shi'i jurisprudence, that is,
the Qur'an, the Sunna, intellect and consensus. The act of deducing specific religious
rulings from these principles, in accordance with particular conditions clarified in the

.(science of jurisprudence, is called ijtihdd (‘applied reasoning

Insofar as the Shari'a of Islam is the last religious law to be revealed—with no further
such dispensations coming after its promulgation—it must of necessity respond to all
of the needs of mankind, in both the individual and collective domain. The Muslims of
the Prophet’s epoch, taking due note of the perfection and comprehensiveness of
Islam, considered the Prophet’s life as a model to be followed as scrupulously as
possible in their own lives, such that in all the affairs of their lives they fixed their gaze

.upon the commands and prohibitions ordained by God and His Prophet

From another point of view, it cannot be denied that since not all phenomena and
events can have been encountered in this early epoch, and since continuous
transformations in lifestyles have brought about phenomena that were altogether
new, there has been a constant need for appropriate religious rulings to deal with the
new situations. Taking this into account, it will be seen that keeping open the door of
ijtihdd for the jurisprudents throughout the course of Islamic history was a real
necessity. Could it be conceived that Islam, this perfect and comprehensive religion,
should remain silent in the face of new conditions, and leave mankind bewildered and

?rudderless in the turbulent sea-changes of history

We know that the scholars of jurisprudence divide ijtihdd into two categories:
unrestricted ijtihdd, on the one hand, and ijtihdd within a specific madhhab, on the
other. For example, when one applies ijtihdd within the framework of the Hanafi
madhhab, one will attempt to address the question in hand according to the
perspective of Abu Hanifa, and this will be termed ijtihdd within a madhhab. But when

a mujtahid, one who exercises ijtihdd, does not
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confine himself to the method of a given individual or within the framework of a
specific system of figh, applying himself instead to the principial sources of
jurisprudence—whether the outcome is in accord with a given system or not—this is

referred to as unrestricted ijtihdd

Unfortunately, from the year ssa/1vvs, the door of unrestricted ijtihdd has been closed
to the scholars of the Sunnis;) so ijtihdd has been confined within the delimited
jurisprudential systems, this naturally resulting in a restriction of the scope of truth-

seeking and open-minded inference from the divine sources of jurisprudence

The jurisprudents of Shi'ism, basing themselves on the Qur'an, the Sunna, consensus
and intellect, have always conducted ijtihdd, and their efforts to arrive at religious
truths and sciences have not been restricted by anything other than these religious
sources. Thus, the scholars of this madhhab, by virtue of this living and deeply rooted
tradition of ijtihdd, have developed a comprehensive system of figh, one which can
adapt to the different and changing needs of human society; and they have
assembled a veritable treasury of scholarly knowledge. A major factor making for this
living and self-regenerative system of Shi'i jurisprudence is the prohibition of
following taglid) a dead muijtahid: one can only follow a living mujtahid who has his

finger on the pulse of the social conditions of his time

Shi'i figh is in accord with the other schools of law on a great number of issues; the
book of Shaykh Tusi, al-Khilaf, bears witness to this fact. It is only in minor furu' ()
that one finds a difference of opinion with one or other of the four schools, or with the
jurists of the epoch preceding these four schools. It is in respect of a series of such
furu' that the Shi'i figh has a distinctive approach; we shall allude to some of these in
the following Articles. For it is sometimes imagined that these special furu' have no
religious grounds, or that they are opposed to the Qur'an or the Sunna, whereas the

very opposite is in fact the case

P: VAV

Ahmad b. ‘Ali al-Magrizi, al-Mawa'iz wa'l-i'tibar bi dhikr al-khitat wa’l-athar .»s. -\


file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_183_1
file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_183_2
http://www.ghaemiyeh.com

(Bulag, yvyv./\aev), vol. v, p. ree

Translator's note: The word far (pl. furti), which literally means 'branch’, in this .oy -
context means 'detail, and is juxtaposed with asl (pl. usab), which literally means 'root'
’and also signifies ‘principle


http://www.ghaemiyeh.com

Article yv¢.

The Sunna of the Holy Prophet has been recorded and transmitted by a group of his
companions for future generations; his speech, his declarations and his actions are all
so many divine evidences and are to be followed. Therefore, if a companion should
relate a saying of the Prophet, and the requisite conditions of verification are fulfilled,

itis to be accepted and acted upon accordingly

Likewise, should a companion shed light on the meaning of some word in the Qur'an,
or relate some event relevant to the age in which the prophetic mission was being
accomplished, or some other matter, his narration is to be accepted, once the

requisite conditions of verification are fulfilled

But if a companion mentions some opinion or inference of his own in respect either of
a Qur'anic verse or a hadith, or if some saying of his is transmitted and it is not clear
whether this is a saying of the Prophet or his own opinion, then this will not be
regarded as an evidence, since the opinion of one mujtahid does not carry any
evidential weight for other mujtahids. Thus, when it comes to acting on the basis of
these sayings, one must distinguish carefully between those statements of a
companion pertaining to his own ijtihdd and opinion, on the one hand, and those
statements which relate the sayings of the Prophet, on the other. The Imami Shi'a act
on those statements of the companions which relate some aspect of the Sunna of the

Prophet

Article vy

It is incumbent upon each Muslim to attain certainty in respect of those principles in
which he has faith. It is not permitted to follow others without being certain of these
principles oneself. Insofar as these principles of faith are few in number, and the
intellect has access to clear evidence regarding each of them, the attainment of
certainty in respect of these essential theological principles will be straightforward for
most persons. But the applications of these principles, along with the different juristic

rulings, are of a more voluminous nature, knowledge of which presupposes
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extensive preliminary study, such as is beyond the scope of most people. Thus, the
majority of people, according to the dictates of human nature and the opinion of the
wise alike, must refer to the mujtahids and scholars for guidance as regards the

rulings of the Shari'a, and thereby accomplish correctly their religious obligations

In principle, man is a knowing agent, that is, his actions are based on a foundation of
knowledge; should he gain knowledge himself, so much the better, but failing this, he
receives help from the knowledge of others. Here we must note carefully that
following a fully qualified mujtahid is an expression of the principle of referring to a
specialist, and as such, has nothing to do with the fanatical and unthinking ‘following’

.of the kind that flows from nationalism, racism or other forms of extremism

vii.some contested legal rulings

The religion of Islam is composed of belief (knowledge of reality’), and law
(‘commands and prohibitions”); these two elements are also expressed as usul al-din
¢principles of religion’) and furu' al-din (‘details of religion’). In the discussions above,
we have tried to show the rational basis of some of the fundamental Shi'i beliefs, and
we have explained the Shi'i perspective on the means of establishing the credibility of
the hadiths of the Prophet and the ahl al-bayt. Now it is necessary to allude briefly to
the juristic method of the Shi'a, and to call attention to some of the issues in their

jurisprudence which evince a distinctively Shi'i perspective

Article y¢y
(‘Ablution Wuzu

We are all aware that the ablution (wuzu') is one of the pre-requisites of performing
.the saldt prayer. We read in the Sura al-M3'ida (v

O ye who believe, when ye rise up for prayer, wash your faces, and your hands up to
the elbows, and wipe your heads and your feet up to the ankles

P: AD
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In the first sentence, ‘wash your faces, and your hands up to the elbows,” the word
aydiy used here is the plural of yad, meaning ‘hand’. Now, in the first place, this word
in the Arabic language is used in different ways: sometimes it refers only to the
fingers of the hand, sometimes it means the fingers up to the wrists, sometimes it
means the fingers up to the elbow, and finally, sometimes it means the whole arm,
from the fingertips right up to the shoulder. Secondly, the part of the hands that must
be washed for the ablution extends from the fingers to the elbow, as the Qur'an says,
clarifying the precise region to be washed, up to the elbows. Thus, the word i3, in the
phrase ‘ild'l-marafiq’ ¢up to the elbows”), clarifies the part of the arms to be washed,
not how the arms are to be washed (for example, from the elbow downwards or from
the hand downwards). Rather, the manner of washing is to be connected with the
customs and traditions of the people; now, the most common way of cleaning
something is to do so from the top downwards. For instance, if a doctor were to order
that the leg of a sick person be washed from the knee, it would be washed from the
knee downwards, not inversely, from the foot to the knee. Thus, the Imami Shi'a
believe that in the ablution, the face and the arms should be washed from up down,

.and not the other way around

Another contested issue is that of wetting the feet in the ablution. According to Shi'i
figh, the feet are to be wiped with water and not washed; the reason for this, in brief,
is that the verse quoted indicates that the one wishing to pray has to perform two
duties in respect of the ablution: the first is to wash (ghusl) the face and the arms; and
the second is to wipe (mash) the head and the feet. This becomes clear upon
comparing the two sentences of the verse: ‘Wash your faces, and your hands up to
the elbows’ and ‘wipe your heads, and your feet up to the ankles... ” Were we to
present these two sentences to an Arabic-speaker, who was not aware of any
particular juristic opinions on the matter, he would say without hesitation that,
according to this verse, our duty is to wash our face and arms, and to wipe our heads

and our feet

As regards grammatical principles, the word arjulakum (‘your feet’) must follow the
:word ru’usikum both of which are to be wiped
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one cannot refer the word arjulakum back to the act of washing by making it follow
the word aydiyakum ¢your hands’). Thus, it is necessary to conclude that as between
the word arjulakum and aydiyakum there is the obstructing sentence, ‘so wipe your
heads’, so there can be no conjunction between the two in terms of the principles of
Arabic language; any attempt to make such a conjunction will lead to an erroneous

meaning being attached to the verse

It might also be noted in passing that whether we adopt one or the other of the two
possible readings of the verse, the reading of jarr or that of nasb, the meaning
remains the same, the word arjulakum still being ruled over by the property

(pertaining to ru’usikum.(

Verified narrations from the Imams of the ahl al-bayt indicate that the ablution is
made up of two parts: two ‘washings’ and two ‘wipings’. Imam Bagqir, in the course of
.describing the ablution performed by the Prophet relates that he wiped his feet

It is worth noting that it is not just the Imams of the ahl al-bayt who performed this
act of wiping of the feet; a group of companions and Muslims of the second
generation also did the same. But for various reasons that are detailed and
commented upon in books of figh, a number of Muslims among the Sunnis replaced

the act of wiping with that of washing the feet

Article yev
Prostration in Prayer

The Shi'a are of the belief that, in the saldt prayer, one must make the prostration on
the earth, or on whatever may be on it, so long as the material on the ground not be
made out of a substance that can be worn or eaten; prostration on anything else,
when one has the choice, is not considered correct. This matter has been made clear
in @ hadith that the Sunnis also record in their books: ‘The earth @l-arz) has been
made for me a place of prostration (masjid) (v) and a means of purification ¢ahur).’ )
The word tahur, which envisages the tayammum, () shows that what is meant by al-

arzinthe saying is the natural substance of the earth, stone and the like
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letter lam, indicating that it is governed by a preposition, in this case, the preposition
bi, which governs ru’dsikum, as in the construction bi ru’tsikum; the reading of nasb,
the ordinary reading of the verse, is to have the word arjulakum in the accusative
case, mansub, that is with a fatha @n 'a") after the lam

Translator's note: The word masjid, commonly translated as ‘mosque’, literally .o -v
means a place where one prostrates, being derived from the word sajada, to
prostrate

al-Bukhari, Sahih, vol. v, p. 4y, Kitab al-tayammum, hadith no. v .of -

Translator's note: The tayammum refers to the use of earth or a stone for .o -
Jpurification in the ablution, when no water is available
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Imam Sadiq said: ‘The prostration is allowed only on the earth, or on what grows from
(the earth, except that which can be eaten or worn’

It was the general practice of the Muslims at the time of the Prophet to make their
prostration on the ground of the mosque, which was covered by gravel and sand.
During hot weather, when making the prostration on hot stones was difficult, they
used to take up some gravel in their hands, hold it until it cooled, and then, when the
time for prayer came, they would place that handful of gravel before them and make
the prostration on it. The companion, Jabir b. 'Abd Alldh al-Ansdri said: ‘I was praying
the noon prayer with the Prophet; I had a handful of gravel that I was moving from
one hand to the other until it cooled, and made the prostration on it when the time for

(prayer came.’ (¥

One of the Prophet’s companions was avoiding getting his forehead rubbed into the
earth; the Prophet said to him: ‘Make your forehead dusty with earth?’ () Likewise, if
someone were by chance to prostrate upon a part of the cloth of his turban, the

(Prophet would take the material away from underneath the forehead.(r

These hadiths all bear witness to the fact that at the time of the Prophet it was
incumbent on the Muslims to make prostration upon the earth or stone, and they did
not prostrate on carpets, cloth or even the material of their turbans. But it was later
revealed to the Prophet that prostration could also be made on mats of straw and
reed, and many narrations indicate that the Prophet did prostrate on such

(materials.

Of course, in times of necessity, some companions used to prostrate on part of their
clothes, as Anas b. Mdlik says: ‘We used to pray with the Prophet. Whenever one of us
was prevented from prostrating on the earth, he would prostrate upon part of his

(turban or on a part of his clothes.’¢

Therefore, the Shi'a have always felt themselves bound to maintain the principle of
prostrating only upon the earth and what grows naturally from it, that is, reed, straw
and the like, while avoiding any substances that are either worn or eaten. If they insist
upon prostrating only upon such surfaces, it is for these reasons. It would indeed be
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advantageous for all mosques in the world
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where Muslims pray to be built in such a manner that enables the followers of all the
madhhabs of Islam to accomplish their respective duties in an appropriate and
dignified manner

In conclusion, we should not omit to mention the following point: stones and earth are
‘prostrated upon’ (masjudun alayhi) and not ‘prostrated to’ (masjudun lahw); for it is
sometimes wrongly supposed that the Shi'a actually prostrate to their stones! In
truth, like all Muslims, prostration is solely to God. Our humility and effacement before
the divine presence is given outward expression by this act of placing the forehead on
the earth, while in the heart one says: ‘Where is this dust, and where is the Lord of the

"\Worlds

Article yer
Times of Prayer

It is incumbent upon every Muslim to pray five times a day, at times prescribed by the
Qur'an and the Sunna: from noon to sunset is the period for the zuhr and 'asr prayers;
from sunset to the late night is the period for the maghrib and 'ishd' prayers; and from

first light to sunrise is the time for the fajr prayer

The Shi'a believe that in the period between noon and sunset, both the zuhr and the
'asr prayers can be prayed together, the first four units of prayer pertaining to zuhr
and the second set of four to 'asr. Therefore, one is allowed to pray these two sets of
prayers any time within the prescribed period, without necessarily having to pray
each separately, at the preferred time; however, it is better to separate the two and

(pray each at the preferred time, as we shall explain below.(

Imam B&qir said: ‘When the sun begins to decline, the time for the zuhr and the 'asr
(begins; and when the sun sets, the time for the maghrib and the 'ishd' begins.’«x

Imam Sadiq said: ‘When the sun reaches its height, the time for both the zuhr and the
'asr prayers begins, except that the zuhr prayer must be said before the 'asr. You are
(@ble to perform the prayers any time before the sun sets.’«
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The preferred time of the zuhr prayer is from the moment the sun begins to .5y -\
decline to the time that the shadow of an indicator of a sun-dial is as long as the
indicator itself; the preferred time of the ‘asr prayer is until the shadow of the
indicator is twice as long as the indicator

al-'"Amili, Wasa'il al-Shr'a, vol. v, ch. £, narration no. y v -y

Ibid.,vol.v, ch. ¥, narration no. ¥ s¥ -»
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Imam B&qir relates that the Prophet used to pray the zuhr and the 'asr prayers
(together, without there being any reason or special circumstances for doing so.(\

In principle, the permissibility of joining the two prayers together is agreed upon, in
certain circumstances, by all schools of figh. On the days of Arafat and Muzdalifa
[during the Hajj], all are agreed that the two prayers of zuhr and 'asr, as well as
maghrib and 'ishd', can be joined together; likewise, a majority of the Sunnis accept
the joining of the prayers when travelling. What distinguishes the Shi'a from the other
schools is that they go one step further. Based on the reasons given above—and
despite upholding the principle that it is preferable to pray the prayers separately and
at their respective, specific times—they accept the permissibility of joining the
prayers together in an unconditional manner. The wisdom of this position, as is
evident in the hadiths brought forth in this regard, derives from the principle of
making the religion of Islam easy to practise for the Muslims. For the Prophet himself,
ONn numerous occasions, in the absence of any reason (such as travelling or sickness,
and so on), prayed the two prayers together in order to make the burden of the
religion light for his community, allowing him who so wishes to pray the prayers

together, and him who so wishes to pray them separately

In his Iahih, Muslim relates: ‘The Messenger of God prayed the zuhr and the 'asr
together, and the maghrib and the 'ishd' together, without his being a traveller or in
(fear [of being attacked by the enemy in war-time].’«x

The wisdom of this position is revealed in certain narrations; in one such we read:
‘“The Prophet joined together the zuhr and the 'asr, and the maghrib and the 'ishd'.
When asked about this, he said: I did this lest my community find hardship [in the

(performance of the obligatory duties of Islam]’«

There are more than twenty-one narrations in the collections of sound hadiths that
pertain to the Prophet’s joining together of the two sets of prayers, some of them
relate to times of travel, others to times of sickness, stormy weather and times when
one is not travelling. The wisdom behind this practice, as seen above, derives from the

principle of avoiding hardship and making the


file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_190_1
file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_190_2
file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_190_3
http://www.ghaemiyeh.com

p:ya.

Ibid.,vol.v, ch. £, narration no. ¢ o -\
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"whilst at home
See the commentary of Zargani on the Muwatta’ of Imam Malik on the joining .sv -

together of the two prayers whilst at home and journeying, Muhammad b. ‘Abd al-

Baqgi al-Zargani, Sharh Zargani (Cairo,n.d.), p. vaf
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duties of religion easy to accomplish. It is on this principle that the Shi'i school have
made it permissible to join the two sets of prayer together in an unconditional
manner. The way the two prayers are joined is just the same as the way in which they
are joined, for all Muslims, when travelling and at the occasions of Arafat and

[Muzdalifa [during the Hajj

It is sometimes thought that the reason for joining the two prayers together is that
the zuhr prayer be prayed at the last possible time (within the preferred period, that
is, when the shadow of the sun-dial’s pointer is the same length as itself), and that the
'asr be then prayed at the very beginning of its preferred time. In such a way, the one
praying will be able to pray each prayer within the preferred time, the one at the end
of its period and the other at the beginning of its period. But such an idea contradicts
the meaning of the narrations. For, as has been said, the way in which the prayers are
to be joined is the way they are joined by all Muslims at Arafat and Muzdalifa. In other
words, at Arafat, both the zuhr and the 'asr are prayed together at the time of zuhr,
and at Muzdalifa, both the maghrib and the 'ishd' are prayed together at the time of
'ishd'.(1) Thus, for one who would join the two sets of prayers, it is this mode of joining
the prayers performed by the Prophet that must be carried out; one cannot pray one
prayer at the end of its preferred period and then the other at the beginning of its

preferred period

In some of the narrations, the wisdom of joining the prayers is presented in terms of
the ease and comfort of the community, in others in terms of relief of difficulty; the
principal point is that the one who prays should be allowed to decide for himself
whether to join the two sets of prayers together, for the sake of relieving him of any
difficulty. Also, one should note, on the basis of this explanation of the joining together
of prayers, that the Prophet did not bring something new, insofar as a mode of joining
the prayers was already permitted, even prior to his own action of joining the prayers:
every Muslim could pray the zuhr at the end of its period and the 'asr at the beginning

of its period

The fugahd' [jurists] of Shi'ism have written extensively on this matter, and those
interested can consult their treatises of figh
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Translator's note: It is the principle of joining the two sets of prayers that is .sA -
being stressed here; according to Shi'i figh, it is preferable, if the two evening prayers
are to be joined, that they be prayed at the time of maghrib, not 'isha', although it is

permissible to join them at the time of 'isha' also
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Article yv¢o

Temporary Marriage (Mut'a) Shi'i figh, on the foundations of the guidance provided by
the Qur'an and Sunna, considers two types of marriage as being valid: ‘permanent
marriage’ which needs no comment, and ‘temporary marriage’ or mut'a, which can be

.commented on as follows

A man and a woman who are not prevented by religious reasons (such as being
related by blood or in terms of a common foster-mother) from marrying one another
can, after agreeing upon a dowry and for a specified period of time, enter into
wedlock; and after the elapse of the specified time, they separate from one another,
without there being any need for the formalities of divorce. If in the meantime they
have any offspring, these children are licit and are entitled to receive inheritance from
both parents. After the specified period of time has elapsed, the woman must observe
the period of 'idda (seclusion) as prescribed in the Shari'a; and if pregnant, she must
wait until after the birth of the baby, and then she has the right to marry another man

Temporary marriage is, in essence, at one with permanent marriage, and all the rules
pertaining to the latter apply to the former. However, there are certain important
differences between the two, and these can be summarized as follows: @) the
specification of a period of time in the case of temporary marriage, and (b) the
absence of any need to pay alimony at the end of the specified period of a temporary

.marriage

Since Islam is the final and most comprehensive religion, it must provide a solution for
crises relating to sexuality. Let us take, for example, the case of a young man living
away from his own country, either studying or else trying to find work, and he does
not have the means to enter into a permanent marriage. What should he do? He has
to choose one of the following three options: either exert self-control and deprive
himself of sexual pleasure; or enter into illicit affairs with immoral women; or make
use of the possibility of temporary marriage, according to strict conditions, with a

virtuous lady

Itis clear that there is no fourth option for such a person
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Needless to say, we do not mean to imply that temporary marriage only applies in
such circumstances; only that this kind of situation indicates well the religious wisdom
(behind the rule.\

It should be noted also that in the systems of figh of other schools of Islam a type of
permanent marriage is allowed which, in reality, is but a form of temporary marriage:
this is a marriage in which a man and woman marry, but either one or both of them
know that after a certain time they must be divorced and separate from each other.
The permissibility of such a marriage is equivalent to the permissibility of temporary

marriage; only the names differ

The Qur'an and Sunna alike indicate the religious validity of temporary marriage. The
:Qur'an says

And those [women] from whom ye seek satisfaction [by marrying them], give unto
them their portions as a duty ... Sura al-Nisd', iv:v¢

Nearly all commentators of the Qur'an are in agreement that this verse relates to
temporary marriage. In principle, there is no doubt that such marriage was permitted
in [early] Islam; if there is any disagreement, it is over the question of whether the
ruling that allowed temporary marriage had been abrogated or not. Narrations from
both Shi'i and Sunni sources show that this ruling had not been abrogated by the
Qur'an or by the Prophet, but that it was prohibited for certain reasons in the time of
the second caliph ['Umar]. From the very words of the caliph in which he makes his
judgement on the matter, it is clear that the practice was both permitted and current
in the time of the Prophet, and indicates that his prohibition of it is based only on his
own opinion. His words were as follows: ‘O people, three things were current in the
time of the Prophet which I now forbid and prohibit, and I punish [whosoever
practises them]: temporary marriage, marriage during Hajj, and the exhortation
hayya 'ald khayri’l-'amal [“hasten unto the best act,” said as part of the call to

(prayer]’(

It is strange that to this day the caliph’s prohibition as regards the first and last issues
has remained in place, but marriage during Hajj—contrary to the caliph’s wish—is
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being practised by all Muslims. The meaning of marriage during Hajj is that a pilgrim
to the Ka'ba, during the period between his performance of 'Umra
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Translator's note: See Appendix II on temporary marriage written by S.H. Nasr in 54 -
Allama Tabataba'r's Shiite Islam
Ala' al-Din al-Qushaji, Sharh tajrid al-i tigad (Tabriz, y¥:v/\AQ), P. £5F v+ —¥
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and the rites of the Hajj, leaves the state of ihrdm [the “pilgrimstate’], thus rendering
permissible those things that are prohibited in the state of ihram

Clear evidence of the fact that the Prophet had never banned temporary marriage is
also provided by the following narration. Bukhari relates that 'Imran b. Hasin said:
‘The verse relating to temporary marriage was revealed; at the time of the Prophet
we used to practise it. No verse banning it was ever revealed, nor did the Prophet
ever prohibit it in his lifetime. Then, a man said what he wanted in regard to it from his
own opinion.’(1) The reference here is to the prohibition promulgated by the second

caliph

Article y¢s
Folding Hands in Prayer

The folding of hands in front by one who is praying is considered an innovation (bid'a)
and is forbidden in Imami figh. Imam 'Ali said: “The Muslim should not fold his hands in
front of him while praying, standing before God; [for, should he do so] he would be like

(the disbelieving fire-worshippers.’«x

Abu Hamid al-Sd'adi, a great companion, reported in front of a group of other
companions—including such figures as Abu Hurayra, Sahl S3'adi, Abu Usayd Sd'adi,
Abu Qutdada, Harith b. Rub'i and Muhammad b. Muslima—the precise manner in which
the Prophet prayed, naming all the most subtle as well as the most basic
recommended practices; but he said nothing about such a practice as the folding of

(one’s hands in front of one.«

Itis clear, then, that if the Prophet had prayed in such a manner, even occasionally, he
[Abu Ha3mid al-S&'adi) would have mentioned it, or at least, those present would have
done so. Similar hadiths to this one have been transmitted to us from Imam Sadiq,

(through Hammad b. 'isd, and are recorded in our books of Hadith.c¢

We can also usefully take note of the hadith of Sahl b. Sa'd which tells us, implicitly,
that the folding of the hands in the prayer came about after the Prophet’s death. He
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ordered to do so’() —if this action were ordered by the Prophet, the order would
have been explicitly connected to him

Article yev

Optional Congregational Prayer during Ramadan (Tarawih) The tardwih prayer is
considered by some followers of the Prophet to be a recommended practice. In Shi'i
figh, it is recommended that one perform one thousand units of prayer during the
nights of the month of Ramadan. But performing these prayers in congregation is
considered to be an innovation, for these prayers should be said individually in the
mosque, or better still, at home. Zayd b. Thabit relates that praying at one’s home is
better than praying at the mosque, except for the obligatory prayers, the
performance of which in congregation, at the mosque, is deemed mustahabb

((‘recommended’).«x

Imam B&qir said: ‘Those prayers which are mustahabb [as opposed to those which
are wajib, ‘obligatory’, namely, the five daily prayers] cannot be performed in
congregation; every kind of innovation is a source of straying, and leads to the Fire.’ ()
Imam Rizd also mentions in his treatise, which is concerned with doctrines and
practices, that mustahabb prayers cannot be performed in congregation, and if they

@re,itisabid'a.ce

As is clear from the unfolding of the history of the congregational tardwih prayer,
which is current today among the Sunnis, it has been given religious status by ijtihdd
operating on the basis of personal opinion; so it is given by the Sunnis the label bid'a
hasana (‘a good innovation’). Those wishing to research this point further can consult

(the books mentioned in the note below.

Article yea
(The Tax of One-Fifth (Khums

All the fugahad' of Islam are of the belief that spoils obtained in war should be divided
amongst the warriors, but a fifth of all spoils is to be given for certain other purposes,
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And know that whatever ye take as spoils of war, then verily, a fifth thereof is for God,
and for the Messenger, and for the kinsmen, and orphans, and for the needy and the
(wayfarer ... (Sura al-Anfal, viii: £

The fugahd' of Shi'ism differ from those of other schools in that the latter regard this
fifth’ (khums) as being confined to spoils of war, and do not believe in giving over this
share in any other circumstances, arguing that this verse relates only to spoils of war.

But this position is incorrect, from two points of view

Firstly, in the Arabic language, anything that one obtains without having worked for it,
is referred to as ghanima, and the word is not restricted in its application only to the
ghanima obtained in war. As Ibn Manzur says: ‘Al-ghunm is the obtaining of a thing
without [having had toj toil [for it]’() The Qur'an also brings in this word when

.describing the blessings of Paradise

(With God are plenteous spoils ...Sura al-Nisd', iv: af

In principle, ghanima should be seen in contrast with ghardma indemnity). When
someone is forced to pay an indemnity or reparation in the form of a sum of money,
this will be called a ghardma; if one receives the profit thereof, it will be called a

ghanima

Therefore, there is no reason for restricting the import of this verse to the spoils of
war alone, nor can one make such a restriction simply on account of the verse being
revealed after the Battle of Badr. The law of the khums applies universally to profits

made, and is not confined to the circumstances in which the verse was revealed

Secondly, certain narrations make it clear that the Prophet made the khums tax
obligatory in respect of all types of profit. A group from the tribe of 'Abd al-Qays came
to the Prophet and said: ‘Between us and you there is the forbidding barrier of the
polytheists, and it is only during the sacred months that we are able to come close to
you. Make clear to us some orders which, if acted upon, will lead us to Paradise,
orders that we can invite others to act on also.” The Prophet said: ‘I give you the order

of iman (faith),” then he proceeded to explain iman: ‘To bear witness that
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See Lisan al-arab, under the word ghanam; a similar meaning is given by Ibn .A. -1
Athir in his al-Nihaya, and by al-Firtizabadi in his Qamus allugha. Translator's note:
.The books referred to here are classical Arabic lexicons
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there is no god but God, to establish prayer, to give the poor-due, and to give one-
fifth of your profits (maghnam).’() It is obvious that the meaning of maghnam in this
hadith does not pertain to spoils of war, for the tribe in question lived in a place from
which they could not easily make contact with the Prophet since, out of fear of the
polytheists, they could not reach Medina, except during the sacred months. Such
persons as these, surrounded as they were by the polytheists, did not have the power
to fight them, and thus could not have given one-fifth of the spoils of war resulting

therefrom

Also, there are narrations related of the Imams of the ahl albayt that show very
explicitly the necessity of paying a tax of one-fifth on all profits, such that there is no
(room for ambiguity on this issue.(x

These are some branches of figh in relation to which the Shi'a have a particular
perspective and mode of application. Of course, the points over which the Shi'a differ
with other schools are not limited to those which we have mentioned. For example,
there are also differences of opinion on such matters as legacy and inheritance.()
But, in addition to taking into account the universal principles and rules that are held in
common by the Shi'a and the Sunnis, a close comparative analysis of figh, with special
emphasis upon the lofty and verified perspectives of the family of the Revelation [that

is, the ahl al-bayt], can help to reduce the gap between the Shi'a and the Sunnis

Article y¢a
The Shi'i Contribution to Islamic Civilization

The civilization of Islam owes its success to the ceaseless efforts of the Muslim umma.
Many different peoples all over the world were fused into one community by the
power of faith and belief, and exerted every effort in the cause of the lofty ideals of
Islam. As a result, a glorious civilization was established, one to which human society

will forever be indebted

The Shi'a played an effective part in the establishment of this brilliant civilization. It
suffices to turn the pages of the books on
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There are certain differences between the two schools of jurisprudence as . av -y
regards the legal force of testamentary wills in which legacies are bequeathed to
stipulated heirs. Also, 'awl and ta‘sib are disallowed in the rulings of Shi'i figh and the
difficulties attendant upon these two cases (which pertain to the amount of a legacy
that is left over after the proportions stipulated by the Shari'a have been allotted to
their respective heirs) are resolved in a different way, as has been explained in the
books of figh
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Islamic civilization and learning to see the degree to which the names of great Shi'i
luminaries shine forth. In literature and the literary sciences, for example, the
foundations were laid by Imam 'Ali, and then developed by his disciple, Abu'l-Aswad
Du'ali, after whom there came other Shi'i personalities, mostly living in Iraq, such as:
Mazani .veaasy), Ibn Sukayt «d.vef/aon), Abu Ishdg Nahwy @ companion of Imam
Kazim), Khalil b. Ahmad Fardhi, author of the book al-'Ayn «.\v.vaA#), Ibn Durayd,
author of al-Jumhura d.¥yarr), I&hib b. 'Abb&d, author of al-Muhit d.¥As/a45)—these
and hundreds of other Shi'i writers, who were the veritable repositories for their times

.of the literary sciences of philology, grammar, etymology, poetry and prosody

In the science of Qur'anic exegesis tafsir), the first commentators after the Holy
Prophet were Imam 'Ali, the Imams of the ahl al-bayt and 'Abd Alldh b. 'Abbds
d.sasa%), and then their disciples. And throughout the course of fourteen centuries
they have written hundreds of commentaries on the Qur'an from different angles. We
can see the detailed history of this science, as it was developed by the Shi'i exegetes,

in the introduction of alTibyan by Shaykh Tusi

In the science of Hadith, we note that the Shi'a preceded all other groups in Islam.
During the period when the first caliphs prohibited the writing down of hadiths, the
Shi'a were already recording the Sunna of the Prophet both by way of writing and
through their discourses. In this connection we ought to mention 'Abd Alldh b. Abi
R&fi', Rabi'a b. Sami', 'Ali b. Abi Réfi', companions of Imam 'Ali, and then the many
individuals among the disciples of Imam Sajjad (Ali b. al-Husayn), Imam Bagir and
Imam Sadiq. The expansion of the science of Hadith in the period of Imam Sadiq
reached such a point that Hasan b. 'Ali al-Washshd' said: ‘I saw nine hundred
muhaddiths in the mosque of Kufa, all of them recounting thus: “Ja'far b. Muhammad

([alSadiq]reported ...’ (\

In the domain of figh, the most outstanding mujtahids were trained in the school of
the Imams of the ahl al-bayt: Abdn b. Taghallub d.y¢\ver), Zardra b. Alyin d.vs.vsv),
Muhammad b. Muslim .1+ vsv), Tafw8n b. Yahy3 Bijilli, author of thirty

P:YaA
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books .v\./Ave); and hundreds of other highly capable and learned scholars, such as
Shaykh Mufid, Sayyid Murtaza, Shaykh Tusi, Ibn Idris, Muhaqgiq al-Hilli, 'Alldma Hilli,
who have all left behind precious works as testimony to their knowledge and learning

It was not only in such domains of knowledge that the Shi'a contributed in such a
dedicated way; they have also made worthy and profound contributions to other
branches of knowledge, such as history, biography, science, poetry and literature. It

would not be possible to name all of these figures in a book such as this

What has been mentioned so far pertains to the transmitted (naqgli) sciences; but in
the intellectual (‘aqli) sciences, such as theology and philosophy also, the Shi'a excel,
given the great value placed on the role of the intellect in Shi'ism. Assisted by the
inspired sayings of Imam 'Ali and his inerrant progeny, the Shi'a have exerted
themselves intellectually to the utmost in the endeavour to clarify Islamic beliefs. The
Islamic world has been graced with Shi'i theologians of the most distinguished calibre
and philosophers of the highest rank; and Shi'i theological perspectives have
produced one of the most brilliant schools of theology in Islam, which, in addition to
making use of the primary sources of the Qur'an and Sunna, has also taken full

advantage of the intellect and human wisdom

One of the foundations of a scientific civilization is knowledge of the natural world and
its laws; and in the time of Imam Sadiq, one of his disciples by the name of J&bir b.
Hayydn attained such a degree of knowledge in the sciences of nature that he is
today regarded as the founding father of the science of chemistry. And in the science
of geography, Ahmad b. Abi Ya'qub, known as alYa'qubi «d.xa./a.y) was the first
‘geographer’, who travelled throughout the length and breadth of the Islamic world

and wrote the book al-Baladén

These diverse efforts by so many learned members of the Shi'i community have
continued from the very first Islamic century through to our own times; so much so
that today there are a great number of seminaries, colleges and universities that

have been

p:as
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established all over the world that continue to serve the cause of knowledge and
learning for the good of all mankind

What we have said here has been but a brief allusion to the part played by Shi'ism in
the cultivation of Islamic science and civilization; to gain a more complete picture, the
(reader should refer to the many books on this subject.\

Article vo.
A Plea for Muslim Unity

The Imami Shi'a do not regard differences in juristic details as undermining Islamic
brotherhood or as precluding the solidarity of the Muslims as a unified community.
They believe that by engaging in scholarly debate, in a calm atmosphere, many of the
intellectual and jurisprudential differences and difficulties can be resolved. In
principle, human society is characterized by the fact that there will always be
differences of opinion. Closing the door of intellectual debate and enquiry to the
intelligentsia causes the swift demise of knowledge and learning, for it cannot but
erode intellectual thought and reflection. Our great predecessors, in all ages, tried
always to illuminate and assimilate the eternal and unchanging truths through
intellectual and religious debate; and, as regards action, they attempted always to

.uphold and enhance the unity, the solidarity and the integrity of the Muslim umma

p:Y.-

Ibn al-Nadim, al-Fihrist (Cairo, n.d); al-Najashi, Rijal; Shaykh Muhammad b..As -
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wa’l-nihal, Part ¢


file:///E:/NARM-AFZAR-ARSHEV/data/15829/AKS BARNAMEH/#content_note_200_1
http://www.ghaemiyeh.com

Notes

Translator's Foreword

The Arabic commentary is entitled Mafahim al-Qur'an Qom, y¢yr/14ay); and the .
Persian commentary, Manshur-i javid-i Qur'an (Qom, yaAr-44). His biography of the
Prophet has been translated into English under the title, The Message—The Holy
Prophet of Allah (Tehran, n.d) and his biography of Imam 'Ali, Furtgh-i vilayat (Tehran,

AvvA Sh/va44) is currently being translated into English

Shi‘ism was the officially adopted creed of the Safavids who established their rule .v
over Iranina.v/e-y; the large-scale adoption of Shi‘ism by the hitherto predominantly
Sunni population of the country dates from this time. See R.M. Savory, Iran under the
Safavids (London, vaA+) and S.H. Nasr, 'Religion in Safavid Persia’, Iranian Studies, v

(VAV¥), PP. YV\—A?

See the following articles by S.H. Nasr on this important confluence of different .v
streams of thought in the world of Iranian Shi‘ism: 'Spiritual Movements, Philosophy
and Theology in the Safavid Period', in The Cambridge History of Iran, vol. ¢, The
Timurid and Safavid Periods, ed. P. Jackson and L. Lockhart (Cambridge, 1aA), pp. s65-
ay; “The School of Ispahan’, in MM. Sharif, ed., A History of Muslim Philosophy
(Wiesbaden, 145#), vol. v, pp. a:¥-ry; ‘The Metaphysics of Sadr al-Din Shirazi and
Islamic Philosophy in Qajar Iran', in CE. Bosworth and C. Hillenbrand, eds, Qajar Iran
(Edinburgh, vaAv), pp. yvv—aA. See also H. Dabashi, “Mir Damad and the Founding of the

School of Isfahan',in S.H. Nasr

P: Y
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and O. Leaman, eds, History of Islamic Philosophy (London, 1445), vol. 1, pp. sav—sv¢
A few examples of specific in-depth studies may be usefully referred to here ¢

a) As regards the philosophical and mystical aspects of Shi'ism, we have the excellent
studies by H. Corbin, especially his magisterial work En Islam iranien (Paris, yavy—vy), ¥
vols, the first of which is devoted entirely to exploring these aspects of the Twelver
Shi'i tradition in general; and M A. Amir-Moezzi, The Divine Guide in Early Shi'ism: The

.(Sources of Esotericism in Islam, trans. D. Streight (Albany, N.Y ., 1aa¥

b) On the plane of popular piety, the work by Mahmoud Ayoub, Redemptive Suffering
in Islam (The Hague, \ava) is a revealing study of a central dimension of Shi'i
devotional life, the commemoration of the martyrdom of the grandson of the Prophet,

the third Imam, Husayn b. ‘Ali

¢) On Shi'i messianic ideals, AA. Sachedina's Islamic Messianism: The Idea of the
Mahdi in Twelver Shi'ism (New York, yaav) is a useful, if somewhat controversial,
theoretical complement to the historical work by Jassim Hussain on the same theme,

.(The Occultation of the Twelfth Imam (London, yaAy

d) Etan Kohlberg's Belief and Law in Imami Shi‘ism (Aldershot, ya41) offers a very
useful overview of doctrinal and legal themes, many of which figure in the present
book

e) In terms of history, S.H.M. Jafri’s The Origins and Early Development of Shi'a Islam
(Beirut, vava) gives a good overview of both the doctrinal and historical roots of the
tradition

fy Farhad Daftary's comprehensive study, The Isma'‘ilis: Their History and Doctrines
(Cambridge, 144.), makes a major contribution to the contemporary understanding of
the Isma‘il branch of Shi‘ism

@) The Fatimids and their Traditions of Learning by Heinz Halm (London, yaav) offers
an illuminating insight into the rich intellectual traditions inaugurated by the Fatimid
dynasty in Egypt, including such abiding scholarly institutions as the al-Azhar in Cairo


http://www.ghaemiyeh.com

See the concise but informative Shiism by Heinz Halm (Edinburgh, 14a1). The two .o
anthologies of original texts selected from Shi‘i traditions of discourse, together with
contemporary scholarly articles on these traditions, compiled and edited by S.H. Nasr,
H. Dabashi and SV.R. Nasr, are also extremely valuable contributions: Shi‘ism:

Doctrines, Thought and

p:Y-Y
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Spirituality (Albany, N.Y., vasm) and Expectations of the Millennium: Shi‘ism in History
((Albany, N.Y., yaA4

The books published in recent years by the Muhammadi Trust in London go some .¢
way towards filling this lacuna in Western languages; see for example the translation
of the classic Shi'i text (often referred to below in the current work), Kitab al-irshad:
The Book of Guidance, by Shaykh Mufid, trans. IL.K.A. Howard (London, 1aA\); MR. al-
Muzaffar, The Faith of Shia Islam (London, yaAr); and A Manual of Islamic Beliefs and
Practices (n ¥ vols.), trans. and ed. K. Sadiqg and AM. Naqvi (London 144., 1a4y). Also
important in this connection is ‘Allamah S.M H. Tabataba'r's Shi'ite Islam. trans. and ed.
S.H. Nasr (Albany, N.Y., vavo). As regards the Isma'ili tradition, a similar role is being
played by The Institute of Ismaili Studies in London, among whose publications the
following three works should be noted: Nasir Khusraw, Knowledge and Liberation, a
new edition and English translation of Gushayish wa Rahayish, by F.M. Hunzai
(London, vaaa); Nasir al-Din Tusi, Contemplation and Action, a new edition and English
translation of Sayr wa Sullk, by S.J. Badakhchani (London, 14aA), and AR. Lalani, Early

.(Shi'i Thought: The Teachings of Imam Muhammad al-Bagir (London, ¥ ..

This seminal figure of the vth/vth century will be frequently referred to in the .v
present book

See in this connection the important recent work, offering a fresh interpretation of .A
the earliest sources on the subject, by W. Madelung, The Succession to Muhammad: A
.(Study of the Early Caliphate (Cambridge, 1aav

See Daftary, The Isma‘lis, pp. ¥v-4., oa+--ar, for a good account of the process by .4
which these groups crystallized

We can discount, for our present purposes, the Kaysaniyya, those who believed .».
that the fourth Imam, after Husayn b. ‘Ali, was another son of 'Ali b. Abi Talib, namely,
Muhammad b. al-Hanafiyya, whose mother was not Fatima, and who was therefore
not a descendant of the Prophet. The movement was soon absorbed within the
developing Shi'i tradition, but it remains important because of its connection with the
earliest expression of certain key Shi'i themes, such as messianism and occultation.
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See Halm, Shiism, pp. v#—¥ ., for a concise account of this movement

See for more details the article ‘al-Zaidiya’ by R. Strothmann in Encyclopaedia of .1\
Islam,ist ed.,vol. ¥, pp. yvas—A,and R B. Serjeant, “The

p:y.v
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Zaydis”,in AJ. Arberry, ed., Religion in the Middle East (Cambridge, va#4), vol. v, pp. YAs-

Yo

We are referring here to the larger of the two principal branches within the Isma‘ili .y
community, the Nizaris; for details on the smaller branch, the Musta‘li Tayyibis or
whom the Imam is in concealment (satr), and who are consequently led by a da‘

.mutlag, or ‘supreme summoner"), see Daftary, The Isma‘lis, ch. »

Translator's note: The term ahl al-bayt “People of the Household") signifies, in the .yv
first place, the five persons deemed to belong to the Prophet's household during his
own life, namely, himself, his daughter Fatima, his cousin and son-in-law, 'All, and
their two sons, Hasan and Husayn; in the second place, the Imams descended from
them. It also designates the school of thought associated with Shi‘ism. See Article 4y
below where the author discusses the term in relation to the key Qur'anic verse (Sura

al-Ahzab, XXXIII:xv) in which the term is mentioned

Chapter One: The Worldview of Islam

In Islamic narrations, such persons are referred to as muhaddath (those who have .»
been addressed"); this will be explained below. [Translator's note: see also the
explanation of this term in the article “The Term “Muhaddath” in Twelver Shrism', in

[ Kohlberg, Belief and Law, v, pp. va-fv

The purification of the soul from all sin and defilement gives rise to certain kinds of .v
inspiration, some of which can also be regarded as means of knowledge

The sending forth of Messengers, the specifying of their inheritors, the revival of the »
.dead—all of these are manifestations of divine activity

Truly God possesses two evidences which He has imposed upon mankind: an‘ ¥
outward evidence and an inward evidence. The outward one comprises the
Messengers, the Prophets and the Imams; and the inward one is the intellect.' al-

Kulayni, al-Usul min al-kafT (Beirut, y¢.1/1aA+),vol. v, p. \#

See also, in this connection, Stira al-Bagara, II: y. ¥ and yr4, and Sdra Al Imran, III: f4 .o
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and \¢#; for further information, see the books of Qur’anic commentary and theology,
such as ‘Allama Tabataba'l, al-Mizan Beirut, \va¥/\av¥), vol. v, p. vy

p:y-¥
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Nahj al-balagha, compiled by al-Sharif al-Radi (Qom, yvas/14vs), Saying no. \a. ¢
Shaykh Saduq, Kitab al-tawhid (Qom, yraA/1ava), ch. ov, hadith no. s v

Ahmad b. Hanbal, Musnad (Cairo, n.d.), vol. v, p. of; Muhammad al-Bukhari, sahih A
(Cairo, yrvanaav-sa) vol. v, Kitab al-jum‘a, ch. vy, hadith no. v, p. var

Translator's note: At this point, we are translating the term gala wa gadar as 'divine 4
predestination’, as the phrase has this meaning in Persian, even though in the original
Arabic the two words have different connotations, gada pertaining to the divine
decree, and gadar to the ‘measuring out of what is decreed. This distinction will be
brought out below, when the author deals more fully with the whole issue of

predestination, see Article eAff

Nahj al-balagha, Letter no.xa .+

Hurr al-Amili, Wasa'il al-Shra Beirut, y¢-¥/1aAY), vol. v, Ch.(\Y), p. FYF 1)
Ibid.,ch.f,p.f.v.yv. Ibid vy

Chapter Two: General Beliefs

Shaykh Saduq, Kitab al-tawhid, ch. ¥, hadith no. r .\

Translator's note: The Siira al-Ikhlas, CXII:\-¥, reads: "Say: He is God, the One. God, .
the eternally Besought of all. He begets not, nor was begotten. And there is none like
".unto Him

Sadr al-Din al-Shirazi, al-Asfar al-arba‘a (Beirut, v¢-Y/1aAY), vol. &, p. ¥ ¥
Cited by Shaykh Saduq in Kitab al-tawhid, ch. vy, hadith no.y ¢

Nahj al-balagha, sermon 1. Some erroneously refer to this point of view by the term .»
musattila sa theological term referring to those who strip God of all attributes and
qualities], whereas in fact this term applies to one who denies that the positive [divine]
attributes pertain to the Essence of God; and from this point of view, one is compelled
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to empty, as it were, and thus deprive the Essence of God of all ontological attributes
and perfections. This erroneous position has nothing to do with the conception of the
oneness of the attributes with the Essence; rather, this conception of identity, even

while affirming the attribution

p:y-0
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to God of positive qualities, is also utterly devoid of the errors of several early thinkers
who held that the attributes were additional to the Essence

We shall return to the subject of human freedom in the discussion on divine justice .
(@dl

Translator's note: The author seems to be implying the following idea, or principle of .v
theodicy: since God is both absolute reality and infinite goodness, all that stems from
Him cannot but be both real and good; evil is grasped in this light as a transient and
thus relatively unreal phenomenon, one which acquires its appearance of reality only
from its capacity to negate reality/goodness: that which negates reality can thus be

'grasped as ‘unreal’, hence the statement, 'evil does not really enter into existence

See Siura al-An'am, vi:vs—vA A

See Sura Yunus, X:\A, and Sdra al-Furgan, XXV:s. .. See, among others, Sura al- .4
Baqgara, y\v:vy; Sdra Ibrahim, XIV:.; Stra Saba', XXXIV:»; Sdra al-Zumar, XXXIX;
Stra Fussilat, XII:4

Translator's note: The Arabic here is ‘fa’l-mudabbirati amran? The reference, . 1\
according to most interpretations, is to the angels

Translator's note: The author is referring here to the late medieval Christian . vy
practice of selling 'indulgences’, one of the key issues provoking Martin Luther's
protests against the Church, and thus an important element in the Protestant

Reformation

Translator's note: This distinction may also be viewed in terms of cataphatic . v
(positive) and apophatic (negative) theology. One should not confuse the author's
distinction between jamal and jalal with another commonly encountered form which
this distinction takes, that is, the divine attributes of wrath, rigour and power on the
one hand, subsumed under jalal; and the attributes of mercy, gentleness and love on

the other, subsumed under the category of jamal

Translator's note: One might also mention in this connection Stra Fussilat, XLI:av: .1¢
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We shall show them Our signs on the horizons and in their souls until it becomes clear
to them that He is the Truth

.(Shaykh Saduq, Kitab al-tawhid, ch. 1., hadith no.@& .\
Ibid.,ch. 4, hadith no. s ¢

Ibid.,ch. 4, hadith no.a .vv

al-Kulaynr, al-Ustl min al-kafi, vol. v, p. y+4 .\A

Nahj al-balagha, Sermon no. \af .14

Shaykh Saduq, Kitab al-tawhid, ch. »., hadithno. v .x.

p:y.#
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Nahj al-balagha, Sermon no. yva .y

Translator's note: In Islamic religious sciences, nagl knowledge, that is, knowledge .vv
transmitted by tradition, is contrasted with ‘agli knowledge, that knowledge to which
the intellect has direct access

See in this regard also Sura al-Ra'd, XIII, v; al-Sajda, XXXII, f; alAfraf, vii, of .yv
.(Shaykh Saduq, Kitab al-tawhid («ch. #v, hadith no.(\v), footnote \ .vf

Translator's note: The term 'adliyya refers to both the Shi‘i and the Mu'tazili schools .vs
which stress justice as one of their key theological principles

Translator's note: The author is alluding here to classical Ash'arite theology, . vs
according to which: That is just which God does, and it is just because He does it

The following explanation by the sage Nasir al-Din TusI, in his Tajrid al-i'tigad . vv
(Sidon, yrav/1are), concerns this intellectual proof: 'If the means of proving good and
evil were restricted to those means provided by religious rulings alone, the good and
evil of acts would, in a general manner, cease to have any meaning, since they could
be proved neither by intellectual nor by religious means.' (Magsad v, fagl v, mas’ala 1)
Translator's note: This can be commented upon as follows: religious rulings on what is
good or evil are in accordance with the principles of good and evil; and these
principles in turn are discernible by the intellect. If the intellect were intrinsically
incapable of this discernment, then the principles of good and evil become
meaningless, being unprovable either by the intellect or religion: an act commanded
by God would then be 'good' not because it is an expression of the universal principle

.of goodness, but only because it has been commanded by God

Translator's note: The question dialectically posed to himself by the author is . ya
intended to probe the implications of the principle of the intelligibility of good and evil:
if God's actions were to be evaluated in terms of the said principle, by being, as it
were, ‘accountable’ to a higher principle—one that is posited by the human intellect—
would it not be tantamount to subordinating God to man? The author's response is
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intended to show that the question is ill-posed, since the supposition that God could
perform an evil act is grasped as an impossibility by the intellect: it is an innate
function of the intellect to discern the infinite wisdom and, thus, the unimpeachable
goodness of God, from whom all principles—spiritual, intellectual and moral—are

derived

p:Y.v
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Translator's note: ‘Proof’ here translates the Arabic hujja, which has the combined .v4
meanings of proof, evidence and argument; in other words, the totality of the self-
evident truth of the divine message, against which no sane or rational person can

have a counter-argument or an excuse for failing to submit thereto

Nahj al-balagha, saying no. vav .
Shaykh Saduq, Kitab al-tawhid, ch. #., hadith no. vA; Nahj albalagha, Saying no. asx .x

Ahmad b. Zakariya b. Faris, Muqayis al-lugha (Cairo, n.d.), vol. s, pp. #*, ar. See also .»v
Raghib al-Isfahani, al-Mufridat fi gharib al-Quran (Cairo, yrvf/14.%), on the two terms
.gada' and gadar

al-Kulayni, al-Usdl min al-kafi, vol. 1, p. voa. vf. al-Majlisi, Bihar al-anwar (Beirut, .yv
VF¥/19AY), VOl o, p. 4%. ¥o. Shaykh Saduq, Kitab al-tawhid, ch. 4, hadith no. A. v¢. Nahj al-
balagha, Sermon no. yfr

One who followed this procedure was Qaysar, the Roman Emperor. See al-TabarT's xv
Ta’rikh al-rusul wa’l-muluk Beirut, v¢-A/aAY), vol. ¥, p. vf., for the events of the sixth
year after the Hijra

Of course, divine revelation to the Prophet was not restricted to that brought about .¥a
by the angel of revelation; there are other modes of revelation, as mentioned in Sdra
al-Shu'ara’, XLII:»y, and which was addressed in Article vA above

For a reference to this, see Rashid Rida, al-Wahy al-Muhammadi Beirut, 1f:£/14A0), ¥4
p. ¢

Translator's note: We would prefer to translate the Arabic term ‘isma as ‘inerrancy’ .s.
in contrast to what one increasingly finds as its translation, the word “infallibility’.
Neither English word, however, fully conveys the sense of this important concept. One
needs to understand also its literal meaning, that of ‘protection’, implicitly, against sin
and deviation; thus also ‘impeccability' (from Latin: im = not, peccare = to sin). Because
of the inadequacy of the English translations it is better to retain the Arabic both as
regards this word and its derivative, ma'sum, the passive form, meaning one who has
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been rendered inerrantimpeccable by God; this being, as will be seen below, an
attribute of the Prophets and, according to the Shi‘a, of the Imams of the ahl al-bayt

Nasir al-Din TusI, Tajrid al-i'tigad, magsad £, mas’ala \ .\

The judgement of wisdom in this regard is clear. Therefore, some of the reports .fy
concerning the Prophet Job, relating to his undergoing

pP: YA
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the trial of various repulsive diseases, are not only in direct contradiction with the
decisive judgement of the intellect, but also stand in opposition to various sayings of
the Imams. Imam Sadiq relates on the authority of his illustrious forefathers: ‘The
Prophet Job, throughout his illness, emitted no bad odour, nor did he become in any
way ugly, nor did his body release any pus, blood or other substance such as might
repel people. It is ever thus in the way of God for His Prophets and saints [never to be
a source of repulsion for their people]. People distanced themselves from Job because
of his poverty and his apparent weakness, but they were unaware of his lofty station
in the divine proximity.' (Shaykh Saduq, al-Khisal (Qom, y¢.¥/1aAY), vol. v, hadith no. y.v,

p. ¥ +). Naturally, any report that gives rise to an opposite view is unacceptable

Sayyid Murtada, Tanzih al-anbiya (Tabriz, yva./\avy); Fakhr alDin Razi, Ismat al- . ¢v
anbiya', Jeddah, v¢.v/14A#); Sobhani, Mafahim al-Qur'an, vol. » (section on the 'isma of
.(the Prophets

al-Majlisi, Bihar al-anwar Beirut, v¢.y/vaAY) vol. v, p. Yy ¥

Imam Ali says, as regards such people: ‘In relation to Heaven, such people are as .fo
those who have beheld it, and benefit from its graces; in relation to Hell, they are as
those who have beheld it, and are undergoing its punishment.! Nahj al-balagha,

Sermon no. yay

Then she pointed to him. They said: How can we talk to one who is in the cradle, a .¥¢
young boy? He spoke: Lo! I am the slave of Allah. He hath given me the Scripture and
(hath appointed me a Prophet. (Sura Maryam, XIX:va

Fadl b.al-Hasan al-Tabarsi, Majma' al-bayan (Tehran,n.d.),vol. s, p. ¥Av fv
See Sura al-Nahl, xvi:\ - v. ra. al-Kulayni, al-Usal min al-kafT, vol. v, p. 64 .¥A
Abd al-Malik Ibn Hisham, al-Sira al-nabawiyya Beirut,n.d.)vol.y,p. y.a" .
Ibn Hisham, al-Sira al-nabawiyya, vol. 1, pp. yaa—5. 1

In this connection, see the book by Muhammad Sadig Fakhr allslam, Anis al-a'lam .oy
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fi nusrat al-islam (Tehran, y¢.¥/14Av), where the references to the Prophet of Islam in
the scriptures of the People of the Book have been collected

Sura Bani Isra’ll, XVII:y .y ov
Sara Al Imran, v11:¥4 0F
Sura BaniIsra'll, XVII:\ 0o

Sara Al Imran, ITI:y »¢

p:y.q
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Translator's note: The word al-nas can be translated either as ‘mankind’ or as .osv
’“people

The verses relating to finality are not restricted to what has been cited here; there .oA
are six other types of proof-text in the Qur'an on this point. See Ja'’far Sobhani,
Mafahim al-Qur'an, vol. v, pp. \v+-4

al-Bukhari, Sahih, vol. ¥, pp. of, sA; Muslim b. al-Hajjaj al-Qushayri, Sahih (Cairo, .54
n.d.,vol. v, p.vvvand vol. £, pp. \rvo, vAvy; Shaykh Sadtg, Amali (Beirut, v¢+./1ava) pp. YA,
vv, Av; al-Maijlist, Bihar alanwar, vol. vv, pp. ya¥-A4; Muhammad b. Isa al-Tirmidhi, Sunan
(Beirut, nd.) vol. v, p. v+1; Ibn Hisham, Sira, vol. ¥, p. v#v; Ibn Hanbal, Musnad, vol. 1, p.

AVY¥

Translator's note: In the science of Hadith, mutawatir signifies the highest degree .5.
of authenticity that can be bestowed upon a saying of the Prophet, a saying which is
confirmed by multiple chains of transmission

Translator's note: Ijtihad literally means 'exertion’; in jurisprudence, it refers to the .\
effort made by a jurist through his own reasoning to deduce an appropriate ruling
from the primary sources of the Shari'a, where the ruling is not immediately and
incontrovertibly evident from these sources. It is generally held that the ‘door' of
ijtihad was closed in the rth/sth century AH for the Sunni schools, but the Shi‘i school

have always kept the 'door' open, as the author will go on to discuss below

Gustav LeBon, Tamaddun-i islami wa gharb, Persian trans. of Islamic Civilization .sv
and the West (Tehran, \vvs/1a09), pp. yF)-¥

.(Nahj al-balagha, Sermon no. v. #¢. Nahj al-balagha, Sermon no.(\v\ s

The following authorities can be referred to regarding this matter: 1) Fadl b. . s
Shadhan, d. ys./,avv AH; he lived in the time of the Imams), Kitab al-idah, p. viv; v)
Shaykh Sadug . vavaay), Kitab ali tigadat, p. av; v) Shaykh Mufid . fyv-yy),
Majmusat al-rasa’il, p. v¢#; £) Shaykh Murtada . frs/\-f¢), Jawab al-masa'il al-
tarabilsiyyat; ») Shaykh Tusi . fs./v.5v), Kitab al-tibyan, vol. v, p. ¥; # Shaykh
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alTabarsi . a¥A/V Vo), Majma' al-bayan (see his introduction where he clearly stresses
the absence of any possibility of alteration with regard to the Qur'an); v) Sayyid b.
Tawus . #s¥1v#0), Sad al-susud, p. \f¢ (Where he says: “The non-existence of
alteration—such is the position of the Imamiyya); ) Allama Hilli . vvs/1vvs), Ujubat al-

masa'il almihna’iyya, p. yvy (where he says: “This is the truth: that no addition or

p:yy.
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diminution has been effected in regard to the Qur'an, and I seek protection from God
against speaking the word “alteration” dahris); for such an idea causes doubt to be
.(cast on the miracle that was authentically transmitted to us by the Holy Prophet

See Ahmad al-Najashi, Rijal al-Najashi Beirut, ¢4,y aar) VOl v, N0 V4 p. Yy 5%
al-Najashi, Rijal, vol. v, no. saa, p. 45 sv
Ayatollah Ruhollah Khumayni, Tahdhib al-ustl (Qom y¢.a/vaAf), vol. ¥, p. a5 sA

Qaf. By the Glorious Qur'an ... (Sura Qaf, \:v); ... This is indeed a noble Qur'an, in a .#4
hidden Book (Sura al-Wagi'a, LVI:vv—va); Ya Sin. By the wise Qur'an... (Sura Ya Sin,
XXXVI:y -y

Jalal al-Din al-Suyuti, al-Itgan fi ‘ulim al-Qur'an, (Cairo, y¥av/ vasv) vol. y1, p. As v+
al-Kulayni, al-Ustl min al-kafi, vol. 1y, p. ¢\ v

Muhammad b. Hasan al-Saffar, Basa’ir al-darajat (Tehran, yva./ ya+), p. 140 Y
Translator's note: See note ¢. above for the meaning of ma‘siim and “isma v

Translator's note: It is important to recall, in the ensuing discussion, that the word .v¢
khalifa literally means 'successor’, and is not just the title of the leaders of the Muslim
community after the Prophet's death

al-Hasan b. Musa al-Nawbakhti, Firaq al-Shira (Beirut, v£:8/14Af), p. v vo
Alib.Isma‘ll al-Ash'ari, Maqalat al-Islamiyyan (Wiesbaden, vaa+), vol. v, p. 56 v&
Abd al-Karim al-Shahrastani, al-Milal wa’l-nihal Beirut, vaa.),vol. y, p. \v\' .vv

Translator's note: The author is referring here to, firstly, the idea that Shi'ism was .va
born as a protest movement against the installation of Abu Bakr as the caliph, an
event that occurred immediately after the death of the Prophet at the assembly hall
called the Saqifa of Bani Sa‘ada; and secondly, to the idea that Shi'ism appeared only
after the murder of the third Caliph, 'Uthman, and the popular acclaim that swept 'All
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into power as the fourth Caliph. See Jafri, Origins and Early Development of Shi'a
Islam, chapters \-f for extended discussion of the points being made here

Jalal al-Din al-Suyduti, al-Durr al-manthtr Beirut, yavr), vol. A, p .v4

P: Y\
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as transmitted by Jabir b. Abd Allah, Ibn Sa‘id al-Khudri, Ibn '‘Abbas and 'All ,pA4
Ibn Sina, al-Shifa' (Qom, n.d.), article y. of the ilahiyyat, chapter o, p. 65f A-

Ibn Hanbal, Musnad, vol. 1, p. 1e4; al-Tabari, Ta’rikh al-rusul wa’lmultk Beirut, . A
VP ANAAS—Y), VOL. ¥, p. £.¢; al-Tabari, Jami' al-bayan Beirut, 1aA.), vol. 14, pp. vF-o
.(commentary on Sura al-Shu'ara”, XXVIL:v\f

al-Bukhari, sahih, vol. ¢, p. v (edition of \rvf/1Ad6—%), in the section on the war of . Ay
Tabuk; Muslim, Sahih, vol. v, p. vv., (chapter on the virtues of ‘Al); Ibn Maja, Sunan
(Beirut, vave) vol. v, p. oo, (chapter on the virtues of the companions); Ibn Hanbal,

Musnad, vol. v, pp. yv¥, \vo, \vv, \va, \AY, Yy ; Ibn Hisham, Sira, vol. ¥, p. ysv

And We bestowed upon him of Our Mercy his brother Aaron, a Prophet.' (Stra . Ar
(Maryam, XIX:av

And when Moses said to his brother Aaron: Take my place ukhlufni) among the .af
(people.' Sura al-Afraf, vir:y¢y

.(Appoint for me a minister (wazir) from my folk." (Stra [a Ha, XX:va' As

Recorded in Muhammad b. Abd Allah al-Hakim al-Naysabdiri, alMustadrak Beirut, .A¢
nd.), vol. ¥, p. voy; Ahmad b. Hijr, al-Sawa'iq al-muhriga (Cairo, yase) p. 4y; Muhammad
al-Dhahabi, Mizan al-i'tidal Beirut, vasv), vol. v, p. vv¥; Jalal al-Din al-Suyduti, Ta'rikh al-
khulafa (Cairo, vas¥), p. ov¥, and al-Khasa’is al-kubra (Hyderabad, 1*va/\4.+), vol. v, p.
v¢#; Sulayman b. Ibrahim al-Qanduzi, Yanabi al-muwadda (Tehran, 1f1$/1440) p. YA;

Muhammad b. Al al-Shawkani, Fath algadir, (Beirut, n.d.), p. vv*; and other books

This is to be understood according to the verse: ‘By the stars they are guided’ (Sura .Av
al-Nahl, xvi:y#>—the stars provide the light wherewith those at sea can navigate and
find their way to the safety of the shore

Hakim, Mustadrak, vol. ¥, p. y¥4 AA

Muslim, Sahih, vol. v, p. vvy; al-Tirmidhi, Sunan, vol. v, p. v.v; 'Abd Allah al-Darimi, .A4
Sunan (Beirut, vava), vol. v, p. fvy; Ibn Hanbal, Musnad, vol. v, pp. 1¥, \v, ¢, 84; vol. ¥, pp.
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v#%, ¥vy; vol. o, pp. 'AY, A4; Ahmad b. Shusayb al-Nisa’, Khasa’is al-imam ‘Ali (Qom,
VaAr) p. ¥.; Hakim, Mustadrak, vol. v, pp. 1+4, v¢A, orv; and other books. In this
connection, one can also refer to treatises on this hadith in the publications of the Dar

al-tagrib bayn al-madhahib al-islamiyya (Office of

P:Y\Y
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Reconciliation between the Legal Schools of Islam), under the imprint of Mukhaymir

Scholars of Hadith and Qur'anic commentary have alluded to the descent of this .a.
verse after the end of the Prophet's final pilgrimage, on the day of Ghadir. See al-
Suydti, al-Durr al-manthur, vol. v, p. yaA; alShawkani, Fath al-gadir, vol. v, p. av, 'All b.
‘Isa al-Arbali, Kashf al-ghima fi ma'rifat al-a'imma, Beirut, vaAs), p. a¥; al-Qandizi,
Yanabr al-muwadda, p. vv.; Rashid Rida, Tafsir al-manar, (Cairo, 14s¥), vol. ¢, p. £sv;

and others

Translator's note: The Arabic word here is awla, which literally means 'closest but .41
in the present context it is, rather, the sense of ‘claim upon' or 'right over' that the
author wishes to stress. The Qur'an has the sentence, ‘al-nabiyy awla bi’l-mu'minin
min anfusihim' XXXII:#), which can be translated as the Prophet is closer to (or: has a

' greater claim upon) the believers than their own selves

Translator's note: Mawla has a range of connotations, spiritual and temporal, over .ay
which much debate and dispute has taken place. The author goes into the question of
the meaning of the term below. It is difficult to translate it by one word, since it

!combines the ideas of ‘master' and 'protector’ with those of 'nearest' and 'dearest

A group among the companions and the following generation understood this . ar
verse to relate to the event of Ghadir, amongst them being: Abu Sa‘id al-Khudri, Zayd
b. Argam, Jabir b. Abd Allah al-Ansari, Abu Hurayra and Mujahid al-Makki. For the
narrations of these individuals regarding the event in question, see 'Abd al-Husayn al-
Amini, al-Ghadir Beirut, yvav /va5v), vol.(v), pp. yr.—r, which gives relevant citations
from Kitab al-wilaya of Abu Ja'far al-Tabari, Kitab al-manaqgib of Khatib Khwarazmi,
Ma nuzila min al-quran f1 Ali of Hafiz Abl Nusaym Isfahani, and al-Wilaya of Abu Sa‘id
al-Sijistani; see also Khatib alBaghdadi, Ta'rikh Baghdad Beirut, n.d.); and al-Suydti,

.@l-Durr al-manthur, vol. v, p. vaa, for the narrations of Ibn 'Asakir al-Shafisi

Fakhr al-Din al-Razi says in his al-Tafsir al-kabir Beirut, n.d.), vol. ¥. p. ¥#4, that .af
after the descent of this verse, the Holy Prophet lived for not more than Ay or Ay days,
and the verse was not subject to abrogation or any other kind of amendment.
Therefore, this verse must have been revealed on the day of Ghadir, which would
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have been the \ath of DhrlHijja, in the year of the Farewell Pilgrimage. Considering
that, according

P: Yy
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to the Sunnis, the Prophet passed away on the yvth of Rabi' al-Awwal, this would
.accord with the figure of Ay days precisely

Ibn Hisham, Sira, vol. v, p. fry 4o

Translator's note: This term ahl al-hall wa’l--aqd denotes those deemed to have .4¢
some degree of authority in the community

Abd Allah b. Muslim Dinawari, al-Imama wa’l-siyasa (Cairo,n.d.),vol.y, p.rv' av
Abu Nusaym al-Isfahani, Hilyat al-awliya' (Beirut, vasv), vol. v, p. ¥f .aA

Rashid Rida, al-Wahy al-Muhammadi Beirut, v¢.5/14A0), p. Y1Y. V... Ja'far Sobhani, .44
al-Ilahiyyat, Qom, 1f1v/1a48) vol. ¥, pp. y¥5— aA

See Sira al-Ma'ida, vs: “... but He wills to purify you'. This comes after mention of .1+
the ritual ablution

Hakim, Mustadrak, vol. v, p. vo1; al-Suyuti, al-Khasa’is al-kubra, vol. v, p. ys5 .1 ¥

For all the narrations in this regard, see such Hadith compilations as al-Ustl min .y.v
al-kafi, Kifayat al-athar, Ithbat al-huda and Muntakhab al-athar

La yazalu’l-din mani'an ila ithna‘ashara khalifa.' [The other version reads:] ‘La" .1 .f
'yazalu’l-din 'azizan ila ithna‘ashara khalifa

Muslim, Sahih, vol. ¢, p. v (Kitab al-amara); Ibn Hanbal, Musnad, vol. o, p. A%, \:A; .10
Hakim, Mustadrak, vol. ¥, p. yA; and others

There are slightly different reports as regards the dates of the births and deaths .\.¢
of the Imams, one version of which we have presented above; we know that in the
majority of cases they met their death as martyrs, as has been recorded in historical

accounts

Translator's note: This is the name of an extremist Kharijite sect of the first . y.v
century AH
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Ibn Hanbal, Musnad, vol. v, p. a4, vol. v, pp. \v, v.. v.4. Translator's note: The author .y:A
refers to Moses as a ‘saint of God' (waliyyu’LIah) since all Prophets are, by definition,
Ssaints, while not all saints are Prophets

See Sura al-Kahf, XVIII.vi—Ay [where the three apparently unjustified acts of al- .1y.
[Khidr are described and then shown to be beneficient in their outcome

Shaykh Sadtq, Kamal al-din (Qom, y¢.8/14A), ch. o, hadith no.¢ .11y

p: Y\¥
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Shaykh Saduq, Kamal al-din, ch. v¢, hadith nos A, 4, v.. vy, al-Majlisi, Bihar al- . vvy
anwar,vol. oy, pp. \:Y-\f

Nasir al-Din TusI alludes to this point in his Tajrid al-i'tigad: ‘His being is a grace .\\f
and his disposition is another grace; and his non-existence comes only from
(ourselves.” (Magsad o, mas‘ala

Shaykh Saduq, Tajrid al-istigadat, ch. vv, p. vv. vv&. Shaykh Mufid, Taghih al-i'tigad .vvs
(Tabriz, yvvi/vas.-Y), pp. vo—¢.v\v. Nasir al-Din Tusi, Tajrid al-i'tigad, magsad s, mas’ala
AF

See Ahmad b. Hanbal, al-Sunna, Beirut, yf-a/14Ar); Abl’lHasan al-Ash'ari, al- . v\
Ibanasan usul al-diyana (Damascus, vaay); and Qadi 'Abd al-Jabbar al-Mu'tazili, Sharh
.@l-usul al-khamsa (Cairo, yam

It must be borne in mind that the spirit of man will be attached to a complete body .114
at the Resurrection; there is here a clear incompatibility with the idea of
reincarnation, which would have the spirit attach itself to a foetus

See ‘Allama Abu Mangur Hasan al-Hilli, Kashf al-murad si sharh tajrid al-i'tigad .\v.
Qom, yr1¥1a4y), magsad v, fasl ¥, mas’ala A; and Sadr al-Din al-Shirazi, al-Asfar al-
arba,vol.a,p. 1.

'See also Sura al-Afraf, vir:1#5: We said unto them: Be ye apes despised .1 v\

We said unto them: Be ye apes, despised. And We made it an example to their .\vy
own and to succeeding generations, and an admonition to the God-fearing. (Stira al-
(Bagara, \\:50—s¢

Mas'tud b. ‘Umar al-Taftazani, Sharh al-magasid dstanbul, yv.&/ \AA#), vOLl. ¥, p. ¥rv. vy
vvf. Allama Tabataba'i, al-Mizan, vol. v, p. v-4. 1vo. See Ahmad Amin Misri, Fajr al-Islam
.(Beirut, yas4), p. vvv. yv5. SUra Al 'Imran, III:¥a. yvv. SUra al-Baqara, II:veq

Therefore the verse 'It is but one shout, and behold them brought together . yva
before Us’ (Sura Ya Sin, XXXVI:av), is a clarification of the reality of the blowing of the
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trumpet referred to in verse oy of the same Sura, 'And the trumpet is blown and lo!
from the graves they hie unto their Lord'. This verse means that the second blast of
the trumpet is a “shout, after which all will suddenly be brought before God

There is not one of you but shall approach it. That is a fixed ordinance from thy .1va
Lord. Then We shall rescue those who kept from evil, and leave the evildoers
(crouching there. (Stra Maryam, XixX:v\-¥

P: Y10
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Allama Tabataba'i, al-Mizan, vol. v+, pp. va1\—y; Shaykh al-Tabarsi Majma' al- . \r.
bayan,vol.\.,p.ofa

Shaykh Saduqg, Man la yahduruhu'l-fagih (Tehran, \va.)vol. ¥, p .\¥y
Yv$

Shaykh Saduq, al-Khisal, ch. »; al-Bukhari, Sahih, vol. 1, p. £¥; Ibn Hanbal, Musnad, .\vv
vol.y,p.y.y

Shaykh Mufid, Awa'il al-magalat frl-madhahib wa’l-mukhtarat (Tabriz, yrvi/vasy), v
p. or.yve. Muslim, Sahih, vol. ¥, p. o¢. v¥. Tirmidhi, sahih, vol. £, p. fy

They said: - our father, ask forgiveness of our sins for us, for truly we were sinful. .yvv¢
(He said: I shall ask forgiveness for you of My Lord ... (Stra Yusuf, XII:av-aA

Allama al-Hilli, Kashf al-murad, maqgsad s, mas’ala v .\rv

Translator's note: This is the literal meaning of takfir, the verbal noun of the .\¥a
second form of the triliteral root k-f-r, kaffara, to ‘cover over', in this context, the
‘covering over' of sin, thus, expiation of sin by God; it is not to be confused with the
other main meaning of the word takfir, which is 'to judge someone a kafir? The
Qur'anic use of kaffara is clear from the verse cited above from Sura al-Nisa', iv:ry.
yv4. al-Maijlisi, Bihar al-anwar, vol. A, ch. vv, hadith no.(\). v¢.. Shaykh Mufid, Awa'il al-

magalat, p. \s)

Chapter Three: Faith, Disbelief and Other Issues

al-Kulayni, al-Ustl min al-kafi, vol. v, p. vv, hadith no. v .\

Shaykh Sadugq, “Uytn akhbar al-Rida Beirut, v ¥/1aAr), vol.y, p. Yys ¥
al-Bukhari, Sahih,vol. v, p. s ¥

Ala'al-Din al-Hindi, Kanz al-ummal Beirut, yaAs), vol. v, hadith no. vo¢ ¥

al-Mailisi, Bihar al-anwar, vol. v, p. v¢v; Ibn Hanbal, Musnad, vol. £, pp. \vs—v .
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al-Maijlisi, Bihar al-anwar, vol. ve, p. y.y 5
Ibn Hajar al-Asqgalani, Fath al-bari (Beirut, \f-y/1aA1), vol. o, p. vog, vol. v, p.a v

Ibn Athir, Jami' al-usul Beirut, vaA+), vol. v, p. y¥A. In article vvy we shall discuss briefly .A
the question of cultivating love for the Holy Prophet and his family

P:Y\#
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al-Tabari, Jami al-bayan, vol. v, p. vov; al-Razi, Tafsir, vol. A, p. vvv; 'Abd Allah al- .4
Nasafi, Tafsir al-Nasafi Beirut, 1yf14/144A), vol. v, p. yvy; Mahmad AlGsi, Ruh al-masani
.(Beirut,nd.), vol.v, p.vy; Shaykh al-sabarsi, Majma' al-bayan, vol. v, p. fr.

al-Razi, Tafsir,vol. A, p. v -
Muhammad Jamal al-Din al-Qasimi, Mahasin al-ta’wil (Beirut, yraa/1av4), vol. £, p. AY .1y
See al-Tabari, Ta’rikh, vol. v, pp. vas—y.# Y

Raghib al-Isfahani in his Mufridat under the word “wasala’', ‘means') writes: ‘A .\
“means” brings about the achievement of a desired object; and the reality of the
“means” for reaching God is to scrupulously follow His path, through knowledge and

" worship of Him, while observing the noble principles of the Law

See al-Bukhari, Sahih, vol. » «ch. on “The killing of Abd Jahl'); and Ibn Hisham, Sira, .\¢
vol. v, p. yay,among other sources

.(‘Muslim, Sahih, vol. ¥ «ch. on “What is said when entering the grave 1o

al-Bukhari, sahih, vol. ¥ «ch. on 'Funerals'), p. \v. vv. Nahj al-balagha, Sermon no. yvs. .\#
\A. al-Suydti, al-Durr al-manthr, vol. v, p. ¢#. v4. al-Kulayni, al-Ustl min al-kaft, vol. v, p.
¥v..v..al-Bukhari, Sahih,vol. £, p. \vy

Shaykh Saduq, Kitab al-tawhid, ch. o¢; Shaykh Mufid, Tashih ali'tigad, p. vf; . v
Muhammad b. Hasan al-TusI, Iddat al-ustl (Qom, y¢-¥/ vaAr), vol. v, p. ¥4; Muhammad
b. Hasan al-Tusl, Kitab al-ghayba (Najaf, yras/vas), pp. y#y-f. Translator's note: A
useful discussion of this concept, especially insofar as the delay' or 'postponement of
the fulfilment of prophecies is concerned within Shiism, can also be found in

Sachedina, Islamic Messianism, pp. voY—A

See Sira al-Bagara, vv:00-0%, for mention of the revival of a group amongst the . vy
People of Israel; verses vy—vy for the revival, by means of the cow of Moses, of those
killed amongst the People of Israel; verse ysr for the death and revival of another
group of people; verse vaa for the revival of Uzayr after one hundred years; and Sura
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Al'Imran, III: r4, for the miraculous revival of the dead by Jesus

al-Majlisi, Bihar al-anwar, vol. ov, p. \v¢. Translator's note: See Sachedina, Islamic .yv
Messianism, pp. v¢s—vv, for further discussion of the doctrine of raja

P: YV
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See Sura al-Tawba, ix: 1. +; Sura al-Fath, XLVIII:\A—y4; Stra alHashr, Lix: A—4 .vf
Sura Al 'Tmran, III:vav—o¥; Stra al-Ahzab, XXXIII:\y; Stra alTawba, IX:fa-fv Yo
Ibn Athir, Jami' al-usul, vol. vv, Book of Hawd, hadith no. vavy .vs

al-Bukhari, Sahih, vol. s commentary on Sura al-Ndr), pp. 1A= 4 .yv

al-Hindi, Kanz al- ummal, vol. 1, hadith nos v-, vv; Ibn Athir, Jami' al-usul, vol. v, p. .YA

YYA
Ibid .va

Hafiz Muhammad b. Sulayman al-Kafi, Manaqib al-Imam Amir alMu'minin (Qom, .y
yF1Y/044y), vol. v, hadith no.¢vq), v.+; al-Majlisi, Bihar al-anwar, vol. vv, p. \v; Shaykh
Sadugq, Ilal al-sharayi' Beirut, va5#), ch. yvvv, hadith no. »

Ibid
Cited by ‘Abbas al-Qummi, Safinat al-bihar (Qom, y¢15/1440), vol. v, p. 144 ¥v

Husayn b. Muhammad Diyar Bakri, Ta’rikh al-khamis fi ahwal anfus nafis (Beirut, .vv
nd,,vol.y,p.yrv

Ahmad b. Muhammad al-Qastallani, al-Mawahib al-laduniyya Beirut, yf1v/1441), vol. ¢

XV, p. YV
Stura Yusuf, XII:\af. v¢. Ibn Hisham, Sira, vol. 1, p. 44 xo

Ibid. See also Ahmad b. ‘Ali al-Magqrizi, Imta' al-asma' (Cairo, yaAy), vol. v1, p. 1#¥ xv
al-Suydti, al-Durr al-manthdr, vol. o, p. Y- ¥ ¥A

Translator's note: For the Qur'anic story regarding certain youths who were kept .»4
.(hidden, miraculously, by God in a cave, see Sira al-Kahf (VWU: O_as) XVIII: a—¥¢

Ibn Maja, Sunan, vol. \y ch. on the visiting of graves), p. y\v .¥.
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Muslim, Sahih, vol. v (ch. on what is said when entering graveyards), p. ¢ £\
Shaykh Mufid, Tashih al-i'tigad, p. 1+4 .y

al-Majlisi, Bihar al-anwar, vol. o, p. ¥s¥ v

Ibid., p. vso ¥f

Shaykh Saduq, Kitab al-tawhid, ch.(1), hadith nos vy, vy, yv ¥o

al-Mailisi, Bihar al-anwar, vol. A, p. Y5 ¥¢

al-Bukhari, Sahih,vol. v, p. v¢4 sy
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As regards the muhaddath and the limits [of this possibility], see among other . fA
works, the book by al-Qastallani, Kitab irshad al-sari fi sharh sahih al-Bukhari, vol. ¢, p.
A9

Translator's note: See the article entitled al-usul al-arba‘'umi’a in Kohlberg, Belief .4
and Law, VII, pp. yyA—$)

Ahmad b. ‘Ali al-Magqrizi, al-Mawa'iz wa'l-i'tibar bi dhikr al-khitat wa’l-athar Bulaqg, .»-

AYV/AAOY), VOL. Y, p. YFE

Translator's note: The word far (pl. furt), which literally means 'branch’, in this .\
context means 'detail, and is juxtaposed with asl (pl. usdl, which literally means 'root’
’and also signifies ‘principle

Translator's note: The reading of jarr would have the word arjulakum read as .oy
arjulikum, that is, in the form of majrur, the genitive case, with a kasra @n'i') after the
letter lam, indicating that it is governed by a preposition, in this case, the preposition
bi, which governs ru’tsikum, as in the construction bi ru’Gsikum; the reading of nasb,
the ordinary reading of the verse, is to have the word arjulakum in the accusative

.case, mansub, that is with a fatha @n'a’) after the lam

Translator's note: The word masjid, commonly translated as ‘mosque’, literally . o
means a place where one prostrates, being derived from the word sajada, to
prostrate

al-Bukhari, Sahih, vol. v, p. a1, Kitab al-tayammum, hadith no. v .»f

Translator's note: The tayammum refers to the use of earth or a stone for . oo
Jpurification in the ablution, when no water is available

al-'Amili, Wasa'il al-Shia, vol. ¥, ch.(v), hadith no. 1, p. s4y. av. Ibn Hanbal, Musnad, .s
vol. ¥, p.vvv; al-Bayhaqi, Sunan, vol. y, p. nofr4

al-Hindi, Kanz al-'ummal, vol. v, p. fss, hadith no. vaay. 4. al-Bayhagqi, Sunan, vol. v, p. oA

N0
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Ibn Hanbal,Musnad, vol. ¢, pp. \va, .4, ¥\, ¥vv; vol. ¥, pp. \aY=v .$+
al-Bukhari, Sahih, vol. v, p. v+1; Muslim, Sahih,vol. v, p. y+4 )

The preferred time of the zuhr prayer is from the moment the sun begins to . sy
decline to the time that the shadow of an indicator of a sun-dial is as long as the
indicator itself; the preferred time of the ‘asr prayer is until the shadow of the

indicator is twice as long as the indicator

al-'Amili, Wasa'il al-Shi'a, vol. v, ch. ¥, narration no. \. s¢. Ibid., vol. v, ch. £, narration .sv

no.¥.#s.Ibid., vol. v, ch. ¥, narration no. ¢
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Muslim, Sahih, vol. v, p. v\, chapter, “On the joining together of the two prayers .s¢
"whilst at home

See the commentary of Zargani on the Muwatta’ of Imam Malik on the joining .sv
together of the two prayers whilst at home and journeying, Muhammad b. ‘Abd al-
Bagi al-Zargani, Sharh Zargani (Cairo,n.d.), p. vaf

Translator's note: It is the principle of joining the two sets of prayers that is being .sa
stressed here; according to Shi'i figh, it is preferable, if the two evening prayers are to
be joined, that they be prayed at the time of maghrib, not 'isha', although it is

permissible to join them at the time of 'isha' also

Translator's note: See Appendix II on temporary marriage written by S.H. Nasr in .#4
Allama Tabataba'r's Shiite Islam

Ala' al-Din al-Qushaji, Sharh tajrid al-i tigad (Tabriz, \v-v/\AAQ), p. £5F V-

al-Bukhari, Sahih, vol. ¢, p. vv, section on Tafsir, the end of verse yas of Sura al- . v\
Bagara

al-Amili, Wasa'il al-Shia, vol. ¥, ch. yvo, hadith no. v vy

al-Bayhaqi, Sunan, vol. v, pp. vy, v, v+1, 1. ¥; Abu Dawid, Sunan, vol. v, p. va#, hadith .v»
no. v+, vrg; Tirmidhi, Sunan, vol. v, p. aA

al-Amili, Wasa'il al-Shia, f, ch. 1, hadith no. A\ .v¢
al-'Asqalani, Fath al-bari, vol. v, p. yv¢; Bayhaqi, Sunan, vol. v, p. YA vo

Muhammad b. Hasan al-TusI, al-Khilaf (Qom, 1¢1$/1440), Kitab al-salat, question no. .v¢

YA

Shaykh Sadugq, al-Khisal, vol. v, p. vov. va. Shaykh Saduq, “Uyun akhbar al-Rida, vol. .vv

X,p.AYE

al-Qastallani, Irshad al-sari, vol. ¥, p. yy#; Muhammad b. Ahmad Badr al-Ayn, . va
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Umdat al-gari fi sharh sahih al-Bukhari (Beirut, n.d), vol. vy, p. \v#; Ibrahim b. Musa al-
Shatibi, al-I tisam Beirut, vaa#), vol. v, p. ya\

See Lisan al-arab, under the word ghanam; a similar meaning is given by Ibn Athir .
in his al-Nihaya, and by al-FirGzabadi in his Qamus allugha. Translator's note: The
books referred to here are classical Arabic lexicons

al-Bukhari, Sahih,vol. £, p. v&: A\
al-'Amili, Wasa'il al-Shra, vol. ¢, Kitab al-khums, ch. y Ay
There are certain differences between the two schools of Ar

p:yy.


http://www.ghaemiyeh.com

jurisprudence as regards the legal force of testamentary wills in which legacies are
bequeathed to stipulated heirs. Also, 'awl and ta‘sib are disallowed in the rulings of
Shi'i figh and the difficulties attendant upon these two cases which pertain to the
amount of a legacy that is left over after the proportions stipulated by the Shari'a
have been allotted to their respective heirs) are resolved in a different way, as has

been explained in the books of figh

al-Najashi, Rijal, no.va aAr

Ibn al-Nadim, al-Fihrist (Cairo, n.d); al-Najashi, Rijal; Shaykh Muhammad b. Hasan .as
al-Tusl, al-Fihrist (Najaf, \va-/va5+); Agha Buzurg Tihrani, al-Dhari a ila tasanif al-Shia
(Beirut, nd.); Muhsin Amin, Ayan al-Shra (Beirut, vaAy); al-Shahrastani, al-Milal wa’l-

nihal, Part #
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Glossary

adl: justice; one of the foundational principles of Shi‘ite theology, the‘

others being Divine Unity, Prophecy, Imamate and the Hereafter. adliyya: a
[designation of those theologians who regard divine justice (“adl

g.v.) as a central theological perspective, normally taken as a refer

ence to the Shi'i and Mu'tazili schools. ahl al bayt: ‘the folk of the household [of the
Prophet], the precise mem

bers of which are defined in different ways. In Shi'ism referring, principally, to the
Prophet and his immediate family, that is 'All, Fatima, Hasan and Husayn,
(occasionally including Salman al-Farisi), and extending to all the Imams. It is one of
the designations of the Shi'i school of thought. In Sunnism, the term refers, in addition
to the immediate members of the Prophet's family, to his wives also. See Qur'an,

XXXIII: vv, for the verse in which the term occurs and over

the referents to which there is disagreement between the two schools. 'aqli:
intellectual; referring, in the traditional classification of Islamic

knowledge, to those sciences that are directly accessible by the intellect, as opposed
to those which are of a revealed nature and are

transmitted by tradition, termed naqli (q.v.). ashrat al-sa‘a: ‘the portents of the hour”,
signs of the imminence of the

final Judgement. ‘ashura’: the tenth day of the month of Muharram, during which the

martyrdom of the Prophet's grandson Husayn and seventy-two of his close relations
and companions at Karbala in the year s1/sa. is

commemorated. awlawiyya: precedence
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;awliya’: s. walb) literally friends', implying 'friends of God', thus saints

also refers in Shi'ism more specifically to the Imams. bada': a complex theological
doctrine whereby a certain alterability is

attributed to the manifestation of divine decrees, this being held to

explain apparent changes in one's destiny. barzakh: the intermediary domain,
'barrier’, or ‘isthmus' between this

world and the domain of Heaven and Hell. bid'a: literally, innovation; in terms of the
Shari'a any unprecedented

action to which religious sanction is wrongly attributed. bi tha: the prophetic mission.
dhat: essence; in Islamic theology, the Essence of God, as opposed to the

sifat, qualities. dul'a: petitionary prayer; personal supplication. fagih: jurisprudent. figh:
'Islamic jurisprudence; divided into usul q.v.), ‘principles’ and furt

’q.v.), 'details)

fashioned by God as al-Fatir, ‘The Originator', this being one of the

divine names. furd: literally, 'branches' (s. far); pertaining to the applications, subdi
visions, details, of primary principles, ustl (q.v.) in the domain of

jurisprudence figh, q.v.). ghayba: a state of occultation or hiddenness; in Shi'ism, the
state in which

the Twelfth Imam subsists until his re-appearance in the outer world to re-establish
true Islam and justice worldwide as the awaited Mahdi

q.v.). ghultiw: exaggeration, extremism; a term used by both Sunnis and Shi'is)

to refer to those excesses of glorification of the Imams which entailed, for a group of
Shi'is (ghulat, s. ghali), the transgression of certain
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basic Islamic nhorms and principles. hadith: originated in time @s opposed to gadim,
eternal). param: ‘prohibited', one of the five categories of Islamic law, pertaining

to actions, the others being wajib (obligatory), mustahabb (recom

mended), mubah «ndifferent) and makruh (discouraged). hikmat. traditional Islamic
philosophy or theosophy. hujja: proof, argument, self-evidence; in Shi'i theology, a

term used to

refer to the Imam, the ‘proof of God on earth. ijtihad: literally, exertion; the practice of
applying one's reason directly
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to the principles of jurisprudence (s, g.v.); one qualified to per

form such a function being termed a muijtahid (q.v.. al-ilahiyyat bi-ma'na’l-amm:
theology in the general sense; comprising such

principles as the nature of being, definitions of substance and acci

dents, etc. al-ilahiyyat bi-ma'na’l-khase theology in the specific sense; comprising
such

principles as the divine attributes, prophecy, eschatology, etc. imama: the principle of
religious leadership devolving in Shi'ism upon a

religious authority deemed to be divinely appointed @nd not humanly

selected), the authority being designated an Imam. iman: faith. ‘igma: inerrancy, a
quality attributed to Prophets, and in Shi‘ism also to

the Imams and to Fatima, daughter of the Prophet. The root meaning is protection,
one having the quality of ‘isma being called ma‘sum

q.v.), 'protected' by God from the commission of sin and gross error. jabr. absolute)
predeterminism or divine compulsion, a doctrine that ne

gates the reality of man's free will in respect of action. jalat: majesty; in Shi'i theology,
,a term denoting certain divine attributes

those which negate all imperfection or deficiency in regard to God

and are therefore also called salbi, 'negative”, attributes. jamal: beauty; in Shi'i
theology referring to those attributes and qualities

of the divine nature that are positively affirmed as such and are there

fore called thubuti, 'positive attributes. karama: a ‘charism', miraculous act,
performed by someone other than
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a Prophet; a miracle performed by a Prophet is referred to as a mu'jiza

q.v.). khaligiyya: creatorship, the quality pertaining to one who creates. kufr. disbelief,)
one who disbelieves being a kafir. ma’ad: literally the ‘place of return’; the domain of
the Hereafter. madhhab: school of jurisprudence. Mahdi. literally the ‘guided one'; the

awaited restorer of Islam and jus

tice worldwide; in Shi‘ism identified with the Twelfth Imam, currently

in occultation ghayba, q.v.). makruh: ‘discouraged', one of the five categories of
Islamic law, pertain

ing to actions, the others being wajib (obligatory), mustahabb

recommended), mubah (ndifferent), param (prohibited). maskh: the transformation)
of the outer bodily form of a given human

'soul, hot to be confused with tanasukh (g.v.), ‘reincarnation
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ma'stim: one who is protected by God from the commission of sin and

gross error. In Shi'ism, this quality is attributed to the Prophets and the ahl al-bayt;
traditionally, reference is made to the fourteen

ma’'sumin—the Prophet, his daughter Fatima, and the twelve Imams. mawla: a term
which combines the following meanings: master, protec

tor, nearest, dearest. mu'attila: a negative designation of those theologians who strip
or ne

gate all attributes from the divine nature. Mostly applied to the

Baghdadi school of Mu'tazilism. mubah: ‘indifferent, one of the five categories of
Islamic law, pertaining

to actions, the others being wajib (obligatory), mustahabb (recom

mended), param (prohibited) and makrth discouraged). muhaddath: one to whom
[divine speech has been addressed; in Shi'ism

referring not just to the Prophets but also to the Imams and certain

saints. mu'jiza: a miracle, by a Prophet, the literal meaning of the word being

that which weakens’, i.e. that which weakens disbelief in God and*

the Prophet. mujtahid: an authority in jurisprudence, one deemed capable of exercis

ing ijtihad (q.v.), independent reasoning, to particular issues in order to arrive at
juristic rulings based on the principles wusal .v.) of

jurisprudence. mumkin al-wujud: a specifically Peripatetic philosophical term referring
(to a possible or contingent being, in contrast to wajib al-wujud q.v

necessary being, that is, God. mustahabb: “recommended’, one of the five categories
,of Islamic law
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pertaining to actions, the others being mubah (indifferent) and makrth

discouraged), param (prohibited) and wajib (obligatory). mut’a: temporary marriage;)
permissible in Shi‘i jurisprudence, prohib

ited in Sunni jurisprudence. mutawatir. in the science of hadith classification this term
referstoa

saying of the Prophet @nd, in Sh‘ism, to a saying of any of the Imams), to which the
highest degree of authenticity ¢awatur, q.v.)is attrib

uted, a saying confirmed by multiple chains of transmission. muwahhid: one who
professes tawhid (q.v.), affirms the oneness of God. naqli: transmitted; referring, in
the traditional classification of Islamic

knowledge, to those sciences of a revealed nature transmitted by
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tradition, in contrast to those designated 'aqli (q.v.) which are di

rectly accessible by the intellect. nass: text or authoritative proof-text; also meaning
the explicit designa

tion by the Prophet of his successor, or by the Imam of his successor. nubuwwa:
prophecy. gada' wa gadar. the term refers to divine pre-destination, the meaning of

the first word being related to the divine decree, and that of the sec

ond, to the ‘measure’ or 'portion’ or 'lot that is decreed. raja: ‘return’; in Shi‘ism, a
doctrine which holds that certain individuals

will reappear on earth before the Resurrection. shirk: polytheism or associationism,
the attribution of partners (sharik

pl. shuraka”) with God, either as objects of worship or as sources of

creation and governance. tafwid: the doctrine according to which man has absolute
liberty in re

spect of his actions. tahrif. alteration, of a revealed text. tanasukh: reincarnation,
transmigration of souls, the attachment of the

,(same soul to successive bodies, to be distinguished from maskh q.v

transformation'. tanzih: conceiving of God's utter incomparability or transcendence;'
in

contrast with tashbih .v.), ‘making similar'. tagiyya: concealment or dissimulation of
one's true beliefs in circum

stances where life, honour, or property would be endangered if they
were revealed. tagld: ‘imitation’; the following of authoritative guidance, principally in

the domain of jurisprudence. tashbih: ‘making similar'; in Shi'i theology, a mode of
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anthropomorphism

by which God is regarded as similar to created things. To be contrasted with tanzih
(q.v.), pertaining to God's utter incomparability

or transcendence. tawassul: resort to intermediaries; principally the practice of
petitionary

prayer, addressed to God through a holy personage such as a Prophet
or a saint. tawatur. in the science of hadith classification refers to the highest de

gree of authenticity that can be given to a saying of the Prophet @nd, in Shi‘ism, to a
.(saying of any of the Imams), such a saying being referred to as mutawatir q.v
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tawhid: literally ‘making one': in theological terms, the affirmation of
the oneness of God; in spiritual terms, the realization of the sole real
ity of God. usul: literally, “roots' (s. ash; referring to primary principles, either of

religion (usul al-din), or of jurisprudence (sl al-figh). wajib: “obligatory', one of the
five categories of Islamic law, pertaining to

,@ctions, the others being mubah (ndifferent), makrth (discouraged

pbaram (prohibited), wajib (obligatory) and mustahabb (recommended). wajib al-
wujud: a specifically Peripatetic philosophical term, referring to

,(.necessary being’, that is, God; in contrast to mumkin al-wujud q.v

possible being'. wasila (pl. wasa'il): intermediary means, such as natural causes, to
which

.one has recourse for the sake of achieving given ends
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In the name of Allah

5 AL e A, el
?Are those who know equal to those who do not know
al-Zumar: 4

Introduction

Ghaemiyeh Computer Research Institute of Isfahan, from v..v, under the authority of
Ayatollah Haj SayyedHasanFagihImami (God blesses his soul), by sincere and daily
efforts of university and seminary elites and sophisticated groups began its activities
inreligious, cultural and scientific fields

:Manifesto

Ghaemiyeh Computer Research Institute of Isfahan in order to facilitate and
accelerate the accessibility of researchers to the books and tools of research, in the
field of Islamic science, and regarding the multiplicity and dispersion of active centers
in this field

and numerous and inaccessible sources by a mere scientific intention and far from
any kind of social, political, tribal and personal prejudices and currents, based on
performing a project in the shape of (management of produced and published works
from all Shia centers) tries to provide a rich and free collection of books and research
papers for the experts, and helpful contents and discussions for the educated
generation and all classes of people interested in reading, with various formats in the
cyberspace

:Our Goals are

(propagating the culture and teachings of Thagalayn (Quran and Ahlulbayt p.b.ut-
encouraging the populace particularly the youth in investigating the religious issues-
replacing useful contents with useless ones in the cellphones, tablets and computers-
providing services for seminary and university researchers-

spreading culture study in the publich-
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paving the way for the publications and authors to digitize their works-

:Policies

acting according to the legal licenses-

relationship with similar centers-

avoiding parallel working-

merely presenting scientific contents-

mentioning the sources-

It’s obvious that all the responsibilities are due to the author

:Other activities of the institute

Publication of books, booklets and other editions-

Holding book reading competitions-

Producing virtual, three dimensional exhibitions, panoramas of religious and tourism-
places

Producing animations, computer games and etc-

Launching the website with this address: www .ghaemiyeh.com-

Fabricatingdramatic and speech works-

Launching the system of answering religious, ethical and doctrinal questions-
Designing systems of accounting, media and mobile, automatic and handy systems.-
web kiosks

Holding virtual educational courses for the public-

Holding virtual teacher-training courses-

Producing thousands of research software in three languages (Persian, Arabic and-
English) which can be performed in computers, tablets and cellphones and available
and downloadable with eight international formats: JAVA, ANDROID, EPUB, CHM, PDF,
HTML, CHM, GHB on the website

Also producing four markets named “Ghaemiyeh Book Market” with Android, I0OS,-
WINDOWS PHONE and WINDOWS editions

:Appreciation

We would appreciate the centers, institutes, publications, authors and all honorable
friends who contributed their help and data to us to reach the holy goal we follow


http://www.ghaemiyeh.com

:Address of the central office

Isfahan, Abdorazaq St, Haj Mohammad JafarAbadei Alley, Shahid Mohammad
HasanTavakkoly Alley, Number plate 1y, first floor

Website: www .ghbook.ir

Email: Info@ghbook.ir

Central office Tel: - ¥1vrra.yyo

v\ _Tehran Tel: maryavyy

Commerce and sale: »a\¥y...1.4

Users’ affairs: a1¥y. . 1.4

Introduction of the Center — Ghaemiyeh Digital Library
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[

For Getting Other Professional Libraries,
refer to the Center Address Please:

www.Ghaemiyeh.com
www.Ghaemiyeh.net
www.Ghaemiyeh.org

wwwiGhaemiyeh. i
For Order, Connect us:

0913 2000 109
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