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Foreword

In the Name of Allah, the Most Gracious, the Most Merciful

Islam espouses an enlightened mind and hence, it has been termed as the
path of knowledge. In the Qur'an the number of verses in which ‘ilm
(knowledge) or its derivatives and associated words are used is 704. The
aids of knowledge such as the book, pen, ink, etc. amount to amost the
same number while other words associated with writing occur in 319
verses.!

By responding to the call of the Qur an to ponder over creation in order
to understand the greatness of Allah (awj) and reflecting this honored the
pursuit of knowledge, considered a meritorious duty, Muslim scholars have
amply demonstrated that knowledge elevates the sincere seeker.

In response to a person who posed him a difficult question, Imam “Ali b.

Abi Talib (¢ ) said: “Ask in order to understand, and do not ask in order to

find fault, for surely the ignorant man who wants to learn resembles a man
of knowledge, and surely a man of knowledge who wants to be difficult
resembles an ignorant man who wants to find fault.” In response to a person

who posed him a difficult question, Imam “Ali b. Abi Talib (¢ ) said: “Ask

in order to understand, and do not ask in order to find fault, for surely the
ignorant man who wants to learn resembles a man of knowledge, and surely
a man of knowledge who wants to be difficult resembles an ignorant man
who wants to find fault.”

This then should be the spirit of inquiry as we are faced with many
challenges in this day and age. In particular, young Muslims growing up in
Western societies are crying out for rational and convincing explanations in
matters of their faith. In schools and colleges they are confronted by their
peers as much as professors, who engage them on debates about reason and
faith - in particular, whether faith is a valid means for acquiring knowledge
or the limits of reason in explaining one’ s faith.

This book, aptly named ‘Faith and Reason - A Compendium of Fifty
Questions and Answers Related to Islamic Theology, Jurisprudence and
Other Themes' istimely, in offering some explanations.

The questions on such diverse topics as Divine Will and Human Will,
free choice Allah’s (awj) Will in human as well as Angels and free-will give
enlightening answers. In particular, questions relating to Imam al-Mahdi

(¢ ), address issues such as his marriage, place of residence, as well the role
of women in the government of Imam al-Mahdi’s (¢ ) and the possibility of

adeclinein Imam al-Mahdi’s (¢ ) government.

It is hoped that this latest offering by the Islamic Education Board of the
World Federation will enhance the readers understanding of some critical
and relevant issues, which are rarely discussed in general.

As Imam “Ali b. Abi Talib (¢ ) has said: “The man of knowledge is the
one who recognizes that what is known is very little compared to what is not
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known, and as a result he considers himself ignorant, and accordingly he
increases his efforts to know more by going out in search of knowledge.”
Lo (535 0
“My Lord! Increase me in Knowledge”

Hasnain Walji

Plano, Texas
July 4th, 2006 ce/ 7th Jumada ||, 1427 ah
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Note
1. Dr. Sayyid Wahid Akhtar, The Islamic Concept of Knowledge, a-Tawhid, val. xii,
no. 3
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Biography of Ayatullan Mahdi Hadavi Tehrani

Ayatullah Mahdi Hadavi Tehrani was born in 1961 in the city of Tehran.
After finishing elementary and middle school, he proceeded to high school.
He graduated from Kharazmi High School, which was a well-known and
accredited high school at that time, in mathematics and physics as an honor
roll student. In the SAT’s, he scored a high rank and was accepted at Sharif
University of Technology where he studied Electrical Engineering.

He first started his Howza studies unofficially and in 1980, he started his
official Howza studies in the Holy City of Qom. He went back to Tehran
where he studied ‘Arabic literature and logic under Ayatollah Khoshvaqt.
After his return to Qom, he finished the Sath (intermediate level studies) in
five years, during which he was many times ranked top student in the
Howza exams. He then started his advanced studies under great scholars
such as Ayatullah a-’Uzma Shaykh Jawad Tabrizi, Ayatullah a-'Uzma
Sayyid Wahid Khorasani, Ayatullah a-’Uzma Shaykh Muhammad Taqgi
Bahjat, Ayatullah al-’Uzma Shaykh Nasir Makarim Shirazi, Ayatullah
Mirza Hashim *‘Amuli and Ayatullah Shaykh Ja far Subhani. Moreover, he
mostly studied under Ayatullah Sayyid Kadim Ha'eri, and benefited from
his classes.

In philosophy, he studied under eminent figures such as Ayatullah Ansari
Shirazi, Ayatullah Hasan Zadeh Amoli, and Ayatullah Misbah Yazdi and
for many years he picked off the branches of Ayatullah Jawadi Amoli’s
wisdom. In addition, since the early days of his stay in Qom, he started his
relationship with Ayatullah Baha o Dini, the great ‘Arif. Eventually, he
gained a closer relationship which he maintained until Ayatullah Baha o
Dini’s demise. Not only did he practice ‘Irfan and Akhlag under Ayatullah
Baha o Dini, but he also studied Figh, Tafsir and Hadith under this great
‘Arif and Fagih.

Ayatullah Hadavi has had the chance to teach all the beginner and
intermediate level courses in the Howza. He has been teaching advanced
level courses of Figh and Usul since 1990. His method of teaching, a new
method in which he compares the topics and discussions in Islamic
jurisprudence with that of modern law, has attracted much attention from
numerous scholars and researchers. In addition, he has been and till is
teaching different issues of Logic, Philosophy and Theology. Some of his
written works are a product of the research which isin your hands.

Other than teaching in the Howza, Ayatullah Hadavi has kept up an
academic relation with the different universities and institutions of higher
education. He is a member of the Council for Revising Humanities Text
Books in the Ministry of Sciences, Research and Technology. He is the
chairman of the Jurisprudence and Law Group in this council. In the Sharif
University of Technology, he is a member of the Postgraduate Scholarly
Council of the Philosophy of Knowledge.

Ayatullah Hadavi has done extensive studies and research on modern
sciences such as economics, modern theology, philosophy of knowledge and
philosophy of art. Some of his studies and research has been published in
the form of books and articles.

12
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The Ayatullah is fluent in English and Arabic and knows French and
German to a great extent. His knowledge of English and computers has
enabled him to be the first scholar in Iran to answer questions on Islamic
issues on the InterNet.

Ayatullah Hadavi has been in contact with and visited Islamic centers all
over Asia, Europe and Africa. In addition, he has participated in the
founding of Isamic Organizations such as the Ahlul Bayt Association in
Switzerland, the Mohammadia Association in Thailand, and the Islamic
Center of Holland. He has also participated in the establishment of the
World Council of Religious Leaders (WCRL).

He is a member of the Supreme Council of the Ahlul Bayt World
Assembly, the Islamic Banking and Finance Consulting Committee, the
WCRL’s Board of Directors, and the head of the Academic Staff of
Ayatullah Khamenei’ s delegation to hajj.

Ayatullah Ayatollah Hadavi currently has 10 books published in the
fields of Logic, Rijal', Modern Theology, Quranic Sciences, Economics,
Islamic Political Thought, Principles of Islamic Jurisprudence, Ethics and
Education. These books are:

1) The Chest of Wisdom (two volumes)

2) Tahrirul Magal Fi Kulliat ‘ilmul Rijal (*Arabic)

3) Wilayatul Fagih (principles, proofs and jurisdiction)

4) The Theological Bases of ljtihad (Recognized as book of the year in
1999 by the Howza in Qom)

5) Idam’s Economic Doctrine and System

6) Governance and Religion: Essays on the Islamic Political Thought

7) Beliefs and Questions

8) The History of the Principles of Jurisprudence

9) To the Heavens with the Y outh

10) The Green Tryst

He also has a number of works that have not yet been published and are
in the process, such as Hermeneutics and Religious Scripts, New Horizons
in the Howza, Al-Hidayah: A Commentary on Bidayat-ol-Hikmah, The
Laws of Property and Ownership, The Laws of Contracts, Art and Religion.
These books have been written on topics in the fields of Theology,
Philosophy, Principles of Jurisprudence and its history, The History of
Hadith, Jurisprudence and Law.

The scholar can be contacted a m_hadavi@yahoo.com or
ravaq_hekmat@yahoo.com. For more information on Ayatullah Hadavi,
you can refer to his website at www.hadavi.info

13
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Note
1. The study of transmitters who have narrated the sayings of the Noble Prophet ( _»)

and the Imams ( ¢ ).
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Question 1: Divine Will and Human Will
Question: What is the relationship between Divine will and human will?

Brief Answer

The human being is a contingent existent who derives his existence and
existential qualities from Allah (awj). Allah (awj) has, by His generative
will (irada takwini), created him as a volitiona creature and has thus
distinguished him from all other creatures. Hence, the human being is the
highest being addressed by Allah’s (awj) legislative will (irada tashri’i) and
as such, has been given permission to choose between obedience and
disobedience, to determine his way of life, and to mould his own fate.

The human being is the chosen creature who is able, by making the right
choice, to obey the injunctions of Allah (awj); to ascend the levels of
perfection by conforming to the legidative will of Allah (awj), and
submitting his desire to the generative will of Allah (awj) thereby reaching
the station of Divine regency - that level which in paradise, entitles him to
receive whatever he wishes. Because he has chosen Divine satisfaction,
Allah (awj) is satisfied with him and will provide for him so profoundly that
he will in return be pleased with Him and satisfied with his own conduct.

But the human being can also make the wrong choice by taking up the
path of disobedience and aversion to Divine injunctions, descending to the
pits of sagar. This would be the result of not making his will conform to the
legislative will of Allah (awj). However, this disobedience does not signify
that he has overcome the Divine will, for the Divinity Himself has willed
that he should choose his path.

In other words, Divine will encompasses the entire world of existence -
including the human being and his actions - and as such, transcends the
human will, hierarchically. This is not the same as the concurrence of two
independent, complete, and parallel causes in generating a single effect,
which is impossible. Rather, in accordance with the principle of “unity of
Divine Acts’, the only independent agent in the cosmos is Allah (awj), and
thus all other existents are dependent on Allah (awj) in their existence and
their agency.

Thus, their will, which is an aspect of their agency, is not independent or
detached of the Divine will. Therefore, we [as Shi’ites] neither approve of
determinism as the Ash’arites do - who believe that the only will at work is
the Divine will, thus considering all other agents sterile and merely tools for
Allah (awj). Neither do we accept the concept of delegation which is held by
the Mu'tazilites, who assume that Divine will should be abstracted from
human will, thereby considering the human being a sovereign agent in his
volitional acts.

Rather, we, in following the teachings of the Qur'an and the infallible

Imams (¢ ), consider the human being to be a willing and volitional agent,

but at the same time we know him to be under the dominion of Divine will
and governed by the authority of Allah (awj) - being essentially in need of
the will and power of Allah (awj).

Detailed Answer

15
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Human will is vertically inferior to Divine will and as such is dependent
on Divine will and cannot exist independently and without need of Allah
(awj). This is confirmed by many Qur anic verses, among them the
following:

“...but you do not wish unlessit is wished by Allah, the Lord of all the
worlds.” *

But this in no way contradicts the human being's volition and his
accountability for his thoughts, intentions, and actions. For it is he who is
the direct agent of his will, choice, and conduct, but this is possible only
through the power and permission that Allah (awj) has granted him in
making his choices.

Thus, in many verses [seemingly contradicting the aforementioned verse
which reserves authority solely for Allah (awj)] the actions of natural
agents, including human beings, are attributed to themselves, thereby
considering the human being responsible for his own conduct. And it isin
this light that the Qur an establishes certain responsibilities for him, giving
him various encouragements and warnings. Two such verses read:

« ..and that nothing belongs to man except what he strives for”;

“Whoever acts righteoudly, it is for his own soul, and whoever does
evil, it isto its detriment, and your Lord is not tyrannical to the servants.”>

Accordingly, on the one hand, the issue concerns the assumption that the
human being's independence is in contrast to the principle of unity of
Divine Acts and also to the essential need of existents for Allah (awj). On
the other hand, there is the supposition that the human being is totally
predetermined and hence powerless, undermining the rationale for all
Divine injunctions, encouragements, warnings, and consequently negating
Divine justice and wisdom. Hence, the seemingly contradictory verses of
the Qur an must be reconciled by realising that some of those verses merely
clarify the meaning of the others (and do not contradict them) so that we are
able to avoid being entrapped by either determinism or delegationism.

For a better understanding of this matter, attention must be paid to two
points:

1. The different ways in which various causes concur in creating an
effect;

2. The various ways in which the Divine will can be conceived of.

The concurrence of causes in generating an effect can transpire in two
ways:

1. One possibility is that in the occurrence of a phenomenon only one
cause isresponsible; such asthe Divine Act of creation in which Allah (awj)
produces directly and without the mediation of any other existent, or like the
dependency of human conceptions on the mind [in which casg, it is solely
the mind that generates the mental concepts and images without the
mediation of any other agent].

2. The other possibility is that several causes are responsible in the
creation of a phenomenon. This possibility can itself be conceived in several
ways:

a. The various causes are responsible in a collective manner. In this case,
each cause is referred to in technical terms as an “incomplete cause” and all
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of them considered collectively are referred to as the “complete cause.” An
exampleistheinteraction of water, light, heat, seed, soil, farmer’swork, etc.
in the growth of a plant. In this case, not only is the concurrence of multiple
causes not impossible, it is a necessary prerequisite for the production of the
effect.

b. The various causes are responsible in an alternating manner. Such as if
a certain machine had three motors, but they had to operate one at a time,
hence one motor would come into operation only after the previous one had
stopped, thereby providing the machine with a constant and uninterrupted
movement. [Hence, the constant motion being the effect of three alternating
causes.] In this case also, the cooperation and combination of all the causes
is necessary for sustaining the effect. However, in this case, there is no
particular dependency between the causes as there isin the third case.

c. Certain causes are dependent on other ones in efficacy but without
such a dependency in their existences such as the roles that human volition,
the motion of the hand, etc. play in producing writing [in which case the
will to write propels the hand into motion, which in turn moves the pen, and
which in turn makes ink marks on the paper that constitute the writing] or
such as the soldier’s obeying his superior [in which case, the soldier’s will
to perform a certain action depends on the superior giving an order but the
soldier’s existence itself does not depend on the superior’s existence].

d. Two sets of causes are at work in generating one effect in the same
mode (haythiyyah) and from the same aspect (jahah)-which is technically
referred to as “the concurrence of two complete causes in generating one
effect.” An example of this would be a single piece of writing on one
specific corner of a sheet of paper, written by two writers writing
simultaneously.

Or if one particular plant were to grow by the work of two [distinct and
independent] groups of causes-e.g. soil, farmer, seed, etc.-simultaneoudly. In
this case, “mutual exclusion” would result, and thus [the actualization of]
this case isimpossible.

For, the agency [i.e. the work, the acting] of each set would bar the
agency of the other set, resulting in either one rendering the other ineffective
(which would mean that two complete causes have not actually concurred
and only one has produced the effect unilateraly) or both mutually
hindering the agency of one another (which would mean that neither of the
complete causes has been actualized so as to take part in creating an effect).
Therefore, asthis case isimpossible, there is no actual instance of it.

e. Several sets of causes, vertically associated, generate a single effect, in
such a manner that the inferior cause is dependent upon the superior in its
existence aswell asin its agency [or efficacy]; such as, the relation between
the grandparents and the parents in the procreation of the latter’s children.

Considering the above-mentioned classification, it must be clarified
under which of the aforementioned categories the concurrence of Divine
causation, agency, and will with those of His creatures-including human
beings-falls.

If this concurrence were of the first, second, or third types, the result
would be the existential independence of the human being and the rest of the
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creatures from Allah (awj), which would contradict the unity of the Divine
Acts. Thus on careful examination, the possibility of such instances would
prove unacceptable. It cannot be of the fourth category either, as this does
not have any occurrence in reality. Furthermore, it is erroneous to consider
the concurrence of human will with Divine will impossible as the human
being would not even exist without his connection to Allah (awj), and thus
his complete agency as parallel to Allah (awj) is not possible” so to giverise
to the potentiality of parallel and simultaneous concurrence in generating
one effect.”

Thus the only category plausible is the last one; that is, the human will
and agency being vertically inferior to Divine will and agency.

However to understand how the concurrence of Divine and human will in
such a vertical manner does not contradict man’s free will, attention must be
paid to the different types of Divine will.

In agenera classification, Divine will is understood in two ways:

1. The will of essence;

2. The will of action.

The latter is subdivided into the generative will and the legislative will.

The Will of Essence: It is the Divine will that is assigned to Him without
the need to consider the creatures or Allah’s (awj) relation to them. Hence, it
is identical with the Divine Essence and is the necessary requirement of
Divine valition, of His not being restrained by any other agent, of His not
being overpowered by anything, and of His needlessness in relation to all
creatures. The human being and his relation to Allah (awj) have no role in
this sense of Divine will.

The Generative Will of Action: Thisis Allah’s (awj) will in establishing
the objective destiny and portion; that is, it pertains to the systems
governing the cosmos, how things come about and operate, and their certain
and definite ends This is manifested in the creation of creatures in different
shapes, different ways, and in different times.

In the world of being, the Divine generative will governs the entire
corpus of existents, including human beings, and as such, no creature has
the will or choice to violate it, asis pointed out in the following verses:

“Then Heturned to the heaven, and it was smoke, and He said to it and
to the Earth, ‘Come! Willingly or unwillingly!” They said, ‘We come
heartily.’”;

and,

“There is none in the heavens and the earth but he comes to the All-
beneficent as a servant.”’

The human being has been created as a willing and volitional creature
based on the Divine generative will of action and thus cannot divest himself
of free choice and will. So whether he likes it or not, he must act on his own
accord, choose the path he desires to follow and determine his own fate. He
has no choice in being a volitional creature, just as he has no say in
choosing his parents, his gender, or his appearance.

The Legidative Will of Action. This will is identical with Divine
legislation for the willing and volitional human being.® In the very act of
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lawmaking for humanity, no one can share the authority with Allah (awj)
and no oneis capable of changing the laws before they reach the people.

Therefore, the angels, prophets, and successors to the prophets are duty
bound to convey to the people the exact rules revealed to them without the
slightest change and to interpret and clarify them only in the framework
designated by Allah (awj). It is in the stage of implementing these
injunctions that the human being has been given the capacity to obey or
disobey [on his own accord].

Hence, by making the right decision, the human being can conform his
will to the will of Allah (awj), the Supreme, and being satisfied with the
Divine generative will, can decide to abide unconditionally by the Divine
legislative will thereby securing his final felicity and meriting the leisure
and serenity of Paradise-to such an extent that Allah (awj) will satisfy his
wishes, whatever they may be, very quickly;

“...but those who have faith and do righteous deeds will be in the
gardens of paradise: they will have whatever they wish near their Lord.
Thisisthe greatest grace.”®

As they preferred Divine satisfaction over their own, Allah (awj) will in
return be pleased with them and will reward them so abundantly that they
would be happy with what they have done and with their Lord.™

Therefore, the human being can, on his own accord, will that which
Allah (awj) wills and be satisfied with Allah's (awj) existential and
legislative satisfaction-refusing to want or to seek anything but that which
Allah (awj) wants from him and that which He pleases.** In so doing, the
human being has willed in accordance to the Divine generative and
legislative wills, although the human will and potency themselves have been
bestowed to the human being by this same Divine generative will, and as
such his existence and will is an extension of the will and existence of Allah
(awj). This concurrence entails no contradiction and thus is not impossible
for it is not the concurrence of two compl ete causes in the generation of one
effect.

At the same time, the human will and volition has not been denied to
him. Rather, because Allah (awj) has given him the permission to will and
choose, he determines what path he wants to follow and in doing so ends up
willing what Allah (awj) has willed.

If the human being disobeys and violates the legislative will of Allah
(awj), doing what Allah (awj) dislikes, he has done so on his own accord
and as such, has headed towards an awful fate. But this disobedienceisnot a
violation of Allah's (awj) generative will, for He has, through His own
generative will, created the human being willing and volitional, and as such
has given him the capacity to defy His legislative will. Accordingly, this
defiance does not signify the human being’ s overcoming the will and power
of Allah (awj). He can deprive the hopeless human being of his will and
power whenever He desires and it is concerning this that He says,

“Do those who commit misdeeds suppose that they can out-manoeuvre
Us? Evil isthe judgment that they make.” **

To sum up: In the realm of generative will and the act of Divine
legislation itself, the human will cannot exert any influence whatsoever, and

19



www.alhassanain.org/Zenglish

hence the question of the concurrence of Divine will and human will does
not arise at this stage.

When it comes to the level of abiding by the legidative will, the human
will is ontologically an extension of Divine will. If he obeys the Divine
injunctions, he has on his own accord aligned his desire to what Allah (awj)
desires and as such, is pleased with the Divine generative will, and with this
correct decision, has secured a felicitous end for himself. If he disobeys, if
he does not make Allah’s (awj) desire his own desire, he has acted only to
his own disadvantage, without in any way damaging the creation or harming
Allah (awj) for Allah (awj) has through His generative will, granted him the
capacity to defy and disobey but has at the same time, through His
legislative will, warned him of the consequences.

Thus by making the wrong decision of disobeying Allah (awj), he has
incurred Allah’s (awj) wrath. Although, he might arrogantly think that in
doing so he has overcome Allah’s (awj) will, the reality of the matter is that
the creature can never, even while disobeying, escape the Divine domain,
power, and will. The creature is always in need of that Most Sacred Essence.

It isto thisthat the following verse speaks:

“Whatever good befalls you is from Allah; and whatever ill befalls you
isfrom yourself.” 3

Although in essence, everything is from Allah (awj) for nothing can
occur without His consent, but the issue is that He does not deem misdeeds
and evil appropriate for the human being, and it is the human being himself
who, in misusing his free will, chooses evil .**

However we do admit that to conceive and comprehend the relationship
of human volition to Divine will- i.e. the immutable cosmological system- is
difficult. It is precisely for this reason that those who are not in touch with

Divine revelation and the school of Ahlul Bayt (¢ ) have strayed to antipodal

extremesin this regard.

One group, the Mu'tazilites, concluded that the human being has been
granted absolute autonomy, and as such is the only agent involved in his
actions-and for this they have been termed The Delegators™; another group,
the Ash’arites, saw the human being as lacking any role in conducting his
actions, hence being compelled in his actions, without free will and the right
to choose- and for this they have been termed The Compelled Ones. But the
truth and the right path is the intermediate path, that is, neither the theory of
compulsion nor delegation.

The generative will of Allah (awj) concurs with human will in a vertical
manner. If the human being obeys, the Divine legislative will and the human
will are in harmony, but if he disobeys, his will and action are despised by
Allah (awj). But the latter does not imply liberation from Divine dominion
and sovereignty or the overcoming of the will and power of Allah (awj).
Such disobedience only signifies being removed from Divine mercy as a
result of the individual’s own misuse of volition and free will.
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15. The name arises from the fact that they assume that Allah (awj) has delegated His
authority to the human being in the realm of his valitional actions and so He does not take

part in human actions. (Tr.)
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Question 2: Free Choice & Divine Seal & Lock upon

the hearts of the Perverse
Question: Isn't there a discrepancy between Islam’s view of the human
being as a creature endowed with free choice and assertation of the Qur an
that Allah (awj) shuts the hearts, ears and eyes of some to the truth?

Brief answer

In many verses there is mention of the unbelievers and hypocrites
hearts, eyes, and ears being sealed and of the sinful and perverse being
misled. Khatm and tab’ [both meaning “seal”] denote ending, stamping a
seal, imprinting, printing, and rendering things in certain shapes.

Heart in some instances denotes the particular organ of the body-i.e., the
corporeal heart-and in other instances it is used to denote the human spirit,
soul, etc.-the psychic and spiritual heart.

Allah’'s (awj) sealing the spiritual and inward hearts of some human
beings indicates their inability to be guided, their hearts being shut to the
understanding and comprehension of Divine knowledge and their failure to
turn to good and virtue. The sealing of their hearts, ears, and eyes by Allah
(awj) is the result of their own volitional conduct and their ignoring the
repeated admonitions of Allah (awj). In addition, although their hearts, ears,
and eyes are sealed-this seal encompasses various levels and degrees. If it is
such that the darkness of sin and malice has pervaded their hearts
completely, they will never return to virtue and guidance. Of course this
does not mean that it would be impossible for them to return to the light of
faith and guidance, for the possibility of change and transformation exists
till the very brink of death. Therefore, they are not deprived of free choice.
They can by their free choice either remain on their same perverse ways, or
they can choose with a firm and resolute decision, though it be difficult, to
change their ways, and by finding the way of guidance and hearkening to
the Divine instructions, attain to ultimate felicity.

In other words, to the extent that one's heart is stained by the dross of
sin, one is proportionately sealed off from the path of truth and deprived of
understanding the Divine Signs and benefiting from His light and guidance.
It should also be noted that perversion and the shutting of the heart is not
exclusive to the unbelievers and the hypocrites.

Detailed Answer

At the outset, we will consider two Qur'anic verses, thereafter
elucidating the answer to the above question.

In the first verse, we read:

“Asfor the faithless, it is the same to them whether you warn them or
do not warn them, they will not have faith. Allah has set a seal on their
hearts and their hearing, and there is a blindfold on their sight and there
is a great punishment for them.”*

In the second verse we read:

“Allah has set a seal on their hearts, so they do not know.

The meanings of Khatm, Tab’, and Qalb

»n?2
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Khatm is contrasted to fath (to “begin” or “start”) and means “to
complete something” or “to reach the end”. The reason why khatm is
translated as “sealing” is that the seal in aletter indicates its end. A letter is
sealed when it is finished, barring the addition of new material .

Tab' also denotes the act of sealing (in which senseit is close in meaning
to khatm) as well as sketching, imprinting, and forging metals into coins.”

Qab is employed in the Qur an in different senses, such as soul, heart,
self, intellect, knowledge, etc.”

Nevertheless, it can generally be said that the human being possesses two
types of heart: the corporeal heat and the spiritual heart. The corporeal heart
is, in physiological terminology and in the vernacular, a muscular organ
with the peculiar shape, whose function is the circulation and purification of
blood, and in most human beings rests in the left section of the chest. The
spiritual heart is one and the same with the spirit and the psyche of the
human being. However in the ethical and gnostic terminologies and also in
the vocabulary of the Qur'an and the hadiths, heart is used in the latter
sense, and as such is the conduit for the conveyance of Divine inspirations
and Revelation and the means of achieving Divine knowledge and
witnessing the epiphanies of the Truth. It is the locus of human emotions
and the root of the exalted human intentions and aspirations.

The point in common between the two usages of galb (heart) has been
expounded as follows. Qalb literally means change and transformation. The
muscular heart derives its name from the responsibility to change the blood
and purify it. Similarly, as human emotions and intentions are in constant
flux and change, their locus has been termed galb.

Allah’s (awj) seal on the hearts

In the Quran, various terms have been used to refer to the incorrigibility
of the hearts of the unbelievers, hypocrites, and the spiteful; among them
khatm (sealed), tab’ (sealed), sarf (turned away), qufl (locked), marad (ill),
rayn (tainted), etc. Of course, the shutting of the heart and its corruption is
not exclusive to the unbelievers and hypocrites. The heart of the human
being-including the believer-is twisted and sealed and deprived of
comprehending the Divine Signs in proportion as it is contaminated with the
dross of sin.

Thus, sealing the heart refers to the shutting of this conduit for receiving
Divine knowledge and inspiration, and the means of this sealing can be
inferred from the hadiths mentioned below.

Zurarah has narrated that Imam Muhammad b. ‘Ali al-Bagir (¢) as

having said: “ There is not a servant but that his heart contains a white date.
When he commits a sin, a black dot appears on it. Thereafter, if he repents,
that black dot will disappear, but if he continues the sin, the blackness will
expand, such that it will ultimately cover the entire whiteness. After the
white slate has been entirely covered, the possessor of that heart will never
return to good and virtue. And this is the meaning of the word of God where
He says,

‘No indeed! Rather their hearts have been sullied by what they have
been earning.””® and ’
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There are certain factors that cause the accumulation of dross in the
heart. In the Noble Qur'an the following issues are enumerated as
accounting for the sealing of the heart: disbelief®; heedlessness and
continuous indifference’; vow-breaking and brazen sinfulness'®; obstinacy
and distorting the Divine Word""; self-willedness and acting against one's
knowledge'”: causing corruption, dishonouring family ties™. Thus, the veils
that cover one's heart and the obstacles that impede the function of the
spiritual heart, hearing, and sight are the results of one’s own volitional
conduct. The Divine seal is set by way of punishment and not gratuitoudly.
For, there exists a necessary and definite link between one’s conduct,
intentions, and thoughts and their effects, which is inescapable. The reason
that this scheme is attributed to Allah (awj) is that the causal relationship
between human conduct, intentions, and thoughts and their effects is a
Divinely destined and decreed process which is immutable, except in cases
where other factors-such as repentance, Divine alerts, tribulations, or the
help of a Possessor of the Breath, i.e., a friend of Allah (awj)-affect the
human being, bringing about his spiritual transformation, purging his heart
of the dross of sin, and once again rejuvenating him with the capacity to be
guided.

In other words, Divine destiny and decree are but a part and parcel of the
regul ations governing the cosmos and the necessity of an effect following its
complete cause. And in the case of the valitional acts of the human being,
will, decision, and intention are among the essential components of the
complete cause and hence are necessary to bring about his volitional acts.
When the human being performs a certain action, its effects inescapably
leave their impression on the human soul and psyche. In this light, if the
human being himself prepares the grounds for Allah (awj) sealing his heart,
by the Law of the cosmos, its effects will haunt him.

In the light of what has been said the following points can be highlighted:

1. Allah (awj) sealing of the heart is the direct outcome of the volitional
conduct of the human being.

2. Asthe sealing of the heart is part of the cosmic scheme of Divine
destiny and decree, it is attributed to Allah (awj).

3. The human being whose heart has been tainted by the dross of sin
can add to his spiritual contamination by repeating the past mistakes. It
should be noted that this perpetuation of sin ison his own accord.

4. Although it is very difficult for the sinful human being whose heart
is covered with the dross of sin to return to the path of righteousness and is
very unlikely, it is not impossible. He can choose with a firm resolution to
embark on purging his heart of the darkness of sin. In other words, if the
soul and heart of the unbeliever and hypocrite become sealed and dark and
debased such that no bright space remains, heis, to employ the words of the
Qur'an, finished and there is no hope of his redemption. He has
intentionally removed himself from the path of guidance and light and thus
has shut the door of repentance on himself.
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Question 3: Possibility of knowledge of Allah
Question: Is it possible for humankind to know Allah (awj)? If yes, to
what degree and what is the value of such knowledge?

Brief Answer

The human being can attain knowledge of Allah (awj) through various
ways. This knowledge can come about through the medium of the intellect
or of the heart. At times he-as in the case of the sage and the philosopher-
reasons and understands through conceptual knowledge and with recourse to
sense perception and the intellect, whilst at other times he-as in the case of
the gnostic-through immediate intuition, gazes at the Beloved, witnessing
Him directly.

Knowledge of Allah (awj) is analogous to knowledge of a fire. An
individual at times realizes the existence of a fire by witnessing its smoke
from afar. At other times, he might realize its existence by seeing the fire
itself. Yet at other times, he might comprehend and feel the fire asif a part
of hisbody isburned by it.

In any case, in both ways-i.e. conceptual knowledge and immediate
knowledge-sometimes the path, the traveller, and the goal are one and the
same, as when one concludes the existence of Allah (awj) by reflecting on
Divine signs and the existing order pervading them. In other instances, only
the traveller and the path might be identical, as when one comprehends
Allah (awj) through understanding his own soul. The path and the goal can
also be the same, as where one comprehends Allah (awj) by contemplating
on the Divine Names and Attributes.

Of these types, the case where the path and the goal are identical, where
one spiritually experiences what he has conceptually realized is of great
value, for the goa isto see and to taste.

In the Qur anic verses and the corpus of narrations these three ways have
been articulated. It has especially been emphasized that nothing is more
evident than Divine existence and manifestation and hence He must be
reached through Himself. He is the Light, the apprehension of which is
needless of anything else. If we are deprived of seeing Him, it is because of
the veil of our negligence that covers our conceptual and immediate
knowledge - we lack awareness of our knowledge.

In order to attain this complex knowledge (‘ilm-e murakkab [i.e.
awareness of knowledge]) we must remove the veils of darkness and of light
from our souls. It is for this reason that it has been said that knowing Allah
(awj) isinnate and inherent to the human being, and as such, the arguments
provided in proving the existence of Allah (awj) and the knowledge of Him
serve only as reminders, not proofs. Nevertheless, it must be noted that the
core of Divine Essence and Attributes are neither comprehensible to the
philosopher nor to the gnostic. However, other aspects of the Divine are
accessible to both the intellect of the philosopher and the spiritual
experience of the gnostic.

Detailed Answer
In responding to this question, first the media of understanding must be
introduced. The media of understanding are the physical senses, the

27



www.alhassanain.org/Zenglish

intellect, and the heart. The external senses merely deal with the
appearances and the accidents of things without being able to delve any
deeper, and despite the variety and abundance of knowledge they provide to
the human being, they are limited by time and space.

The intellect is a specia faculty, the major role of which is the
comprehension of universal concepts and in this sense possesses many
aspects - among them reasoning. But the media of understanding are not
restricted to these two. The human being can reach great degrees of
knowledge through the medium of the heart. By this way, the human being
can spiritually witness [the reality of] what others understand [only
theoretically] through reasoning. The gnostics' endeavour is to comprehend
Allah (awj) in thisway."

From another perspective, knowledge can be divided into two general
categories: conceptual knowledge and presential or immediate knowledge.
Conceptual knowledge is obtained through mental concepts and the
implementation of rational and philosophic reasoning. Presential knowledge
is the knowledge arrived at without the mediation of concepts and mental
pictures; that is, the reality of the known object is present within the knower.
Presential knowledge is atype of gnostic and intuitive knowledge, in which
the external reality [and not the mental concept] of an object is witnessed.

Of course, in the obtainment of rational conceptual knowledge, sensory
and empirical premises can be employed. For instance, by reflecting on the
signs of Allah (awj) and the existing order in the cosmos, one can achieve
an understanding of Allah (awj) that is rendered by a simple reasoning. But
in cases where one desires to achieve a greater understanding, purely
rational premises are required.

In any case, it must be borne in mind that firstly, Allah (awj) cannot be
proven nor refuted by exclusive recourse to laboratory experiments or
scientific, empirical principles for the grasp of sensory experimentation is
far shorter than to be able to pierce into the supernatural .

Therefore, sensory knowledge alone cannot solve the problem, it must be
employed in the premises of rational reasoning [if it is to be useful].
Secondly, despite the fact that in Islamic texts, studying the extroversive
(afagi)® signs of Allah (awj) has been encouraged,® which is in a sense
considered a rational method since it involves reasoning, it must not be
overlooked that studying the creatures, the signs of Divine creativity and
wisdom, only reveals that there is an omnipotent and omniscient being
governing the world; but other than that, this method fails to render the
attributes of that being; for instance, whether it is self-sufficient.

As for intuitive and immediate comprehension, it can be conceived in
three ways: a cause's immediate knowledge of its effect, an immaterial
existent’simmediate knowledge of its own essence, [and finally] an effect’s
immediate knowledge of its cause. The creatures awareness of Allah (awj)
is of the third type. And the human being’'s weakness in comprehending
Allah (awj) is in proportion to his [existential] weakness. Thus, although
that Sacred Essence is proximate to everything, but their proximity to Him
depends on their existential degree and limit.
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Muhagqiq Tusi provides a good analogy regarding the degrees of
knowledge of Allah (awj). He says one's knowledge of Allah (awj)
resembles one's knowledge of fire, the most limited form of which is being
told the qualities of fire by somebody else who has seen it. A more
advanced awareness of fire is when one observes its smoke. The third
degree is feeling the heat and witnessing the light it radiates. The final
degree of knowledge of fire is being inflamed and burned to ashes.

A point necessary to mention at this stage is that in speaking of
knowledge of Allah (awj), we might either be referring to proving His
existence or to contemplating His attributes. In both cases we can have
recourse to the intellect to employ conceptual knowledge in order to
understand intellectually, or we can go through the path of the heart, to
embark on immediate intuitive knowledge in order to behold. The former is
termed burhan, the latter, ‘irfan. Without question, the method prevalent in
philosophic reasoning is not as valuable as gnostic revelations.

In any case, regardless of whether we traverse the path of the intellect or
the heart, there are three ways for acquiring knowledge of Allah (awj). In
other words, the intellectual or gnostic journey of the philosopher or the
spiritual wayfarer [respectively] could fall under one of three categories:

1. The traveller (salik), the path (maslak), and the goal (madk ‘ilayh) are
distinct; such as if one reaches the conclusion [that Allah (awj) exists] by
observing and contemplating the order and harmony of the universe, by
realizing that all things are needy and so there must be something needless
they depend on, hence the Originator. Some Qur anic verses encourage
people to take up this method.*

2. The traveller and the path are one and the same; such as if one
contemplates the world within himself, addressing questions such as, “Who
am 1?’; “Where am | from?”’; “Why aren’t my inclinations, my allegiances
under my control?’; “Why can | not tame my wild mind so as to control
what memories it recalls?’

Imam “Ali b. Abi Talib (¢) aludes to this method in the following

words. “ | came to know Allah by observing the strong wills that trembled,
the difficult entanglements that were disentangled, and the decisions that
were crushed.”® In another instance he says, “Whoever comprehends
himself has indeed comprehended his Lord.”

3. The path and the goal are one and the same. That is, the traveller-the
philosopher or the spiritual wayfarer-by contemplating the destination
discovers the object of his desire (magsud). This is the most profound way
of understanding, for it transcends the levels of extroversive and
introversive journeys, thereby realizing, through contemplating the Absolute
Witness, that Allah (awj) is the Absolute Witness.

The Qur'an states:

“Isit not sufficient that your Lord iswitnessto all things?”’

First, He is witnessed and comprehended, and then [in His light] all other
things, for He is the Light of the Heavens and the Earth. The Essence of
Unicity [i.e. Allah (awj)] isthe clearest witness to and proof of Himself and
as such, renders unnecessary any intermediary for comprehension of Him.®
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So it isthat in addressing His messenger He says,

“You were certainly oblivious of this. We have removed your veil from
you, and so your sight is acute today.”°

The veil is removed from the individual, not from the reality or from
Allah (awj).

In the Supplication of ‘Arafah, Imam Husayn b. “Ali (¢ ) deals with this

third method. He says, “ O Allah! Do others possess a light that You lack so
that they must shed light upon You? When have You been absent so asto be
needy of proof? When have You ever been distant so that Your effects and
creatures should move us close to You?”

The same theme resonates in the following couplet: “ You have never
distanced Yourself so that | should seek Your presence. You have never been
hidden so that | should make You manifest.”

And again in the words of Imam Husayn b. “Ali (¢ ), “Blind be the eye

that does not behold You ... ItisYou whom | beseech in seeking union with
You, and it is Your own existence that | seek as proof for Your existence.”
In this phrase, it is expressed that for the spiritual wayfarer, Allah (awj) is
more manifest than the sky, the earth, the leaves of trees, etc.

Imam Ja'far b. Muhammad as-Sadiq (¢ ) alludes to this point in the

following words: “When someone is present and manifest, we first know
him through his self, then we get to know his attributes. But in the case of
something absent, knowledge of its attributes precedes knowledge of its
essence ... Just asin the case of Yusuf’s brother, they studied Y usuf himself
and recognized it was him. They asked him, *‘Are you redly Yusuf? They
did not formulate their question the other way around™; meaning, they
reflected on the qualities of the person whom they were confronted with and
realize&:lzthat he was Yusuf. They did not ask others to identify Yusuf for
them.”

Based on the aforementioned explanations, it has been concluded that
contingent existents are readlities whose existence is nothing but their
relation to the Necessary Existent. Otherwise, they would be needless in
their essences which would in turn mean that they would be necessary by
their essences, which is obviously false.

Thus, they are in their entire existence dependent on the Necessary
Essence and it is impossible to view the relation [i.e. the creature, for as
previously mentioned the contingent existent is nothing but that relation]
without the object to which it is related (marbut ‘ilayh). That is,
comprehending the effect independent of its cause is impossible. Thus, the
comprehension of every thing, even purely material existents, is
concomitant with comprehending the Necessary Existent.

Although knowledge is of two types: simple knowledge and compound
knowledge, even as ignorance is of both types. Smple knowledge is one's
knowledge of an issue without being aware of the existence of that
knowledge. Compound knowledge is when one's knowledge is realized;
that is, when one knows that he knows. We are of the opinion that a
knowledge of Allah (awj) existsin all human beings; it could be conceptual
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or presential and the object of that knowledge could be anything. That is,
when one comprehends something, whether through conceptual knowledge
or presential knowledge, he has comprehended Allah (awj) along with it.®

The Qur’an states,

“Heis known to every oneignorant of Him.”**

Even the person in doubt comprehends Allah (awj) prior to
comprehending his doubt for Allah (awj) is the cause of his doubt and so the
doubt is nothing but a relation to Allah (awj). So yes it is true; some are
unaware of their knowledge of Allah (awj) and as such are oblivious to this
necessary comprehension.

Therefore, when Imam *Ali b. Abi Talib (¢ ) said, “I do not see anything

but that | see Allah prior to it” or “I do not worship aLord | do not see”* he
was aware of his knowledge. He had grasped the truth of the verse,

“ ..so whichever way you turn, there is the face of Allah.”*

The face cannot be beheld without beholding the possessor of the face.
He was a gnostic who through voluntary extinguishment witnessed, in this
world that other-than-Him is hidden and it is He, the Creator, Who is
manifest, and it was because of this that he said, “If the veils were to be
lifted, my certainty would not increase.”*’

Whatever serves as an obstacle to sight or understanding is referred to as
avell. A veil is either of darkness or of light. Regarding the veil of darkness
which is the veil of materiality, there are three elements: the subject from
whom the matter in question is hidden, the veil, and the veiled [i.e. the
object that is hidden]. But regarding the veil of light there are only two
elements: the veiled and the subject from whom the matter in question is
hidden.

Obscurity in the latter case is the result of the intensity of the brightness
of the veiled, or more accurately as the result of the weakness of perception
on the part of the subject. As an analogy, one is incapable of seeing the sun
in some cases, because of an obstacle, such as a wall or dust, or at other
times because of the intense brightness of the sun, which is actually the
result of the weakness of one’s vision.

A poet has said: “The veil that conceals Your face is Your face, at al
times; Y ou are hidden from the world as Y ou are so manifest.”

Between Allah (awj) and His creatures, there are no obstacles except His
creatures.’® If the human being succeeds in removing the veils of darkness,
of egocentrism, and of desire, only then can he turn to removing the veils of
light.

It is for this that in the Sha' baniyyah Supplication, one pleads to Allah

(awj) for the rending of the veils of light."® Other than the Prophet (_~) and

the Ahlul Bayt (¢) no one is capable of rending all the veils of light. Of

course, the core of the Divine Essence and Attributes isimpregnable even to
them.”® Therefore, they are themselves veils of light for viewing the Divine
Essence and since a contingent being cannot escape being limited, they also
gaze at Allah (awj) from the outlook of their own [limited] existences,
“‘Unga’ is not the game to be ensnared, so remove your net.”
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Hence, the knowledge of every knowing being is limited to the
framework of its existence and to the extent that it |acerates the veils. Imam

‘Ali b. Abi Talib (¢ ) in this regard says, “The intellects will never have the

capacity to reach to the core and circle of His Attributes. Nevertheless, there
is no veil to obstruct anyone in comprehending the necessary level [of
knowledge of Allah].”*

That is, on the one hand, al the existents of the world of contingency are
Divine signs and as such serve as mirrors” reflecting a true image [of the
Divine] but at the same time, they are not separable from the Divine.
Basically, they have no other role but to reflect the beauty of the Divine,
although “children” [i.e. intellectually and spiritually immature persons]
might perceive them as separate entities.

On the other hand, “[those standing at] the apices of [intellectual] resolve
cannot comprehend Him, and [those who have] dived in [the depths of]
acuity cannot reach Him.”** His Essence neither yields to the intellection of
the sage®, neither to the spiritual experience of the gnostic™, thus they both
admit their incapability. This incapability arises because comparing what a
contingent being can comprehend of Allah (awj) with what it cannot
comprehend is to compare finitude with infinity.

At the end, the point that must be mentioned is that in the Islamic corpus
of narrations there is mention of an innate knowledge of Allah (awj). Innate
knowledge is of the intuitive, presential knowledge, which was explicated
previously.

There are two types of innate qualities in the human being: innate
understandings (which every human being possesses prior to any education)
and innate inclinations (which are part and parcel of the nature of every
human being). The former are referred to as “innate knowledge of Allah
(awj)” and the latter as “innate worship of Allah.”

But, as mentioned previously, they are not present at a conscious level of
the human mind so as to render a rational endeavour [to understand Allah
(awj)] unnecessary. Nevertheless, since knowledge of Allah (awj) isinnate,
the arguments presented in favour of Allah (awj) serve actually as reminders
and not real proofs. In the process of proving something, one realizes that he
has acquired a knowledge which he formerly lacked. But being reminded is
to become aware that one has had something all along, albeit unknowingly.
Thus it is that in Qurianic verses and in narrations, what is aways
mentioned is the removal of the veils of obliviousness. And what rids one of
a state of obliviousness is areminder not a proof.
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1. Though it is possible to reach understanding and certainty based on traditions and
authority as well; but in this case it is necessary to have previoudly proved both the fact that
the traditions in question were in fact quoted correctly from the holders of authority, such
as the Immaculates, and the fact that such traditions have cognitive vaue. It is only then
that they can be used as the standards by which to judge the findings of either the intellect
or the heart.

2. Or macrocosmic signs. That is, the signs outside of the human mind and body.
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Question 4. Misguidance from Allah
Question: What is the meaning of Allah’s (awj) misguidance in the
Qur'an?

Brief Answer

Misguidance is a non-existent entity. Since guidance means to lead
someone to a goal, then misguidance is the absence of guidance. In the
parlance of the logicians, the relation between guidance and misguidance is
privatives and positives (' Adam wa malakah). In other words, if guidance
were to exist in a certain place, then it isimpossible for misguidance to exist
there (from the same aspect); but if guidance were not there then the
absence of guidance is misguidance.

Because of this it is not possible to attribute misguidance to Allah (awj)
since it is not possible to give or take something that does not exist. Unlike
guidance, which relates both to existence and the law, misguidance relates
only to existence and has no relation with the law. This is because Allah
(awj) is essentially the Guide, since if this were not the case then the
evildoers would bring an excuse before Allah (awj) saying, “We wanted
your guidance but you lead us astray.”

Therefore, at the outset, Allah (awj) leads everyone towards felicity,
happiness and the right path and in this stage there can be no misguidance.
But if someone wilfully does not accept this call and turns his back towards
it, then in this case he incurs Allah’'s (awj) existential misguidance.
Therefore Allah’s (awj) misguiding someone simply means that He cuts off
His guidance from him and leaves him to fend for himself, the result of
which is that man becomes lost on the path of guidance. Man's being lost
then, is caused by not having Allah’'s (awj) guidance - and this is the
meaning of existential misguidance.

Detailed Answer

When we pay attention to the verses of the Noble Book, we find that
there are two kinds of Divine guidance: one that isrelated to the law and the
second that is related to existence. Man has both kinds of guidance. Thisis
in contrast to misguidance, which is only existential and does not exist with
relation to the Law. This is because Allah (awj) is essentially the Guide,
since it is impossible that He be essentially the Lord, the Worshipped, and
the Refuge, but not be the Essential Guide. If this were not the case then the
evildoers would bring forth an excuse, saying to Allah (awj), “We wanted
your guidance but you lead us astray.”

It isimpossible for Allah (awj) to lead someone astray initially since this
goes against His wisdom and since nothing comes from Allah (awj) except
goodness and mercy, He does not lead anyone on an incorrect path from the
outset. Rather, His misguidance is a type of punishment. In other words the
bad people have gone astray and have been afflicted with misguidance by
there own choice. Therefore in reality, initial misguidance is ascribed to the
creatures, and the misguidance that is a punishment pertains to the Creator.

In conclusion we can say that Allah’s (awj) misguidance means that He
cuts off His mercy and blessings from a person and leaves him to fend for
himself; and it is this that results in man becoming lost on the Path. If

35



www.alhassanain.org/Zenglish

someone does not accept the guidance of the Law, Allah (awj) will exclude
him from His existential guidance. In other words, it is the actions of a
disbeliever or an oppressor which cause him not to have Divine guidance.
Thisisin line with the order of creation, which is based on cause and effect.
Consequently Allah (awjz) has said that He will not guide the unbeliever’,
oppressor?, or the sinner.
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Notes
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Question 5: Being Allah’s Servant

Question: Who is a “dave’ and what is davery? How can we become
the slaves of Allah (awj)?

Brief Answer

A true servant of Allah (awj) is he for whom obedience to Allah (awj) is
sweet and Allah’s (awj) love is delight; he is intimate with Allah (awj) and
relies on Him for all his needs.

Servitude can be summed up in three things. First is that the servant
doesn’t consider himself to own any of what has been bestowed upon him,
for daves own no property. They see all property as Allah’s (awj) and when
He commands, they spend it; second, a servant doesn’t plan for himself; and
third, a servant is preoccupied only with Allah’s (awj) prescriptions and
proscriptions.

With the aforementioned definition, we can understand the essence of
servitude and how to achieve it. Servitude is the key to sanctity and
“servant” is the best of names. A perfected human is a servant of Allah
(awj) and is effaced in the Divine Identity and the Divine Names.

Worship (‘Ibadah), has been defined by lexicographers as utmost of
modesty and humility. They say since “‘ibadah” (worship) is the highest
level of humility; it wouldn’t be fitting except towards the highest being,
possessing the greatest perfections and the highest level of generosity. This
is why worshiping other than Allah (awj) is false worship tantamount to
polytheism, especially since sincerity in worship hasn’'t materialized.

As Imam Ja'far b. Muhammad as-Sadiq (¢ ) has explained, the word ‘abd

is composed of three letters: ‘ayn, ba’, and dal. “*Ayn” indicates ‘ilm,
knowledge and certainty that a servant has of Allah. The “ba’” indicates
bu'd, the separation and distance he has from other than Allah. And the
|letter “dal” points to dunuw, his closeness to Allah.*

Deatailed Answer
The dave is indebted to Allah (awj) for not only all of his perfections,
but indeed for his very existence. It is because of this that he submits to
Him. By not looking at himself and his own desires, he takes on the colour
of his Master and His perfections to the extent that according to the saying

of the Noble Prophet (_»), “The true slave of Allah Almighty is he for

whom the obedience and love of Allah becomes sweet. He presents his
needs to his Lord and becomes intimate with Him. He puts all his trust in
Him and has hope in no one else.”?

According to the saying of Imam Ja'far b. Muhammad as-Sadiq (¢ ), the

reality of slavery isin three thing, the first is the fact that “ The slave does
not think that he owns anything that Allah has given him. This is because
slaves do not own anything for themselves. They consider al their wealth to
belong to Allah. They place whatever they have wherever Allah tells them
to. The second is the fact that the slave of Allah does not weigh what is
good and bad for himself. Thirdly, he spends all his activity in that which
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Allah had commanded him to do, and does not do what He has forbidden
him from. Because he does not consider himself to own what Allah (awj)
has given him, giving it away is easy for Him.

Since the slave of Allah (awj) has relegated his affairs to Allah (awj), the
problems of the world become easy for him. And since he spends all his
time doing what Allah (awj) has told him to do or staying away from what
he has been prohibited from; he has no time left to be ostentatious. Thus,
Allah (awj) honours His dave by means of these three things and by means
of this, his response to Satan’s challenges and his interaction with the other
creatures of Allah (awj) becomes easy. He does not go after the world in
order to hoard wealth or show off in front of people. He does not seek any
wealth and power that he sees in the hands of others, nor does he spend his
daysin vain pursuits.”®

Slavery is the key to sanctity. The title “slave” is the best of titles and it

is because of this that the name of the Prophet (_») was ‘Abdullah and on

the night of ascension he asked Allah (awj) to grant him servanthood.

The perfect man is the servant of Allah. He has all the manifestations of
Divine Names. He is effaced in the Divine Essence.

The lexicographers have defined worship as the pinnacle of humility.
They have said that since worship is the highest level of humility, it does not
befit anyone other than one who holds the highest levels of existence,
perfection, grace, and generosity. Because of this, the worship of other than
Allah (awj) is false worship that is tantamount to polytheism.

Worship has three levels: Some people worship Allah (awj) with the
hope of getting other worldly rewards or because they fear His punishment*
- these are the ordinary believers, some worship Allah in order to gain the
honour of servanthood and so that Allah (awj) calls them His slave; some
however, worship Allah (awj) because they are in awe of His Might and
because they love Him.

It has been related in a sacred tradition that Allah (awj) said, “Oh my
slave! Worship me so that | make you like Myself. | say to something, ‘Be,’
and it is, you will also say to something ‘be’ and it will become s0.”®

Therefore, according to a saying of Imam Ja'far b. Muhammad as-Sadiq

(C)’ “Servanthood is a substance, the kernel of which is Lordship.” 6

By means of worship, man's soul becomes like a polished mirror in
which the Divine lights are reflected. The moreiit is polished the more will it
reflect the flashes of Divine illumination; until such atime that his potential
for sanctity will change to actuality and he will become the vicegerent of
Allah (awj) in the whole realm of existence. Y ou should know that this is
not lordship but it is a vicegerency and a representation in which the effects
of lordship become manifested.

The vicegerent of Allah (awj) does not do the work Allah (awj) does.
Allah (awj) rather accomplishes his work at the hands of His vicegerent.
Through the lattice of the soul of this person, He manifests Himself and
reveals His Names and Attributes. Because of this the divine Gnostic is the
perfect mirror for the power and grace of Allah (awj).
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In al the types and degrees of the miracles of the prophets and the Imams
(¢), inredlity, it is Allah (awj) who is the absolute agent while the soul of

the saint has been effaced in His will. Thisis the station of servanthood - a
station that can be obtained by means of obeying Allah (awj).

The spiritual wayfarer considers himself to be the name of Allah (awj) in
this station, to be effaced in Allah (awj) as he recognizes other beings to be
the same. If he be a perfect saint, he will become the perfect name of Allah
(awj) and apply in himself perfect and absolute servanthood.

In the Noble Qur an, Allah (awj) says,

“Glory beto He who took his servant on the night journey.

This indicates the fact that travelling the path to Allah’s (awj) nearness
can only be achieved by means of servitude. One must forego the pride and
haughtiness that comes with presumptions of independence.

In the tashahhud first we give witness to the Prophet’ s servanthood, then
to his prophethood. This is because servanthood is the ladder by means of
which he ascended to the station of prophethood. In the Salat, which is the
night ascension of the believer, we start with the “bismillah” that is the
reality of servanthood.

Intention, according to the general public, means the desire to obey Allah
(awj) whether that be out of greed or fear. “They call on their Lord, greedily
and out of fear.” According to those with wisdom it is the desire to worship
Allah (awj) out of respect and in order to acknowledge his greatness.
“Worship Allah as if you were seeing Him. If you are not seeing Him,
verily, He sees you.”

According to those with the love of Allah (awj), it is the desire to obey
Allah (awj) out of love for His essence. Finally, near the Friends of Allah
(awj) it means to intend to obey Him and worship Him as an effect of
witnessing the beauty of the Beloved, independently and essentially, and to
be annihilated in the Lord, essentially, in His attributes and in His actions.
One of the most important conditions of intention is sincerity.

Sincerity of intention, in the general public’s worship, is purifying one's
intention of both patent and hidden polytheism, which include such traits as
ostentation, self-conceit, and pride.

“Now, surely, sincere obedience is due to Allah.”®

In the worship of The High-ranking, however, it is to purify one's
intention from any trace of greed or fear which in their mode of wayfaring is
considered polytheism. In the worship of The Possessors of Heart (ashab al-
qulub), it is to purify one's intentions from egoism which is the greatest
polytheism and disbelief in their mode. In the worship of The Most Perfect,
itis purifying one’s intention of noticing the station of servitude and the act
of worship, and further yet noticing the existence. As Imam Khomeini said,
“The healthy heart is the one which meets The Truth, without anything else
disturbing their intimacy.”®

n7
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Question 6: Nearnessto Allah

Question: What is nearness to Allah (awj)? How many different kinds of
nearness are there? How can we gain nearness to Allah (awj)?

In lexicographical terms, “qurb” means the nearness of one thing to
another. This can be in space or time. Because of this it is said that
something from a spatial point of view is near another thing. Or it is said
that yesterday is, from a temporal point of view, closer to today than two
days before yesterday. In another common usage, “qurb” means being the
centre of attention of someone and to hold a special place near them.

Brief Answer

In lexicographical terms, “qurb” means the nearness of one thing to
another. This can be in space or time. Of course in commonplace usage,
“gurb” also applies to being the centre of attention and to holding a special
place near someone.

In philosophical terms there are three types of nearness: spatio-temporal,
essential (i.e. pertaining to quiddity), and existential. Spatio-temporal
nearness however is particular to the different parts of the material world.
Since Allah (awj) is not matter, this type of nearness does not apply in
regards to Him.

Essential nearness, or nearness in quiddity, is like the nearness person a
and person b have as humans, as they possess the same quiddity-being of
the same species. Allah (awj), however, is unlimited and therefore without
quiddity. Without quiddity, this sense of nearness will not pertain to Allah
(awj) either.

Since Allah (awj) bestows existence to all beings and separation between
a complete cause and its effect is impossible considering the fact that an
effect is a mere link and relation to its cause, we can conclude that the
nearness of Allah (awj) to His creation is existential nearness.

Allah’s (awj) nearnessto things

There are four groups of verses regarding Allah’s (awj) nearness to us:

a. Verses stating His nearness to us in principle;

b. Verses holding that He is nearer to us than any other being;

c. Verses saying that He is nearer to man than hisjugular vein;

d. Verses saying that He is nearer to man than man himself.

In explaining the fourth group of verses, we must say that man, like al
other contingent beings, is a hollow being-empty of any and all aspects of
independent existence. Thus, Allah’s (awj) existential encompassment and
comprehension lies between man and himself.

Nearnessto Allah (awj) in philosophical terms

It is clear that Allah (awj) is not in any particular place, so that there
could be a direction to get near Him by moving in that direction. Nearness
to Allah (awj) is achieved through man strengthening his existential aspect
to the extent that he begins to self-consciously manifest the Divine
Attributes. In the movement towards salvation, the more man’s existential
perfects increase, the more the levels of nearness to Allah (awj) increase.

Nearness to Allah (awj) in light of the ISlamic tradition
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Since Allah (awj) is close to everything, man must try to approach Allah
(awj) through righteous deeds. These deeds are divided into two categories:
compulsory and advisory. Deeds holding a key position in the first category
are understanding and sincerity in actions, while the rest, including humility,
good morals, and generosity, fall under the category of advisory deeds.

Detailed Answer

Types of nearnessin philosophical terms

In philosophical terms there are three types of nearness. spatio-temporal,
essential (i.e. pertaining to quiddity), and existential. Nearness and distance
are things whose existence depends on two things. A and B should both
exist in order for us to say that A is near B or is far from it. In the
metaphysical realm in which immaterial beings exist that are free from
motion and time, spatial and tempora nearness cannot apply. This is
especialy true in regards to the Reality of all realities and the unlimited
existence “He is an absolute to whom we cannot point (spatialy or
temporally or otherwise) nor can He enter our imagination.”*

Since Allah (awj) is free from quiddity?, He can not share a quiddity with
anything else nor be near to anything in this respect. This is because
quiddity here means genus and differentia (when quiddity is opposed to
existence). But Allah (awj) admits of no delimitation or definition such that
another quiddity be near or far from Him. “He who points to Him has
limited Him and he who limits Him counts Him.”*

Two things that are partnersin or share one quiddity are like one another.
Zayd and ‘ Amr for instance share the quiddity of Man. Allah (awj) however
is above and beyond having a like or an opposite.

In regards to connection in existential terms we can say that: Because
Allah (awj) is the source of all existence and because the separation of the
cause from the effect is impossible, therefore nearness can be envisioned as
nearness in existential terms (although it must be noted that to speak in
terms of cause and effects does not adequately convey the relationship here,
since all things “ other-than-God” are but so many manifestations of His one
existence),

“ And when my servants ask you concerning me, tell them | am near.”*

Things are, in their essence®, pure relations to Allah (awj). Until the
cause is understood, the effect cannot be understood. Therefore the nearness
Allah (awj) has to creatures is an existential nearness. There can be no
existence except that Allah (awj) isits cause, and any effect stands by means
of its cause. Therefore there cannot be a form of nearness nearer than this
nearness.

Allah’s (awj) nearnessto things

In regards to the nearness of Allah (awj) to things, the verses of the
Quran can be divided into four categories.

a. One group state His nearness per se: that Allah (awj) is near us:

“Verily | am near, | answer the caller.”®

b. A second group of verses state that He is relatively nearer to man than
others:

“We are nearer to him than you but you do not see.”’
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c. Another type of verse indicates that He is closer to man than his
jugular vein:

“Verily we created man and we know what his soul whispers. And We
are closer to him than hisjugular vein.”®

d. A fourth group state that Allah (awj) is closer to man than man
himself, like the following verse:

“O you who believe, answer Allah and the Prophet when they call you
to What9 will give you life. Know that Allah stands between man and his
heart.”

Discussions about the first three groups are not very difficult but the
fourth group cannot be solved so easily. How can Allah (awj) be closer to
man than himself? Because of this, some commentaries, in line with some
traditions have explained this as the intermediation of Allah’s (awj) power.
They say that the meaning of the verse is that sometimes man decides to do
something, then Allah (awj) makes him regret it and does not allow him to
continue with his plan.*

This is an intermediate meaning, one step removed from the apparent
meaning, but if we have arational proof that supports the apparent meaning
of the verse, then we have no reason for foregoing the apparent meaning of
the verse (that God comes between man and himself). Man is not whole
(samad), rather he is like other possible beings “empty”; as Kulayni has
related in atradition, “Verily Allah created man empty.”**

Now that man is empty, the comprehensiveness of the existence of Allah
(awj) comes between man and himself. Therefore, Allah (awj) is near
everything. If Allah (awj) is near, He is near with all of His attributes. This
is because the essential attributes'” of Allah (awj) are one with His essence.
Now, if His essential attributes are present, then His attributes of action will
also be active following His essential attributes.

The way to get closer to Allah (awj) in a philosophical view

One of the fundamental questions that can be asked in this regard is,
“How can we become closer to Allah (awj)?’-that Being, the light of whose
existence has illuminated the Heavens and the Earth, an illumination that is
the same as creation and the eternal creative act. From what direction should
we approach Him and in what direction should we seek to become near to
Him? It is clear that Allah (awj) does not have a direction, hence the journey
along the path to Allah (awj) actually takes place within the very being of
the wayfarer.

In the process of perfecting his essence, when the wayfarer travels from
creation to the Real and travels from the material intellect™ to the active
intellect, he communes with the Names and attributes of Allah (awj). In
other words he attains his felicity. The depth and faculties of his existence
are strengthened and he becomes one of Allah’s (awj) great signs or
manifestations. He thus attains the state of sanctity and Divine vicegerency.
This spiritual state can be called “nearness to Allah (awj).”

Nearnessto Allah from the view point of Qur an and Hadith
Because Allah (awj) encompasses all things™, it does not make sense that
He be distant from something. Therefore, the nearness of Allah (awj) to His
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servant is true in al cases and situations. Conversely, it is not always the
case that man is always close to Allah and it is a state that man must strive
to obtain. Therefore if man wants to become closer to Allah (awj) and to
strengthen this relationship, he should obtain the nearness to Allah (awj) by
means of good actions and obedience to Allah (awj) as Imam Muhammad b.

‘Ali al-Bagir (¢ ) has said, “Nearness to Allah can only be found through

obedience to Him.”*®> In doing this, he enters the beginning of spiritual
vicegerency or the succour of Allah (awj).

It has been related that “Prayer is the nearness of every pious person
and concerning the religioustax it has been related that “the zakat (has been
made) with the prayers a means of nearness.”*’ These are things that bring
one close to Allah (awj).

When this nearness is achieved, man becomes the friend of Allah (awj)
and Allah (awj) becomes the friend of man. Verses such as the following
clearly point to this two-way friendship:

“If you love Allah, follow me. It will make Allah love you...”*®

Performing all those actions that in principle bring you close to Allah
(awj) is the means to Allah’s (awj) nearness provided that man performs
them for Allah (awj). In other words, these actions must not only be good in
themselves, but they must be carried out in the best way and with the proper
intentions (i.e. goodness of both act and agent is required).

As to the acts, they are of two kinds: obligatory and recommended. Just
as reaching heaven has obligations and recommended acts, so too reaching
the highest degrees of humanity (that in itself is a type of heaven) has its
obligations and recommended actions. Understanding and sincerity both
have great bearing in this regard and can be considered mutually necessary
to the extent that when understanding increases sincerity also increases.

On the other hand, the Qur'an considers actions to be a means of
reaching understanding'®. Of course, the understanding and certain
knowledge thus obtained is not the certainty with respect to Allah (awj),
since the former certainty is the cause of worship and not, as in the case of
the latter certainty, the highest effect and product of worship. The latter
certainty isthe certainty of Allah (awj) and the knowledge of Him in al His
unlimited attributes.

The remainder of the moral methods that lead to nearness can be

n 16

considered as recommended. As Imam Ja'far b. Muhammad as-Sadiq (¢ )

has said, “Amongst the things that Allah revealed to prophet Dawud was
this, ‘O Dawud, just as humble people are the nearest people to Allah, the
proud ones are the farthest people from Allah.”%°

It is clear, however, that humility and good morals or kindness are
recommended or secondary acts in obtaining nearness to Allah (awj)
whereas the primary principle remains understanding and the worship of

Allah (awj). In the words of the Noble Prophet (_») “O Abu Dharr, worship

Allah as if you see Him, for if you do not see Him, He sees you.”*" In other
words, your knowledge and understanding should be “presentia” or
intuitive and direct knowledge.
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Question 7: Friends of Allah not having Fear
Question: The Qur'an mentions the fact that there is no fear or sadness
for the friends of Allah (Surat Y unus (10), Verse 62). If thisisthe case, then
why do we read the following prayer in the Du'a of Friday (addressing

Imam al-Zaman (¢ )): “ Peace be upon you O Pure one who is afraid!”

Brief Answer
Fear is of two types: praiseworthy and blameworthy. Blameworthy fear,
like fearing for ones’ life or fearing people and creatures is meaningless for
the friends of Allah (awj). Thisiswhy Imam Ja far b. Muhammad as-Sadiq

(¢) has been narrated to have said “A believer fears no one other than

Allah.” As the Noble Qur'an says “It is only Satan who frightens his
followers. Do not fear him but fear Me if you believe.” Praiseworthy fear is
fearing the majesty and greatness of Allah (awj). In this regard, the Noble

Prophet (_») has been narrated to have said “He who knows his Lord more,

fears Him more.”

Praiseworthy fear is attributed to high-ranking wayfarers which is caused
by feeling the greatness and majesty of the Lord and the manifestation of
His attributes. This fear is a spiritual delight and doesn’t conflict with the
verse “Know that the friends of Allah have no fear, nor are they sad.”
What’'s more, this type of fear is one of the perfections that the perfected

individuals obtain. This is why we address the Twelfth Imam (¢ ) as so:

“Peace be upon you O Pure One who fears the greatness of Allah
Almighty.”

Detailed Answer
There are two kinds of fear: good and bad. The bad fear does not pertain
to the saints and the friends of Allah (awj). This is the fear of people, the
enemy, etc. In short it isthe fear of creatures.
It has been related from Abu Dharr that he said, “The Noble Prophet
advised me saying ‘In the path of Allah, do not fear any one who mocks you
or discourages you.”! Also, it has been related from Imam Jafar b.

Muhammad as-Sadiq (¢) that he said, “The believers fear no one but

Allah.”? Asthe Qur an has said,

‘This is the Devil that scares his friends by means of his rumours. If
you have faith, fear Me, do not fear them.”*

The good fear, which is praiseworthy, is the fear of the greatness of Allah

(awj). AsImam “Ali b. Abi Talib (¢ ) has said, “Fear is the clothing of those

who know Allah.”* And as the Prophet of Allah (u») has said, “Whoever

amongst you knows Allah more, fears Him more.” °

It is because of this that the great Prophet has said, “My fear of Allah is
more than any of you.”®
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The fruit of this fear is the fact that man takes refuge with Allah (awj) as
Imam “Ali b. Abi Talib (¢ ) has said, “If you fear creatures, you flee from

them but if you fear Allah you take refuge in Him.”’

Asthe great ‘Arif, Khwagja ‘Abdullah Ansari, has said, “The way-station
of humility gives birth to that of fear. Allah says, ‘He who fears the station
of hisLord

[...Then surly the garden is the abode].’®

Fear is the bastion of faith, the elixir of piety, and the weapon of the
believer. Fear is of three types: the first is fleeting, the second is living, the
third is overpowering. The fear that is fleeting comes into the heart and
quickly leaves. That is a fear which if it does not exist, there is no faith.
Whoever has more faith, has more fear. Another isthe living fear. That fear
prevents the slave from sins. It shortens the hopes of man. The third is the
fear that overwhealms. It brings the reality of fear and opens the door to
ethical behaviour. It isthe fear of the artifice and ruse [of Allah]. It prevents
man from being negligent of his guilt and becoming complacent. The signs
which show that a man has fallen for a ruse and stratagem are ten things:
worship without sweetness accompanying it; continuing to sin without
repentance; closing the door of prayer; knowledge without action; wisdom
without intention and will; talking without limits and controls; closing the
door of humility; associating with bad people; and above al of these are
giving faith to a servant without discrimination and leaving a servant to fend
for himself. Thisis the fear of those who repent.

The reality of fear is that the spiritual wayfarer, because he has given up
hope of reaching his goal or because he expects a bad thing to happen in the
future, looses his composure.

According to the elevation of the stature of a wayfarer, fear can be
divided into three parts:

The fear of common people: This is the fear of the punishment of Allah
(awj). They fear the anger of their Lord. Allah (awj) says,

“They fear the day when the hearts and eyes are perplexed and
confused.”®

The fear of the mediocre: Thisis the fear of the Divine guile and artifice.
Those who have hearts that tastes the presence of Allah (awj) and who
continuously watch over their souls are punished with thistype of fear. They
always fear the fact that the grace of Allah (awj) could end for them and that
the sweetness of Allah’'s (awj) presence could vanish. Those who have set
foot in this way-station have themselves become subject to Divine Guile
since they have left “the Giver” for His “gifts.” Allah (awj) says,

“And for he who fears His Lord, there are two Gardens.”*°

The fear of great souls who have living heartss That means the
acknowledgement of the greatness of Allah (awj). While witnessing the
Beauty of Allah (awj), they also get a taste of His power. His beauty has
showed itself to them with ultimate coyness and His honour has manifested
itself with the show of self-sufficiency. Therefore the situation of the special
friends of Allah (awj) differs from that of other people. The fear that occurs
from witnessing the greatness of Allah (awj), and the manifestations of the
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Names of Allah (awj) unto their hearts, increases every moment. They are
drowned in such spiritual pleasures. Thisfear doesn’t contradict the verse of

the Qur an that states:
“Know that the friends of God have no fear nor are they sad.”**

Because of this we say to Imam a-Zaman (¢ ), “Peace be upon you O
Pure One who fears the greatness of Allah, Almighty.”*?
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Question 8: Allah, Loveor Fear?
Question: Should the remembrance of Allah (awj) evoke fear or love?

Brief Answer

The co-existence of fear and hope, and in some cases love, in respect to
Allah (awj), should not be a source of confusion as this phenomenon
permeates all relationships of love to varying degrees. However, because of
its over-conspicuousness, we are blind to it. It must be noted that even as
routine a matter as walking is the result of fear, hope, and love, for without
hope we will not embark on walking, and without walking, we will not
reach out destination, and without fear we will not exercise caution and thus
will be hurt, and again will fail to reach our destination. This issue becomes
al the more clear when using automobiles, electrical appliances,
incendiaries, etc. for we take pleasure in using them, but if our usage is not
contained and tempered by fear and caution, using them might end in our
destruction.

Therefore, it is correct to say that one must fear Allah (awj), love Him,
and have hope in Him all at the same time. For loving Him and having hope
in Him will bring about harmony on the one hand, and will on the other
hand, compel us to take action, struggle, and push forth in our endeavour to
acquire the elements that will secure His satisfaction and ultimately lead to
being blessed by His effusions, graces, and bounties in this world and the
hereafter. His fear will evoke humility and servility; it will strengthen the
spirit of obedience and preclude us from committing sins that might
otherwise incur Allah’s (awj) wrath and chastisement.

This coexistence of fear and hope in this world-the world of cultivation
and striving which calls for being vigilant, for guarding the fruit [of our
endeavours] so that we may benefit from them in the hereafter wherein there
will be no need for caution as it is not the abode for cultivation and striving
but that of harvesting-for ordinary people will lead to a serenity in the
hereafter which will be free of any trace of fear and anguish. Fear alone will
entail despondency, spiritlessness and depression. Hope and love alone will
result in being deceived by our base spirits, in boldness toward Allah (awj)
and sin. Thus neither of the results of fear or hope is desirable when taken
individually and without being harnessed by the other.

Detailed Answer

Fear, hope, and love are wijdani phenomena [i.e. they are experienced
directly and intuitively and as such their comprehension does not rely on
mental concepts or sensational experience] and thus are without need of
being defined. The human being experiences fear when faced with certain
issues, such as:

a. When hislife, property, reputation, etc. are endangered,;

b. When overwhelmed by the grandeur of something or somebody;

c. When he feels clueless regarding the outcome and repercussions of an
action or hisfate. Although, it must be noted that it is possible that in certain
cases all these factors be present.

Likewise, the feeling of love and affection is evoked in response to
certain factors, such as:
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a. Finding certain attractive and beautiful aspectsin the beloved such that
one’s attraction to the beloved is the entailment of one’s fondness of the
beauties that the beloved manifests. Traditional poets detest this love as
being “in pursuit of the veneer” and thus he who nurtures this love is
condemned to disrepute.

However, thisis not auniversal truth. If the beauties found in the beloved
are passing, ephemeral, and superficial, the poet is correct. But, if the
beauties and perfections that the beloved possesses are of the nature of
moral values or if those beauties and perfections are existential and real
ones, the resulting love would not be merely “pursuit of the veneer” and
disreputable; rather its upshot would be harmony.

b. The feeling of dependence on and need of the object of affection such
that one intends to exploit that object of affection in pursuing one's
aspirations. In this type of relationship, one is attracted to the object of
affection for one's own sake and not for the object’s sake.

c. The love that swells in on€e's heart as the result of feeling indebted to
one's patron. In this relationship, the lover is attracted to the beloved as the
result of the bounties and benevolence he has received from the beloved and
as such is beholden to the beloved.

d. The beloved seeks the love of the lover and strives to captivate him in
order to minister to the lover and to succour him. It is possible that more
than one of the above categories be involved in one case of love.

If we examine the matter closely, we will notice that in al our actions
and reactions fear, love, and hope are combined to various degrees.
Although in some cases one of these factors might be the dominant and
there is not always an equal balance, their coexistence is inevitable.
However, this is one of the issues that is obscure to us due to its
CONSPi CUOUSNESS.

Hope and love impel us to action both in our daily activities and in the
risky tasks we undertake. Fear on the other hand restrains us so as to
exercise caution, to assess the repercussions of our actions and to prepare
the adequate preliminaries. Had we been only equipped with love, we would
be reckless, which would have entailed our early destruction. And had fear
been unrivalled, we would never undertake any action even such mundane
things as drinking and eating, for there is always the risk of a drop of water
or abite of food going down the wrong pipe, causing suffocation.

Therefore, there should be no confusion as to the coexistence of fear,
hope, and love regarding Allah (awj). And if thereis, it is only another sign
of our obliviousness to self-knowledge and our psychic states.

To explain this further: The existence of fear, hope, and love with regard
to Allah (awj) in different people is proportionate to their knowledge of
Allah (awj) and His Attributes of Beauty and of Majesty, their knowledge of
the true religion, their past conduct, and their assurance or lack of assurance
regarding their future.

Those who are captivated by the magnificence and grandeur of the Truth
or have in the past sinned and have dishonoured the Divine presence-in their
case, fear overshadows love and hope. But on the other side of the spectrum
are those who are entranced by Divine Beauty and Mercy. They have
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experienced the Divine graces and favours and have in the past been
cautious of their conduct and have honoured the Divine presence and in
instances where they did dlip and commit sin, found the door back to
Allah’s (awj) favour and forgiveness, seized it, and thus made a genuine
repentance. In their case, love and hope overpower fear.

But finally there are those who are midway between the two previously
mentioned positions. That is, they are not sure of their prior deeds being
accepted and are thus afraid of their future and the possibility of not being
delivered from Divine punishment and chastisement but at the same time
hold hope in Allah’s (awj) forgiveness and generosity. In other words, their
fear on the one hand and their hope and love on the other strike a balance
[and so neither side weighs heavier].

The important point is that in most cases, fear and love arise from one’s
innate self-interest and instinct of self-preservation. That is, most believers
love Allah (awj) and have hope in Him due to their fear of Divine
chastisement in the hereafter and the possibility of being deprived of Divine
effusions, bounties, heavenly joys-the beautiful houris and the marvellous
castles. But those who are enthralled by the beauty and perfection of Allah
(awj) or are in awe of His magnificence, invincibility, and grandeur, or are
affected by both, account only for a small number of the believers. Thus,

with the exception of the prophets and the Imams (¢ ), those who have been
able to achieve the latter stage have been very few.
Imam “Ali b. Abi Talib (¢) defines these three groups in his legacy of

wisdom as follows. “One group worships Allah in hope of boons and
benevolence - such is the worship of businessmen; another group worships
him out of fear - such is the worship of daves; and yet another group
worships Allah out of gratitude - such is the worship of those who are free
of themselves and of self-worship.”*

It is for this reason that some prominent scholars state that one of the
fundamentals of Islamic pedagogy is love. The Noble Qur'an, the great
source of Islamic morals, introduces love as the fulcrum of moral virtues.

Imam Jafar b. Muhammad as-Sadiq (¢) says, “Allah the Immaculate

disciplined and trained his Prophet through love.”?
The topics of warning (takhwif) and encouragement (tashwiq) permeate

the Qur'an and the narrations of the Ahlul Bayt (¢ ). However, these two

principles are the final stage for the weak believers, but as for the
intermediate believers, they constitute the means and the preliminary stage.
The believer starts the journey, being spurred forth by warning and
encouragement but gradually the compelling force transforms to love.
Hence one need not be confused regarding the coexistence of fear and
love in relation to Allah (awj). This coexistence of fear and hope is
necessary for the spiritual training, elevation and development of the human
being. For fear prevents us from sinning, from bringing destruction to
ourselves, and from incurring Divine wrath and chastisement, which in turn
leads to greater humility and firmer obedience to Allah (awj). Love, on the
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other hand, compels one to undertake the obligatory rituals and the
supererogatory prayers with enthusiasm and to hasten in achieving the
means to Divine grace, mercy, and bounties.

In short, the fruit of the marriage of fear and hope in the human being are
hastening to do good, to implant in oneself the moral virtues, and to avoid
evil and sin, which constitute the ultimate goal of human creation intended
by Allah (awj); that is, to paint ourselves with the colour of the Divine,
attaining the station of Divine viceroyalty, reclining in the bounties of the
hereafter, and to rid ourselves of all anxiety and anguish. And this has been
expressed time and again in the Qur'an.®

Fear alone [uncoupled with hope and love] will entail gloominess,
depression, hopelessness, neglect of repentance, and sinking into the
whirlpool of sin, being overwhelmed with the misfortunes of this world and
the hereafter, etc.

Love alone leads to impudence and shamelessness in committing sins
with the false hope of repentance in the latter years of life, and unwarranted
expectance of Divine grace and mercy, while one should not expect to
benefit from Divine grace and mercy when one is neglectful of attaining
those means which secure His grace and mercy.

It is in alusion to this point that Imam Husayn b. ‘Ali (¢ ) cries in his

‘Arafah Supplication saying, “May the eye of he who does not behold Y ou
watching over him be blind. And he to whom Y ou have not apportioned
some love will lose his asset of existence.”*

It isin the hereafter that we will reap the fruit of fear and love. There will
be the abode of chastisement for those who did not respect this blessing or
who lost hope in redemption, drowning in the whirlpool of sin, or whom
were deceived and thus failed to prepare provisions for their eterna life.
There will be the abode of blessing and peace, free of all forms of anxiety
and fear for those who succeeded in keeping the balance of fear and hope,
those who refrained from sin and prepared sufficient provisions of good
deeds for their eternal life.

For further reading on this topic refer to books of ethics, the chapters on
fear and hope, love, and friendship. The following are a few suggestions:

1. Ayatullah Jawadi Amuli, The Levels of Ethicsin the Qur'an

2. Imam Khomeini, An Exposition of Forty Hadith

3. Ayatullah Muhammad Tagi Misbah Y azdi, Ethicsin the Qur an
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Question 9: Asking one' sneed from other than Allah

Question: Isit not polytheistic to ask for one's needs from anyone other
than Allah (awj) such as the Prophet (_~) or the infallible Imams (¢ ) sinceit
is Allah (awj) who is the Fulfiller of Needs?

Brief Answer

If one reveres, refers or takes recourse to, or seeks one’'s needs from
these personages with the intention that are separate from Allah (awj) and
independent of Him in fulfilling our needs, such an intention and notion is
polytheistic and contrary to tawhid af’ali (the Unity of actionsthe
independence of Allah (awj) from al else, and the dependence of all other
beings on Him in their actions) and tawhid rububi (the Unity of Lordship-
His being the sole Planner and sovereign Lord, with al others, whether
angels, prophets, or the natural worlds, being Divine workers). Such an
intention constitutes polytheism in one’s understanding of Divine actions or
Lordship.

But if this same respect, reference, and recourse are with the intention of:

a. Obedience to a Divine command,;

b. Repaying the debt we owe them by virtue of their being the conduit of
Divine grace in the creational and legal realms;

c. Follow their example or benefit from their special attention, without
viewing them as independent of Allah (awj);

then there is no contradiction with Unity of actions or Lordship or with
the fact that Allah (awj) is the sole (independent) Fulfiller of needs, since
the actions, planning, and fulfilment of people’s desires through these
personages are subordinate to Allah’s (awj) action, Lordship, and His being
the Fulfiller of needs. They are not independent of Him for it to be
considered polytheism.

Thus, the criterion of polytheism in seeking one’s needs from someone
other than Allah (awj) is the intention of the individual. If he maintains the
Divinity or Lordship of whoever he takes recourse to, or views them as
being free of need of Allah (awj), such recourse is considered polytheism
because of that belief. But if it is in order to obey Allah (awj) and benefit
from the honour and esteem those esteemed people enjoy before Him, so
that they implore Allah (awj) for that person’s needs or fulfil them with
Allah’s (awj) permission, such an action is not only not polytheistic, but the
person taking recourse is also worthy of a reward for having acted in
accordance with a Divine command.

Detailed Answer

The human being’'s existence has two aspects, meaning that he is a
combination of acelestial soul and a material body. His entire being consists
of poverty and need [towards Allah (awj)]. Since he has two aspects, he
must fulfil the needs of both aspects in a balanced manner free of the two
extremes of excess or negligence in order to remain sound and preserve his
existence, and in order to follow the path of advancement and attain the
peak of true salvation (the station of Divine regency).
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The Creator of the Universe, who in His infinite Wisdom had a specific
purpose in the creation of humanity and is aware of the needs of all its
existential dimensions, prepared the groundwork for the fulfilment of
humanity’ s various needs either before their creation or simultaneous to it.

Divine Will dictates that the human being ensures his physical and
spiritual soundness and salvation naturally and through free will; otherwise,
He could have created mankind in a perfect bodily form, so that he would
have no need of development to perfection, just as the creation of the sky
and the Earth isin that way.

And He could likewise have created him in a perfect spiritual form, so
that he would have no deficiencies in terms of worship, obedience, and
entering the sacred ream, just as He created the angels. But the distinction
of humanity over all other beings lies in becoming superior to angels while
possessing the physical and spiritual needs.

To attain one's needs, the human being, possessed of free will, must
make the best use of the abundant array of Divine blessings in the heavens
and the Earth in order to be sound and remain alive. In order to attain one’s
spiritual needs, one must make use of the Divine laws in order to connect
one's celestial soul with the malakut (celestial realm).

There is no denying the role of creational and material factors in
fulfilling the physical needs of the human being or in the fact that he makes
constant use of these factors. Since humanity is familiar with these factors
from the moment of birth, or rather ever since humanity was created, the
objection does not arise in the mind of most believers that benefiting from
these means and effects in fulfilling one's physical needs may be polytheism
or improper conduct in Allah’s (awj) dominion.

For the fulfilment of humanity’s spiritual needs, Allah (awj), the Wise,
has placed another form of sustenance at peopl€e’s disposal in the form of
laws and religion, with sound nourishment in terms of belief, worship,

morals, and training, conveyed by the prophets (¢ ). This is why they are

called the “vessel of legidative grace.” This is while the divine prophets,
too, are required to observe those limits and duties and to utilize them to
meet their spiritual needs and become linked to the spiritual and celestial
realm, which is beyond their senses and perception, and for at least some
moments of every day they must connect to the sacred realm (through the
daily acts of worship).

There are some people who, in availing themselves of this Divine
legislative blessing, have excelled others and have linked themselves to that
realm both quicker and more strongly than them, so that it is asif they have
detached themselves from the natural world and have themselves become
celestial. Even amongst these people there are some who have surpassed the
rest and attained the station of Divine regent (khalifah), becoming the
“‘ummal Allah” (workers of Allah). And in this way, they also become
vessels of creational grace; that is, they become intermediaries between that
realm and people who have falen behind the caravan. Thus, these
individuals who have fallen behind have no choice but to make use of these
intermediaries to benefit from the spiritual realm and meet their needs.
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This is where the misconception arises that taking recourse to or seeking
one’'s needs from these personages contradicts Unity of action or Unity of
Lordship.

But just as utilizing material resources and fulfilling physical needsis not
polytheism, since Allah (awj) Himself created these blessings, subjected
them to mankind" and gave him permission (in the manner of his creation)
to use them in the correct way (which is explained by religious law)-and
anyone who is a monotheist knows that they are His gifts, created by Him,
and dependent on Him and does not consider them independent or necessary
existents-in the same way, taking recourse to, respecting, and seeking one's
needs from those personages, too, presents no contradiction to the Unity of
Action or Unity of Lordship and to the fact that only Allah (awj) is the
(independent) Fulfiller of needs, since in this recourse or attention to these
personages, they are not viewed as being parallel to or independent of Allah
(awj).

Rather, those possessed with awareness view their efficacy and planning
as being an extension of Allah’s (awj) planning and action, and consider
their existence-like that of all other beingsto be nothing but their very
needfulness of the Divine Essence, since without Divine providence and
grace they have no being of their own, let aone for them to be able to
perform actions or fulfil needs. Thus, the belief in their efficacy and their
fulfilment of needs, since it isin extension of Allah’s (awj) action and being
the Fulfiller of needs, does not entail polytheism.

Asfor why Allah (awj) referred us to these noble people and why we are
in need of them to benefit from the spiritual and celestial realm, this is for
severa reasons:

1. These individuals are the “vessels of Divine grace” to people and a
channel or conduit for the current of Divine mercy towards all beings of the
universe, to the extent that if not for these Noble beings, the creation of the
heavens and Earth and what is between them would not have been worthy of
note. Thisiswhy Allah (awj) says in the well-known hadith qudsi [hadith in
which both the words and the meaning belong to Allah (awj), as opposed to
the prophet explaining the meaning in his own words]: “If not for you (the

Prophet (_»)), | would not have created the universe, and if not for *Ali |

would not have created you, and if not for Fatimah | would not have created
the two of you [since the existence of the three of you, who complement
each other, is the reason for creation] 2

Thus, to attain the source of the grace of being, one must make use of
this channel so as not to be deprived of Divine providence. This is why we
say in Du’a al-Nudbah: “Where is that Godly threshold through which they
enter?”’

2. Since these intimate personages in Allah’s (awj) court have adorned
themselves with Divine attributes, attention to them islike attention to Allah
(awj), since intimacy with them-even if in times of need-makes one attentive
to Allah (awj) and reminds one of the Divine signs. Thisis why we recite in
one of the supplications, “Where is that Godly countenance to which the
friends of Allah turn?’
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3. Since they are intimate in Allah’s (awj) court and vessels of grace,
their prayers do not go unanswered and their intercession is accepted by
Allah (awj). Thus, in the continuation of our supplication (an-Nudbah) we
say, “Where is that distressed one whose prayers are aways answered?’
Also, since they are noble, they do not refuse the request of any supplicant.
If itisin his best interest, they do not send him back empty-handed, and this
has been experienced many times by their contemporaries and visitors to
their shrines. This is why they are addressed with the words, “Y our habit is
kindness and your disposition is nobility. Your affair is truth, sincerity, and
compassion.””

4. A direct link with the unseen realm is not possible for people who
have not attained the level of perfection, and thus they must make use of
these means and paths. Thisiswhy Allah (awj) has commanded,

“O4you who believe. Fear Allah and seek a means (of approach) to
Him.”

There are also many traditions in which the Ahlul Bayt (¢ ) are called the

“means’ and Divine “strong faith” that a believer must recognize and take
hold of.> Again, we recite in Du’a an-Nudbah, “Where is the one who is a
means of connection between the earth and heavens?’

5. To know, refer, and take recourse to them produces familiarity with
them and the fulfilment of needs and thus brings about love and intimacy.
This love and intimacy with these noble personages becomes a source of
instruction and guidance for the individual, although they themselves are
free of need of people and their referral, since they have attained their goal
through Divine attention.

6. The referral of people to the friends (awliya’) of Allah (awj) is a
reward that they receive in return for their efforts, as Allah (awj) saysto the

Prophet (_»):

“And remain awake for a portion of the night, (involved in)
supplication; perhaps you will attain a praiseworthy station (that of
intercession in this world and the next).”®

7. People’ s referring and taking recourse to these noble personages on the
one hand encourages others to follow their path, and on the other hand it
does away with the arrogance and pride of worshippers, ascetics,
“wayfarers,” and other claimants to a “journey to Allah” and to self-
purification, and it prevents ostentatious and pretentious impostors from
flourishing.

8. The station of the perfect human being is many degrees higher than
that of the angels, since:

1. In thisworld and the next, the angels are at the service of Allah’s (awj)
righteous servants;

2. The efficacy of the angels is predetermined and is therefore not
considered a distinction for them;

3. On the night of the Ascension (mi’'rgj), the Prophet (_») advanced

farther than the angel Jibra’il (C);
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When the angels are entrusted with executing various affairs’ (in
extension of Allah’s (awj) efficacy), why should not these personages, who
have attained the greatest station of purity and nearness to Allah (awj), be
the same?

The conduct of great personalities and wise people, when they see their
subordinates are able to perform certain tasks, is to entrust those tasks to
them so they can supervise those subordinates in responding to those who
refer to them. In this way, those individuals can receive an exclusive
training and be given a recompense for their efforts, and in addition others
can get to know them and their station better and will find it easier to
become familiar and intimate with them.

Also, it is the conduct of rational people when they want to contact some
prominent personality to do so through intermediaries and people close to
him if they themselves are not close to him, making use of the respect and
honour in which those people are held to attain their needs. Of course, they
do this with the full realization that this need to use intermediaries is
because of their own inadequacy; the intermediaries are in no way equal or
parallel to that prominent person, and they cannot do anything without his
consent.

In short, to become connected to the unseen world, obey Divine
commands, train and elevate the self, and fulfil our needs in this world and
the next-both spiritual and physical-we are in need of recognizing, referring
to, imploring, and loving the friends (awliya’) of Allah (awj). Taking
recourse to them is to take recourse to (Divinely sanctioned) means, “the
firm rope of Allah” and the intermediaries in Allah's (awj) court -
intermediaries who are dependent on Allah (awj) for their existence and all
their existential attributes, and whose efficacy and fulfilment of people’'s
needs isin extension of that of Allah (awj).

Taking recourse in this manner is not polytheism, since the independent
Fulfiller of needsis none but Allah (awj) alone.
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Question 10: The Light of Heavens and the Earth

Question: What is the meaning of Allah (awj) being the light of the
heavens and of the earth? Is He light in the physical sense? If not, what is
intended?

Brief Answer

Without doubt, the “light” mentioned in the verse of Light (Allah is the
light of the heavens and the earth...) is not a physical and sensible light. For,
sensible light pertains to the accidental characteristics and qualities of
material existents. Hence, the arguments that negate Allah’s (awj)
corporeality preclude perceiving Allah (awj) as sensible and material light.
Moreover, there are numerous Qur anic verses that deny the possibility of a
visual perception of Allah (awj), disaffirming any similarity between Him
and His creatures.

Therefore, when Allah (awj) is referred to as “the light of the heavens
and the earth” certainly sensible light is not meant.

Light by definition is that which is essentially manifest and makes other
things manifest and visible as well; it is clear and it makes [other things]
clear; it is apparent and it makes [other things] apparent. This definition
applies both to sensory light-such as the light of the sun, the stars and of a
lamp-and to super-sensory light-such as knowledge and faith. Of course,
what comes to mind on hearing the word light initially is sensory light. But
by analyzing the definition of light (i.e. what is essentially manifest and
makes other things manifest), one finds it permissible to apply the word to
spiritual matters, for they illuminate the spirit, the inward, and such
application is aso encountered in the Qur'an where it refers to faith as a
light bestowed on the believer. In addition, gnostics employ the word to
signify “love.”

As the Divine Essence is bright and manifest and is also the cause that
brightens and makes other things manifest-for, He is the creator and
existence-granter - employing the word light to denote Allah (awj) is
correct. Rather, as the cause for a thing's appearance to others is its
existence, it must be concluded that the most fundamental instance of light
is existence itself. Hence, Allah (awj), is the most perfect instance of light.
He is the sole real essentially manifest being who makes other things
manifest. Thus, it must be proclaimed that He is the light who illuminates
the heavens and the earth.

Furthermore, it must be noted that “the heavens and the earth” is an
alusion to the entirety of the world of being, to al the celestial and
terrestrial creatures, to the hidden and apparent worlds, not merely the sky
above us or the Earth we inhabit. Hence, the meaning of, “Allah is the light
of the heavens and the earth,” is that Allah (awj) is the light of the whole
universe.

The reason why the word light is employed in lieu of creator is to point
to the fact that just as light is manifest and as such does not need anything
elseto shed light on it, Allah (awj) is aso manifest and obvious and there is
no need for a mediating agent to illuminate Allah (awj). Hence, gnostics

following the teachings of the prophets and Imams (¢ ), have expressed that
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all creatures must be understood in the light of Allah (awj); we should not
try to identify Allah (awj) through His creatures and effects [taken on their
own level]. For the friends of Allah (awj), everything is manifest in the light
of Allah (awj), and other than His light, nothing is to be seen. If not for the
Divine light, everything would sink into the darkness of non-existence.

Therefore, the main point that is understood from this verse is that Allah
(awj) is known to all His creatures, for the appearance of al things derives
from His manifestness and illumination. Allah (awj) is not absent so asto be
revealed through His creatures. He is manifest in all His Essence, and so His
obscurity in the eyes of the intellectually impaired is due to the intensity of
His light; “O You Who are obscured by the intensity of Your light, You
Who are manifest but hidden in Y our manifestness.”

Another point that is derived from this verse is the fact that Allah (awj)
[in Islam] is referred to as “Light” not “the Greatest Light.” The
Manichaean belief that Allah (awj) is the “Greatest Light” (i.e. a physical
light similar to other lights but greater and more elevated) is not a correct
belief. According to the Qur'an, Allah (awj) is “pure light” and is super-
sensory. He is the sole light of the world of existence, and al else is
“darkness.” In the words of some supplications, He is “the Light of Lights.”
That is, Heisthe real light, and if there isany light at all, it is thanks to His
existence and light.

Regarding the exposition, the reality underlying this verse, and its
application there are numerous views and narrations that can be sought by
referring to books of exegesis and the corpus of narrations.

Detailed Answer

Without doubt, by referring to Allah (awj) aslight,

“Allah isthe light of the heavens and the earth,”*

the Qur'an does not intend to identify Him as a physical light. The
sensible light is a creature among the creatures of Allah (awj), as is
expresdy stated in the first verse of Surat al-An’am,

“All praise belongs to Allah who created the heavens and the earth and
made the darkness and the light.”?

Muslim philosophers, theologians, and Qur anic exegetes have all
provided strong proofs in negating a corporeal aspect for Allah (awj).’
Hence, using the word light in reference to Allah (awj) does not denote
sensory light, which is either a physical substance or a characteristic of
matter.

Among the exegete-theologians, Fakhr Razi has probably treated this
topic more thoroughly than any other. In his exposition of the Verse of
Light, he has formulated six rational arguments why Allah (awj) cannot
have a body and so consequently the light mentioned in the verse cannot be
signifying sensible and material light.*

More importantly, there are numerous verses in the Quran that negate
the coming-into-being (huduth) and corporeality of Allah (awj).

Moreover, the verse, “There is nothing like Him,” that recurs several
times in the Qur an denies the possibility of any likeness and resemblance
of Allah (awj) to other existents. Hence, Allah’s (awj) being light cannot be
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of the nature of the sensible light, for the latter has many instances [while
Allah (awj) in no way resembles physical phenomena).

In analyzing the meaning of the word light, 'Allamah Tabataba'i
explains. “The word light carries a popular meaning, and that is, the thing
that lightens dark bodies so that we can see them, and so light is the thing by
which all things become apparent and visible. Of course, light itself is
essentially manifest and visible; there is nothing else that lightens it. Hence,
light can be defined as that which is essentially manifest and makes other
things manifest as well. This is the first meaning to which the word light
was initially designated. Subsequently, the word was employed, by way of
allegory or secondary designation (waz' thanawi), to indicate whatever
made sensible things visible. In a later stage, the word was also applied to
super sensible redlities. It isin this sense that intellect is defined as a light
which reveals the intelligibles. All these various usages have stemmed from
analyzing the initial meaning of light: “that which is essentially manifest
and makes other things manifest as well.”>

Thus, what is initially understood by light is the sensible light that
emanates from illuminant objects-such as, the sun, the stars, and man-made
lamps-without which the world would be shrouded in darkness. Of course,
the essence and definition of light from the standpoint of the physicistsis a
whole different issue. They might consider the reality of light as yet
unravelled and they might have disagreements regarding it, but what is for
certain isthat in the material world there does exist something referred to as
light that is radiated from illuminate objects, technically referred to as
“sources of light.” The application of the word light, however, is not limited
to sensible light. It can be applied to whatever is “manifest and makes
manifest” or, put differently, to whatever is “apparent and makes apparent.”
For instance, we often refer to knowledge as light, for it is in its essence
clear and also sheds light on other realities.’

Regarding the believer, the Qur an states,

“He who was lifeless, then We gave him life and provided him with a
light by which he walks among the people...”’

So in the Qur anic terminology, faith is “light.” And as faith illuminates
the heart of the believer, shows him the destination, and guides him to
felicity, this application of light is correct. This is similar to the gnostics
reference to love as “light.” Rumi says:

Loveisvictorious and |, conquered;

Asthe moon, | am illuminated with the light of Love®

Using the word light in reference to Allah (awj) is correct, for such usage
has occurred in the Qur'an and the narrations.” But we must be careful to
note in saying “Allah is light” that we do not intend material and sensible
light; rather, that the Divine Essence is manifest and manifestant'’. The
manifestness and clearness of everything is due to the emanation of His
Essence. However, nothing illuminates Him. Thus, we can correctly say,
Allahislight.

'Allamah Tabataba'i writes: “Since it is the existence of everything that
is the cause of its manifestness to others, therefore the highest form of light
is existence itself. Moreover, since the existence of contingent being
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depends on the bestowal of existence by the Truth, the Supreme, He is the
most complete instance of light. It is He Who is essentially manifest and
also makes manifest all-other-than-him. All other existents become manifest
and existent by virtue of Him. And thisisthe meaning of the verse, ‘Allahis
the light of the heavens and the earth.’”**

From the aforesaid explanations the meaning of the Verse of Light
becomes clear that: Allah (awj) is the creator and the illuminator of the
heavens and the earth. By the expression “the heavens and the earth” what is
intended is the entirety of the world of existence; all the celestial and the
terrestrial existents; the apparent and the hidden worlds.™ “ The heavens and
the earth” does not merely signify the sky above and the Earth that we
inhabit. Therefore, the meaning of the verseisthat Allah (awj) isthe light of
the entire universe. The reason why the verse has employed thisword in lieu
of creator isto point to the fact that just as light isitself visible and does not
need anything else to make it visible, rather it is light itself that illuminates
al other things, Allah (awj), likewise has no creator and there is no other
agent that could shed light on Him. He is a manifest, clear, and self-evident
existent. There is no need for formulating reasoning to prove His existence.
He isthe creator of all the other existents of the world of being. In the words
of Hajli3 Sabzwari, “O You Who are obscured by the intensity of Your
light.”

Thus, as propounded by the gnostics in following the mystical teachings

of the prophets and the Imams (¢ ), Allah (awj) is manifest to the highest

degree; He is absolutely clear, and hence there is no need for the mediation
of His creatures to reveal Him. In other words, in order to reason for the
existence of Allah (awj), one should utilize the argument from cause rather
than the argument from effect. We must first comprehend Allah (awj) and
then through Him His creatures, not conversely.

It is to this truth that the following line from the ‘Arafah Supplication

(related from Imam al-Husayn b. ‘Ali (¢)) refers: “O Allah! Being

distracted by [Y our] effects and creatures prevents me from seeing Y ou.”
In Du’'a Kumayl, the Commander of the Faithful, Imam *Ali b. Abi Talib

(¢ ) expresses, “By the light of Your face from which all things are alight.”

If not for the light of the Divine Visage and Essence, everything would be
dark. That is, nothing will exist, and all things would recede back into the
darkness of non-existence.

Without the light of the Divine Essence the shadow of non-existence
would envelope all things; the resulting darkness would not be like that of
the night [rather it would be the darkness of non-existence].

Hence, it must be said that Allah (awj), is absolute light. In comparison
to Him, there is no other light. All other lights in comparison to Him are
darkness. For, the only existent Who is by His essence manifest and
manifesting is Allah (awj). All other things that are manifest and that
illuminate other creatures are by their essences dark. It is Allah (awj) Who
has bestowed on them that feature.
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It is in this light that ‘Allamah Tabataba'i has made the following
inference from that verse: “Hence, it can be inferred that Allah (awj), is not
obscure for any existent, for the disclosure of all things, to themselves and
to other things, derives from Allah’s (awj) illuminating. If Allah (awj) had
not illuminated or brought into existence anything, nothing would have
existed. Thus prior to al other things, Allah (awj) is the essential manifest
being ... Hence it can be concluded that light in the verse, ‘Allah isthe light
of the heavens and the earth,” refersto that all-embracing Divine light which
is the source of the universe, the light to which all things owe their
manifestness, the light which is identical with the existence of everything.
Thisisthat all-embracing Divine mercy.”**

Thus, according to the Qur an, Allah (awj), the Supreme, is not an absent
or essentially obscure God that is revealed by His creatures. Such
conception is defected and elementary. Real knowledge is to comprehend
the world through Allah (awj), not conversely. And this verse asserts that
Allah (awj) is at the height of conspicuousness, clarity, and obviousness.

Ancther point that can be inferred from this verse is that we refer to
Allah as light, not as “the greatest light”, which implies that there are other
lights as well, some more bright and others less bright, and that Allah
(awj)is the greatest. According to the Qur an, there is only one light and that
is Allah, and everything else is dark and non-existent. It is true, however,
that in comparing the creatures together, some are light and some are not-for
instance, knowledge, faith, intellect, etc., are light. But the latter have
derived their light from Allah (awj).

Thus, in comparison to Allah (a\/\g'), there is no other light, or in other
words, He is “the Light of Lights.”™ That is, He is the light of all lights
rather than being the greatest light. Therefore, the belief that Allah (awj) is
the greatest light, that He is of the sensory lights but the brightest and the
most intense-reputedly attributed to the Manicheans-is fal se.

In the end, we find it suitable to relate Imam “Ali b. Musa al-Rida's (¢ )

reply to ‘ Abbas ibn Hilal who had asked the Imam regarding the meaning of
the Verse of Light: “He is the guide for the inhabitants of the heaven and the
inhabitants of the earth.”*®

67



www.alhassanain.org/Zenglish

Notes
1. Surat Nur (24), Verse 35:

A 5 i 33
2. Surat al-An’am (6), Verse 1:
5 5 B das g
3. These proofs can be found in Kashf a-Murad fi Sharh Tajrid a-I'tigad pg. 287 and
Nihayat al-Hikmah, pg. 275.
4. al-Tafsir a-Kabir, vol. 22, pg. 224
5. a-Mizan, vol. 15, pg. 122

6. Tafsir Surat al-Nur, by Murtada Muhahhari, pg. 101
7. Surat al-An’am (6), Verse 122:
SO T S des 5 lls S8 sl

8. Mathnawi, Sixth Notebook

9. Nur (Light) is one of Allah’s (awj) names. Other than the Noble Qur an, Allah (awj)
has been addressed by this name in a number of traditions. Some examples are Kitab al-
Tawhid ch. 29, pg. 194, no. 8 and pg. 195, no. 9 and pg. 219, no. 11; al-Khisa. In a number
of supplications such as Du'a a-Kumail and Du'a” Jawshan Kabir this name of Allah
(awj) has been mentioned. It is considered one of Allah's (awj) 99 names. Gnostics have
prolonged discussions about these names which we cannot discuss here.

10. | did not find this word in the dictionary in the sense intended here. However, |
think it is appropriate to use it since the suffix --ant- denotes fa'iliyyah. (Tr.)

11. d-Mizan, val. 15, pg. 122

12. Tafsir Surat Nur, by Murtada Muhahhari, pg. 98

13. Manzumah, Chapter Hikmah

14. d-Mizan, val. 15, pg. 123

15. In Mafatih a-Jinan thereis a supplication called “Nur” (light). In it we read:

Ll

(Olight of light)
16. d-Tawhid, ch. 14, no. 1

68



www.alhassanain.org/Zenglish

Question 11: Divine Tests
Question: If Allah (awj) is omniscient, why does He need to test
mankind?

Brief Answer

As implied by the question, because Allah (awj) is omniscient, the
purpose of His tests is not to unveil something hitherto unknown. Rather,
the Qur'an and ahadith suggest that these tests serve two purposes. First,
they comprise a Divine precedent (sunnah ilahiyyah') that is in turn based
on another Divine precedent that can be termed “ universal guidance.”

In particular, Allah (awj) wishes that mankind, by obeying the divine law
(shari’ah) and struggling through the various circumstances that he
encounters in life, will blossom from potentiality to actuality, and will
thereby attain the level of perfection that has been intended for him. One of
the terms that is used for such tests in Islamic literature is fitnah (in this
sense this term denotes a “crucible”).

Fitnah literally refers to the process of smelting by which gold is
purified. In one hadith it is said that people are tested the way gold is tested.
The mettle of man is gold ore that is purified in the crucible of Divine tests
and guidance. It should be kept in mind though, that in the course of such
tests, just as good qualities reach their perfection in the believers, bad
qualities also develop to the utmost in dishelievers.

The second purpose that these tests serve is to awaken man from his
sleep of heedlessness. The Qur'an explains that one of the purposes of
tragedy and disaster is to test man and thereby jar him from his stupor of
heedlessness. In away, tragedy in man’s life serves the same purpose as the
ridges that are embossed on some modern motorways and highways that are
meant to wake drivers during the monotony of highway driving so they do
not fall asleep at the wheel.

There are, in reality, two types of Divine will at play here. Oneiis called
the existential will (al-iradah al-takwiniyyah) and the other is called the
legislative will (al-iradah a-tashri’iyyah). Allah’s (awj) existential will is
that through Divine tests, both believers and disbelievers be able to actualize
their good and bad potentials. On the other hand, his legislative will is that
only good potentials be actualized.

Detailed Answer

Divine tests are not designed to unveil something hitherto unknown,
since Allah (awj) is omniscient and needs no such unveiling. Rather, they
comprise a Divine precedent, that is based on a second Divine precedent
called “universal guidance.” By universal guidance, we mean Allah’s (awj)
guidance of al creation (whether they be conscious or not), as it relates to
man.

To clarify, we must first describe the three types of Divine guidance:

1. One type of guidance is intended only for the most pious people and
has been negated from other groups in the following verses of the Qur an:

“ Allah does not guide the wrongdoing ones,”

and

“ Allah does not guide the corrupt ones.”
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The converse of thiskind of guidance is misguidance.

2. Ancther type of guidance known as “legidlative guidance’ entails
showing someone the path. This kind of guidance addresses both believers
and disbelievers, but does not benefit inanimate beings. Examples of this
kind of guidance are in the following verses: “We showed him the path
while he is either grateful or ungrateful?,” and “As for (the people of)
Thamud, we guided them, but they preferred blindness to guidance.”®

3. The third kind of guidance is universal both in terms of the beings who
are guided and the resulting guidance and is also called existential guidance.
Thisis the guidance referred to in the following verse:

‘;Our Sustainer is He who gave everything its existence, and then guided
it.”

This verse implies that Allah’s (awj) universal guidance includes all
creation, whether conscious or inanimate. In another verse, the Qur'an
states,

“who created and proportioned; who determined and guided.””

Here, the verb “to determine” (tagdir) entails the facilitation of the
appropriate means of a given thing so that it is“guided” to fulfil the purpose
for which it was created.

All of creation - whether conscious or inanimate - attains its intended
purpose through this third type of existential guidance. However man, who
is more than just a physical being living in this material world, requires
more than the existential guidance afforded to al creation. He can only
attain perfection by choosing his path according to his free will. For this
reason, Allah must on the one hand, provide a set of positive and negative
commands entailed in the shari’ah (divine law) so that man can choose to
either obey or disobey.

On the other hand, Allah (awj) must create “problems’ at the individual
and societal levels (some of which are caused by human choice and some of
which are caused by natural means such as natural disasters) so that man can
choose a course of action with respect to these problems. By choosing a
course of action with respect to divine law and the aforementioned
problems, man actualizes the potential that is hidden within himself, and
either proves himself to be worthy of eternal felicity or chastisement. It is
for this reason that both the divine law and human tragedy are referred to in
Islamic literature by the terms “trial,” “tribulation,” and “test.”

To put it simply, Allah (awj) islike a scientist examining each individual
human being. The parameters on which his experiments are based are the
shari’ ah and human tragedy. Through these two variables, a person’s station
with respect to the level of perfection that was intended for him is
determined.®

To recapitulate, Divine tests are based on the Divine precedent called
universal guidance. Through these tests every person comes to know which
abode he will enter: the abode of reward or the abode of chastisement. The
Qur an describes the purpose of these tests in this way: “...so that Allah
may purify those who have faith and that He may eradicate the faithless.”’

In the course of repeated tests, the superficial faith and deceitful good
qualities of the faithless and the hypocrites are extirpated. Another meaning
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of the “eradication of the faithless’ is mentioned in the verse that says, “the
(final) outcome will be in favour of the fear of Allah”® and in the verse that
reads,

“My righteous servants shall inherit the earth.”®

We can recap the positive effects of divine tests in the following two
points:

1. They serve to actualize hidden potentials. Imam *Ali b. Abi Talib (¢ )
says. “It isin extreme circumstances that aman’s true mettle showsitself.”*°
It is narrated from Imam *Ali b. Musa al-Rida (¢ ) that “People are tested as

gold is tested, and they are purified as gold is purified.”** The word fitnah
refers to the process of smelting gold ore. Gold ore is melted so that its
impurities float to the surface and are removed. Likewise the essence of man
is like gold that Allah (awj) wishes to purify. Meanwhile, the presence of
animal-like qualities such as anger and lust pose a major obstacle to his
purification. It isfor this reason that Divine tests are considered a means for
the perfection of mankind.

In the military, soldiers are required to perform strenuous activities to
build their strength. Likewise, Divine tests are meant to strengthen man’'s

inner self. Imam “Ali b. Abi Talib (¢) says, “Although Allah knows man

better than he knows himself, (He tests him) in order to make manifest those
actions by which he earns his reward or punishment.”*?

2. They also serve to awaken man from his sleep of heedlessness. Allah
(awj) tests man both through tragedy and hardship and by showering him
with an abundance of blessings such as power, health, and wealth. Often
these blessing deceive a person so much that they threaten to lead to his
downfall. Allah (awj) sends tragedy his way, in order to jar him from his
stupor so that he can once again discern right from wrong, and so that he
remembers that all existence and blessings issue from Allah (awj), whom
one should never forget and against whom one should never sin.

Many verses in the Qur'an speak of this aspect of Divine tests™. These
verses generally use the terms tadhakkur (to remind), tadarru™ (to show
humility), and ruju’ (to return to the path). These concepts link together in
the following way: to return to the path that leads to Allah (awj) one must
first be reminded of Allah (awj); he must then humble himself before Allah
(awj); only then can he truly return to Allah (awj) and better himself. Imam

‘Ali b. Abi Talib (¢ ) refers to this Quranic truth in the following way:

“When Allah’s servants commit a sin, He tests them with hardship until they
repent and cease committing sins and heed Allah’ s admonishment.” **
If what we have said so far is true, then one might wonder why Allah’s

(awj) prophets (¢ ), Imams (¢ ), and saints are tested? The answer to this

question is found in a narration of Imam ‘Ali b. Abi Talib (¢) where he

says: “The divine test isaform of discipline for the wrongdoer, atest for the
believer, a means to increase one’s station for the prophets, and a means of
ennoblement for the saints of Allah.”*
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Question 12: Allah’s Will in Human Guidance
Question: Considering the verse of the Qur'an in Surah 32, verse 13
which reads, “Had We wished We would have given every soul its
guidance,” - can it not be concluded that Allah (awj) has not desired the
guidance of al humanity? If Allah (awj) had desired the guidance of all

humanity He would have willed such, but obviously He has not. Why?

Brief Answer

Allah (awj) has willed the guidance of all His creatures. For, after taking
al the [relevant] Qur anic verses into consideration, the following points
can be deduced:

1. Divine guidance is divided into existential (takwini) and legidative
(tashri’i) guidance. Existential guidance is the all-encompassing guidance
that embraces the entire creation. Allah (awj) has put all creaturesin motion
by ingraining in their nature their inclination for seeking perfection and
reaching their ultimate goal.

The legidlative guidance, which is more specific, is exclusive to the
bearers of intellect and thought and pertains to religious issues, such as
rightful doctrines and the Divine oughts and ought-nots. The prophets and
their infallible successors serve as the conduit for this latter guidance. It is
this guidance that is an extra favour bestowed upon mankind, and hence
they enjoy both types of guidance.

2. There are many verses in the Qur an which confirm the free will of the
human being, such as, “Indeed We have guided him to the way, be he
grateful or ungrateful.” This ability to choose is a measure of existential
guidance from Allah (awj), for the human being cannot himself be the
source of hisfreewill asit would entail the problem of circularity or infinite
regress.

3. The entire creation is founded on a framework of causality, and the
Divine norm (sunnat Allah) requires that all affairs be guided through the
causal matrix. In this vein, He has provided the means of guidance for all
human beings, by which they can attain the ultimate goal of their existence.
So although the human being has been blessed by existential guidance, at
the same time he is a free being and can choose to take the path of Divine
guidance-thereby preparing in himself the grounds for further guidance-or
he could choose to take the opposite direction, which leads to disbelief and
oppression.

What the verse in question intends is that if Allah (awj) had wished, He
could have created the human being without free will. But Allah (awj) chose
to mould the human being as a volitiona creature by the means of His
existential and legislative guidance so that he would be responsible for his
actions and distinguish truth from falsehood. It is in line with the same
Divine norm that if the human being embarks on the path of oppression and
disbelief, consequently he would be deprived of Divine guidance. But on the
other hand, by choosing to follow the path of truth, the human being earns
the blessing of further guidance.

Detailed Answer
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Before answering the question, it is necessary to mention some
preparatory points.

1. It would be helpful to reflect on the entire verse in question: “Had We
wished We would have given every soul its guidance, but My word became
due [against the defiant]:

‘Surely | will fill hell with all the [guilty] jinn and humans.’”*

2. The definition of hidayah: It signifies enlightening and showing the
way, out of kindness and goodwill.

3. The Qur'aan recognizes two general types of Divine guidance:
existential (takwini) and legislative (tashri’i). The existential is that all-
inclusive guidance that benefits the entire creation. Allah (awj) guides all
creatures to their ultimate perfection and goal by means of that which He
has imparted in their nature. In this regard the Qur an explains, “He said

‘Our Lord is He who gave everything its creation and then guided it”?.

This point isreiterated in the following verse:

“[He] who created and proportioned, [He] who determined and
guided.”®

The legidative guidance, which is the one specific to the bearers of
intellect and thought, pertains to religious matters such as the true doctrines
and the Divine law. This guidance has been delivered to humankind through
the channels of Divine prophets and their infallible successors. Allah (awj)
Says,

“A part [of mankind] He has guided and a part has deserved [to be
consigned to] error”*;

also,

“and Allah guides whomever He wishes to a straight path.”°

As these verses dlude to a limited guidance, it can be inferred that the
guidance in question is the legislative. Nevertheless, this guidance in the
context of the human community is an all-inclusive one [meant for all
human beings].

4. The human being, as a creation of Allah (awj) who is subservient to
Him, is the only creature moulded a free being. There are numerous verses
in the Qur an that emphasize the volitional nature of the human being, such
as.

“And say, ‘[This ig] the truth from your Lord: let anyone who wishes
believe it, and let anyone who wishes disbelieve it.” 6

In addition:

“| ndeed We have guided him to the way, be he grateful or ungrateful.””

Hence it isthe individual himself who is responsible for what he does.

This freewill is part and parcel of human existence and is by no means
separable from it. Thus the human being is predestined in possessing
freewill. There is no human being who could decide not to be free. From
this it can be deduced that the source of human volition cannot be the
human being himself, for then we would have the problem of circularity or
infinite regress. But in the context of his deeds and actions, he is free by
nature, and thisis one instance of that existential guidance.

5. The existential system is founded on the system of causality. The
Divine norm (sunnat Allah) has established that all events come about by
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means of their natural causes. The same norm applies to the question of
guidance in which case He provides the means of guidance so that truth
would be clear for those who seek it and so that they could attain the
ultimate goal by recognizing those means.

Based on the aforementioned points and according to the explicit
connotations of various verses of the Qur'an, the existentia guidance
encompasses all creatures. In addition, the human being has been blessed by
the Divine legidative guidance aswell. Due to the fact that freewill has been
existentially inscribed in his nature, he has the option of following the
exclusive Divine guidance, thereby preparing the grounds for further
elevation. But he could also choose to abandon the way of truth, plunging
into disbelief and darkness. The verse in question indicates that had Allah
(awj) wished, He could have created the human being without freewill. But
He chose to favour humankind by both the existential and the legidative
guidance, by which He could hold the human being accountable for his
actions, and by which He intended to distinguish truth from falsehood.

Conclusion

It has been clarified that understanding the verse in question to mean that
God does not wish the guidance of all human beings is a misconception.
Rather, the contrary holds true. For He has wished the guidance not only of
all human beings but of all creatures. The difference liesin that Allah (awj)
has ordained by His Divine norm that if the human being decided to walk on
to the path of disbelief and oppression, he would be naturally deprived of
Divine guidance. But if he chose to traverse the path of truth, he would be
blessed by that Divine guidance.

“Asfor those who strive in Us, We shall surely guide them in Our ways,
and Allah isindeed with the virtuous.”®
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Question 13: Non-muslimsand Hell
Question: We know of many people around the world who are not
Muslims or Shi'a but are nevertheless individuals of good conduct; for
example, non-Muslims are responsible for many inventions. Is it right that
they all deserve to be punished in Hell because they are not Muslims?

Brief Answer

Those who do not believe in Islam can be classified into two groups:

1. Those who are termed ‘Jahil-e-Mugassir’ (lit. ‘culpable ignorant’).
These are non-believers to whom the message of Islam has reached and who
have understood its truthfulness. However, they are not prepared to accept
the truth due to their obstinacy and stubbornness. This group deserves to be
punished in Hell.

2. Those who are termed ‘Jahil-e-Qasir’ (lit. ‘inculpable ignorant’).
These are non-believers to whom the message of Islam has not reached, or it
has been presented to them in a very incomplete and untruthful manner.
Such people will attain salvation if they are truthful to their own religion.

Detailed Answer

Islam is a simple and accessible religion and it is easy to find out its
truthfulness by means of the two guiding authorities that have been given to
mankind: the ‘outer’ guiding authority, that is, Allah’s prophets and saints,
and the ‘inner’ one, that is, the intellect.

Islam is in complete opposition to the concept of religious pluralism
because this concept is based on the principle that different beliefs are equal
and that Mudlims, Hindus, Christians, Jews etc. al have the same rank and
status. According to religious pluralism, no proof exists for the invalidity of
any belief because the truth is unattainable and religion is a relative and
completely personal affair. Not only are its truths and real substance
unattainable and every person takes from it whatever he or she personally
understands, but furthermore, there are numerous truths and many correct
paths to salvation and deliverance.

Such views are inconsistent with the religion of Islam, which is
comprised of a set of fundamental beliefs and practical, legal and ethical
laws and principles. Islam does however give concessions to those who are
far from its reality. This can be better understood when we consider that
there are two groups of people who do not believe in Islam:

1. Those who are termed ‘ Jahil-e-Mugassir’ (lit. ‘ culpable ignorant’) and
who are obstinate non-believers. That is, ISsam has reached them and they
have understood its truthfulness; however, they are not prepared to accept
the truth due to their obstinacy and stubbornness. This group of non-
believers deserves to be punished in Hell because despite having known the
truth, they have chosen with their own free will to reject Isslam. These non-
believers, even though they may be of good conduct, could have attained
salvation but instead have closed the path to salvation themselves as they
have covered the truth and are rebellious and obstinate in relation to it. Asa
result, they have chosen their own predicament.

2. Those who are termed ‘Jahil-e-Qasir’ (lit. ‘inculpable ignorant’).
These are non-believers to whom the message of 1slam has not reached, or it
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has been presented to them in a very incomplete and untruthful manner; so
for example, they think that Islam has the same status and rank as the
religions of India and China and at the most, Judaism and Christianity. This
group of non-believers, whether they live in the most remote parts of the
world or in the most civilized, will not be subject to the punishments of Hell
because they are not blameworthy for their lack of belief, and punishment is
only for blameworthy sinners.

Unfortunately, there is so much propaganda against Isam that free
thinking and seeking the truth has been taken away from many people in a
way that they cannot distinguish truth from falsehood. The fact is that
despite making significant material progress, contemporary man has
regressed spiritually. The main cause of this is the ‘“World Arrogance’ -the
superpower enemies of Islam-with its propagandist and deceptive media
system that in full force tries to change and distort the truth. Therefore,
many people, even in the most civilized of places, have remained unaware

of the true message of Islam and of the enlivening Ahlul Bayt (¢ ) school of

thought. Worse still, incorrect and unrealistic information about Islam is
given to them in away that areligion of mercy, love and justice is portrayed
asareligion of violence, oppression and injustice.

In conclusion, from the point of view of 1slam, those who have not heard
about the true message of Islam and are not blameworthy with regard to this
will attain salvation if they are truthful to their own religion. This religion
must be based on the ‘fitrah’>-man’s primordial, innate nature-and so the
followers of such areligion, for example, abstain from lying and committing
crimes against humanity. Thisrule is also applicable to the Ahlus Sunnah to
whom the truthfulness of Shi’aism has not been explained correctly.
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Notes
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2. Fitrah: Allah says in the Qur'an, “The divine nature by which Allah has created
mankind” (30:30). Therefore, the fitrah in every person is the root of all spiritual matters

and goodness. Imam Rida (¢ ) has said, “And it is by means of the fitrah that His proof is

substantiated” (al-Saduq, al-Tawhid, pg. 35. That is, whatever Allah has as argumentation
is of no use without the fitrah. By this explanation, it becomes evident why in the
terminology of Islamic philosophers and theologians the fitrah is referred to as the origin of
al spiritual matters and goodness, in contrast to tabi’ ah (nature), which is referred to as the
origin of al materia and instinctive matters. Man is a being of free will that continuously
chooses the path of the fitrah or the way of tabi’ah, and it is with this free will that he
determines his life in the Hereafter, as indicated in the famous hadith: “The World is a
plantation for the Hereafter.”
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Question 14: Self-Confidenceand Trust in Allah
Question: On the one hand, in the sciences of education and psychology
a great deal of emphasis is placed on self-confidence, but in Islamic
teachings, ethics, and gnosticism (‘irfan) on the other hand, it is stressed that
one must trust only in Allah (awj) and not in oneself. Istheir a contradiction
between the two perspectives?

Brief Answer

To apprehend whether there is a conflict or not, one must first have a
clear definition of the two terms. There are two ways of understanding self-
confidence:

1. Comprehending ones’ abilities, potentials, and building on the existing
capabilities in the attempt to satisfy one's desires and attain to the true
human identity. This version isin no way in conflict with the spirit of trust
in Allah (awj). The advantage of this version is its compatibility with two
key religious terms. self-knowledge and knowledge of Allah’'s (awj)
blessings and the right way of employing them.

2. Egocentrism. That is, to rely solely on one’'s personal capabilities and
knowledge to the extent of considering one’s ambitions and desires as the
source of ultimate well-being and success. This understanding is not only in
disharmony with religious teachings; it is a mirage, a mere figment of the
imagination. This objectionable self-confidence is actually self-centeredness
and being over-confident of oneself. It is in alusion to this type of self-
confidence that the Commander of the Faithful says, “Whosoever trusts in
his self will be betrayed many times.”

The Definition of Tawakkul

Tawakkul comes from the root wikalah and so by derivation means
“appointing someone as one’s trustee (wakil)”. What is meant by the self-
confidence that is in harmony with tawakkul is maintaining one's
composition in the face of great predicaments by relying on the endless
power of Allah (awj), thereby considering oneself triumphant. It means to
struggle resolutely in the face of all the troubles and tribulations that befall
one, trusting in Allah (awj) where one feels powerless and not ceasing to
try. Rather, even where one feels capable, one should know that the real
power is Allah (awj). For, in the eyes of the true monotheist, He is the
fountainhead of all existing powers, so that viewing the natural phenomena
in separation from the Divine will is akind of polytheism. All natural causes
derive their potency from Him and exist due to His will.

But the second interpretation of self-confidence isin no way compatible
with tawakkul, for in this sense self-confidence would be to regard one’s
strengths and capabilities independent of Divine will. And self-reliance and
relying on other creatures are in opposition to the spirit of trust in Allah
(awj).

The Prophet (_») has been related as having said, “I asked Jibra'il (¢ ),

‘What is tawakkul? He replied, ‘Recognizing the truth that a creature can
neither harm nor benefit, and not to have your eyes on the wealth of others.
When a servant of Allah acquires these traits, he will act only for Allah and
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will not have any hope in other than Him. This is the truth and boundary of
tawakkul.’”

Detailed Answer
In order to properly examine the question of the contradiction of self-
confidence-in the context of psychology-with the concept of trusting in God
and not trusting in oneself-in the context of religious teachings-one must
first analyze the meanings of the two concepts.

Analyzing the definition of self-confidence

Self-confidence is acknowledging one's strengths and capabilities,
therefore relying on what one has for achieving what one desires and for
attaining to the true essence of humanity. This conception of self-confidence
isnot in conflict with religious teachings. Rather it is exactly in line with the
will of Allah (awj) and acceptable by the godly people. We are duty bound
to attempt to acquire this trait and the failure thereof might result in being
deprived of many advantageous things, the least of which might be the lack
of success and the inability to achieve Divine satisfaction. Hence, we refer
to this conception of self-confidence as the laudable self-confidence.

There are several qualifications that contribute to the positive conception
of self-confidence. The first is comprehending oneself, one’'s capabilities,
strengths and weaknesses, duties, and material and spiritual assets. What is
the most effective plan for utilizing these assets? These are al points and
guestions that stem from the two key religious concepts: self-knowledge and
recognizing one's God-given blessings and appropriately exploiting them.

This conception of self-confidenceisin essence to be aware of the supra-
human entity and the lofty aspects of the human being by means of knowing
the blessings of Allah (awj). And this is based on the fact that Allah (awj)
has bestowed certain blessings on the human being and thus holds him
responsible vis-avis those blessings and at the end will hold him
accountable, asking as to how he employed those blessings. Hence, taking
the responsibility of these blessings on one’'s shoulders is not possible
without taking advantage of one’s personal assets, without self-confidence,
without benefiting from those blessings, or feeling positive. So to reward
[unclear] the positive definition of self-confidence: It is the belief that “I1”
am one of Allah’s (awj) creatures that has been given blessings by a Being
who has control over these blessings and who would not be harmed were He
to deprive me of all of them. We would be ungrateful if we did not think of
the scheme of our existence in this manner.

We accept the first definition of self-confidence because it reinforces our
independence and self-esteem and thus prevents us from being dependent on
other creatures as well as underestimating ourselves. In other words, self-
confidence is the conscious and beneficial acceptance of our values, assets,
and symbols, such that with this lofty human/lslamic self-confidence we can
stand up against al instances of timidity, [cultural] disorientation, thereby
preventing our subordination to those who only wear the disguise of
humanity.

Through self-confidence we will be able to regulate our mind, thereby
gaining access to al the golden keys to success. Isit not true that when
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imperiaists decide to endave a people, their first tactic is to convince the
people that they have nothing, that their mentality is backward and that they
have fallen behind from modernism and that they are too immature to stand
up on their own feet? By such intimidations a nation might fall from the
heights of self-confidence to the pits of self-abasement, and seeing itself as
inferior it will try to emulate the predator culture. Such emulation isin itself
amanifestation of the cultural deficiency of the nation in question and is the
beginning of its self-alienation, both culturally and religiously.

A good number of those who get caught in psychological voids-and as a
result get involved in crime-are those who underestimate themselves. The
analysis provided by ‘Ali Mirzabiygee states that, “Self-esteem plays a
major role in one’s logical and normal behaviour or on the other hand one’s
abnormal, unfriendly, and criminal behaviour. Based on the conducted
research in this field, self-esteem can prevent, ameliorate, or worsen some
types of modes of human behaviour. As narrated in a tradition, “He who is
self-abased will become such that there will be no security against his
mischief.”* Therefore, the positive self-confidence results in self-esteem and
is itself the fruit of self-assurance, determination, and capability. “The
determination of men of eminence can uproot mountains.”* (The Role of
Psychological Needs, pg. 33)

Anocther positive quality of this definition of self-confidence is its
harmony with the spirit of tawakkul in Islamic culture. We will explain this
point in more detail later on.

The second possible definition for self-confidence is egocentrism-i.e., the
absence of any concerns other than one’'s desires. This could end in such
extremes that one might solely depend on his faculties and knowledge,
considering his needs and aspirations as the source of absolute good and
ultimate success. Thisillusion is not only in opposition to Islamic teachings,
it isaso afigment of the imagination. It would be more accurate to refer to
this negative definition of self-confidence as egocentrism. It is the latter
psychological state that has been the cause of many failures and by which
the human being has been betrayed: “Whosoever trusts his ego will be
betrayed by it.”*

Why is this definition of self-confidence deplorable? The following
factors all play a role in the negative nature of this state of mind. This
conception of self-confidence creates a false self-image in the mind of the
human being and thus entails disequilibrium. When one thinks, “What |
want should be...Truth is that which corresponds to my opinion and so my
opinion should be done...There are no obstacles in my way...| am strong
enough so that others are nothing in comparison to me...” -such thoughts can
only lead to “personal overestimation”. The solidification of this notion
would cause “extreme conceit” which will open the way for an unrealistic
overestimation of oneself. And without doubt such mental waves and
whirlpools will entail “instability” and the distortion of one€'s true
personality.

At any rate, the limits of one's capabilities should be recognized. One
should take into consideration all the other factors and realities too. With
such awkward self-confidence there will be no possibility of arealistic
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assessment of one's capabilities. The Commander of the Faithful, ‘Ali b.
Abi Talib (¢ ) says, “If you seek Allah’s grace, determine the aspects of your

capabilities and the limits of your inabilities. Otherwise you would exceed
your sriope thereby undermining the possibility of progress and Divine
grace.”

It is for this reason that Islam prohibits such overestimation of oneself
and has warned that if a human being does not abandon this state of mind,
he would be seized by two entailments: conceit and self-love.

In addition to the detriments you heard regarding ‘ujb-viewing oneself
beyond the range of fallibility and being satisfied with one's deeds-it is an
evil tree whose fruit is a range of greater sins... The veil of ‘ujb and the
heavy curtain of self-satisfaction blocks one from seeing one’'s own
weaknesses. And this is a great affliction that prevents the human being
from all perfections... And another detriment of ‘ujb is being overconfident
of oneself and one’s deeds. This causes the ignorant and unfortunate human
being to consider himself free of need of the Truth, exalted is He, therefore
neglecting His grace.”

The second feature of the negative self-confidence which renders it a
deplorable trait is that it implies a notion of independence from Allah (awj),
which is practically denying the principle of Divine unity in actions. In the
science of theology it has been demonstrated that all existents, motions, and
actions in the cosmos derive from the Pure Essence of Allah (awj). Heisthe
cause of causes, the head of the chain of causality. Even our actions are,
from one aspect, from Him. He has bestowed upon us strength, choice, and
free will, but this Diving agency does not reject the role of the human being.
He has bestowed strength and choice, but at the same time we are the doers
of our own actions and as such are responsible for them. But this fact does
not contradict the agency of Allah (awj), for al that we possessis from Him
and will return to Him: “There is no active agent in existence but for Him.”®
Attributing the main role to oneself is tantamount to assuming absolute
agency for oneself in opposition to Allah’s (awj) absolute will and His
boundless rule.

Analyzing the definition of Tawakkul

Tawakkul is derived from the root wikalah and means the appointment of
a trustee (wakil). It should go without saying that appointing a trustee is
necessary where one is incapable of personally handling the situation, in
which case the strength of some one else is employed. It should also be
noted that the right trustee should at |east have the following four traits: well
informed, trustworthy, having the power to undertake the task in question,
and concerned for the welfare of the client.

The first interpretation of self-confidence-i.e., self-knowledge and self-
assurance along with utilizing all personal capabilities and assets-has no
contradiction with tawakkul. For, in addition to the purely religious
concepts that are embedded in this interpretation of self-confidence-such as
self-knowledge, knowledge, and utilizing the blessings of Allah (awj)-
essentially the realistic tawakkul stems from this positive interpretation of
self-confidence. For, what is intended by the concept of tawakkul is that the
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human being, when confronted with tribulationsin life, must not feel abased
or weak.

Rather, relying on the limitless power of Allah (awj), he must see himself
triumphant and victorious. In this light, it becomes clear that tawakkul
possesses an inspiring, revitalizing, and regenerating meaning that increases
one’s endurance and resilience.

Hence, relying on Allah (awj) should not be construed in any other way
but that the human being, when faced with the troubles and vicissitudes of
life, when exposed to the animosity of enemies and the stubbornness of
detractors, or in running into difficulties or seeming impasses, must
endeavour to open the doors of success and when incapable, rely on Allah
(awj) thereby continuing to struggle. More accurately, even where one is
capable of undertaking a task, Allah (awj) should still be recognized as the
principal agent in the world, for from the perspective of a monotheist, the
fountainhead of power and strength is Allah (awj)

Those who assume that being cognizant of the world of causes and
natural elementsis in opposition to the spirit of tawakkul are in deep error.
For dissociating the natural elements from the will of God isitself atype of
polytheism. Is it not true that even natural elements owe their efficacy to
Him and exist due to His will? Of course, if such elements and causes are
considered independent entities in contrast to His will-then such aview isin
opposition to the spirit of tawakkul.

The main point is that self-assurance, taking advantage of Allah’s (awj)
blessings, utilizing one’s capabilities, and hopefulness are not in contrast to

tawakkul. The Prophet of Islam (_»), the crown of those who rely on God,

never failed to seize any opportunity, plan, or positive tactic, nor did he
neglect any natural element, and he used to warn the believers, “You can...
You are superior.” Why should we not consider “You are superior” as the
rightful interpretation and the true scheme for the conformity of tawakkul
and self-confidence.

The second interpretation of self-confidence is in contradiction with
tawakkul because relying on other people is in diametrical opposition to
relying on God. That is, living as a liability for others and being dependent
on them means a lack of independence. For relying on God frees the human
being from dependence (which is the cause of human disgrace and bondage)
and bestows on him freedom and self-confidence.

The Prophet of Islam (_») has been narrated as having said, “I inquired

from the Messenger of Revelation, Jibra'il (¢), ‘What is tawakkul? He

said, ‘Being aware that a creature can neither harm nor provide nor block
[others' sustenance] from being provided; that you take your eyes off of the
possession of other people. When a servant of Allah has thus transformed
himself, he will act only for Allah and will have hope only in Him. Thisis
the truth and definition of tawakkul .’
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Question 15: Attaining Perfection

Question: How can perfection be attained?

Brief Answer
This topic needs to be discussed in three parts.

1. Definition of Kamal (Perfection) and How It Differsfrom Tamam
(Completion) and Progress

Completion applies when speaking about the parts of a thing, as in the
case where a thing is composed of several parts and al the parts are put
together, it is said that that thing is complete. In other words, completion
pertains to the parts that are necessary to bring something into existence.
But perfection pertains to the levels and stages of something. When
something reaches completion, there still might be more perfect states for it.
Thus a thing could be complete but not perfect. Also, the term progress
could apply to a movement that is merely horizontal. However, elevation is
embedded in the meaning of perfection. For, perfection is meaningful only
in the context of an ascending and vertical movement. Hence, it is possible
to achieve progress without attaining to perfection.

2. Human Perfection from the Point of View of Islam
a. Perfection isin vision and acquisition. One must fully comprehend the
Divine sciences and act accordingly.
b. Perfection is dependent on sensing, for the human being is compelled
to action when feeling threatened and realizing one’s own imperfection.

3. Different Views on Perfection

a. | deology of Power

According to this ideology, the perfect human being is synonymous with
the powerful human being. The more powerful one s, the higher the level of
perfection he has attained to. Even if knowledge is of value, it is due to the
fact that it enables the human being to strengthen himself and to subjugate
the surrounding environment.

This view has two problems. First, knowledge in this ideology has no
intrinsic value and sanctity. It is power alone that is considered perfection.
Second, not only is knowledge not perfection and a means to transcendence,
it serves as grounds for war and the exploitation of the weak.

From the point of view of Islam, power is not intrinsically negative.
There are instances where it has been promoted, but with the condition that
it be employed in the way of advocating moral values and social
reformation.

b. The View of the Philosophers

From the perspective of the philosophers, perfection can be sought in two
things: wisdom (which is the comprehension of the universal truths of the
cosmos) and justice (which is the tempering of the instincts and the human
faculties by the intellect, or in other words, the intellect dominating the
human faculties)
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Islam also considers wisdom a virtue. The Qur an refers to wisdom as
“abundant good” (2:269) and recognizes it as a means of perfection. Justice
is also emphasized by Islam. However, in Islam the intellect’s domination
over the sensua and psychic faculties is considered effective only when it is
reinforced by Revelation.

c. The Mystic | deology

Mystics are of the opinion that reality is nondual. Reality is God and all
else is the radiance of His existence. Thus, the human being attains to
perfection when he comes to view only Him and nothing else, when he
reaches annihilation in the Truth. The closer one ascends to the Truth, the
more perfect he becomes. And the path of thisjourney isthe heart, and one
must combat one’s ego and overcome it and belittle it so as to erase any
trace of egoism.

Although Islam approves of the path of the heart and vision, it also
supports the intellect and has referred to the latter as the “inward prophet”.
In contrast to mysticism, both the personal and the social aspects of life
have been recognized, and so the perfect human being is he who perfects
himself in both aspects.

Another defect of the mystical perspective is that it undermines self-
esteem and self-worth to the extent of demeaning the individual. Islam does
not allow such excessive self-humiliation. From the view point of Islam, at
the same time that the believer must combat his ego and tame it, he must
avoid ignoble and unbecoming acts.

Detailed Answer

Definition of Perfection

First, we must define perfection. Tamam (completion) is contrasted with
nags (deficiency) and so is kamal (perfection). In the Noble Qur an we read:

Today | have perfected your religion for you, and | have completed My
blessing upon you™.

That is, the Quran considers tamam and kamal different in meaning: it
employs tamam in the context of deficiency in blessing and kamal in the
context of deficiency in religion.

At this point it is necessary to explain how kamal (perfection) differsin
meaning from tamam (completion) and pishraft (progress). If an object is
composed of severa parts, such as a building, until al the parts are put
together, it is said that the object is deficient and incomplete and when all
the parts have been assembled, it is said that the object is complete.

However, perfection applies to levels and stages. For instance, a new
born child, athough heathy and complete with all the natural parts and
organs, is in one respect deficient and must pass through the various levels
of perfection by means of training and education in order to attain to
perfection.

In other words, tamam is used where al the necessary parts for
composing a whole are present, otherwise that whole is deficient in its
essence. On the other hand, kamal is used when an object has reached
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completion but has the capacity to improve and acquire higher degrees.
Thus, an object could be complete but not perfect.

But as to the difference of kamal (perfection) from pishraft (progress), it
can be said that the idea of elevation is embedded in the meaning of
perfection. Perfection is a movement but a vertical one, from lower degrees
to higher and loftier degrees, unlike progress which can also apply to a
horizontal movement.

For instance, if an army is at war and is conquering enemy territory and
moving ahead, it is said that the army is progressing, not perfecting.
Therefore, social perfection denotes human elevation in the social context
not merely progress, for there are many changes that might be considered as
progress for the human being or the society but might not necessarily
indicate perfection or elevation.

Human Perfection from the Point of View of |slam

1. Perfection Dependent on Vision and Acquisition

One must endeavour to fully understand the Divine sciences and conduct
himself accordingly. That is, he must put his knowledge into action. Just as
virtues are interrelated with perfect and complete acts of worship, vices are
interrelated with deficient and ineffective acts of worship.

2. Perfection Contingent on Sensing Danger

He who knows that something dangerous is threatening him and might
result in his being left hungry and thirsty in the middle of nowhere will
embark on solving the dangerous situation. The person who constantly
reminds himself of the hardships of the hereafter and the chastisement of
hell, realizing the danger, will struggle to attain to perfection and avoid all
deficiencies. For unless one feels the deficiency and insufficiency of his
state, he will not advance toward perfection. By the same token, deficiency
and backwardness are the results of ignorance and the complacent and self-
deceiving notions of being perfect.

But in what does human perfection lie? What is the path to attaining to
perfection? There are divergent views regarding this question. We will limit
ourselves to three views in addition to Islam’s assessment of each of them.

The ldeology of Power

According to this view, the perfect human is the strong human. The
stronger the human being is and the more firmly he controls his
surroundings, the closer he is to perfection. Darwin’s theory of evolution-
known as “competition to survive’-is based on this notion. For the
exponents of this view, knowledge is valuable only in so far asit enables the
human being to strengthen his grip on his environment, thus they exploit
knowledge for the sake of power. In their view, truth and justice have no
reality or meaning other than power.

Two criticisms come to mind regarding this viewpoint. First, knowledge
enjoys no sacred place in this ideology, rather it is only a means for
acquiring power, and it is power alone that can be considered perfection for
the human being. Second, not only is knowledge not conducive to perfection
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or moral elevation, it prepares the grounds for conflict. It serves asatool in
the hands of the aggressors and oppressors. Therefore, humanity does not
advance by employing knowledge as it should, for the imperialist powers
utilize it to exploit the weaker nations.

Islam advocates the use of power, but the sort of power that is in
harmony with lofty human values, with compassion and kindness. There are
numerous verses in the Qur an that encourage the Muslim community to
strengthen itself, but the power intended in such versesis that which would
be utilized in the way of fighting oppression and defending the rights of the
oppressed, the sort of power that would pave the way for upholding justice
and moral values.

Philosophers Per spective on Human Perfection

According to philosophers, human perfection lies in two things. The first
is wisdom, which is comprehending the reality of things as they are in
themselves and the general order of the cosmos. To corroborate this point,
they cite the following verse,

He gives wisdom to whomever He wishes, and he who is given wisdom,
is certainly given an abundant good®.

Thus they consider wisdom a Divine gift and a means to perfection.

The second truth which constitutes perfection in the view of the
philosophers is justice. By that they intend moral justice, i.e., creating a
balance among the human instincts and faculties, bringing them under the
supervision of the intellect.

From the Islamic point of view wisdom is aso seen as a means to
perfection and, as was explained, more than just being beneficial to
humanity, wisdom isagood in itself; meaning that it should be sought as an
end in itself and not as a means for something else. Moreover, justice is also
something which Islam underscores. It aso stresses the importance of
balancing the faculties and instincts and the intellect’ s management of them.
However, Islam does not consider this sufficient. According to Islam, the
intellect must be complemented by faith, for reason alone is not potent
enough. It is the intellect monitored by Revelation and faith that is desirable
in the Islamic context.

Mystics Perspective on Human Perfection

Mystics are of the opinion that reality is nondual, i.e., God. All else is
His radiance and a form of the reality. Whatever seems to be real as such is
due to Him. The human being can reach perfection only after realizing the
truth and attaining to it, to which they refer as “attaining to the Truth,”
indicating annihilation in the Truth. He must be comprehended before
anything else, even prior to comprehending oneself. Although the unity
expounded by the mystics should not be understood as indicating
incarnation or God becoming identical with the creation. Rather, what is
meant is to see Him alongside everything, within everything, and prior to
everything. And if the human being fails to attain to the truth, he is
imperfect and veiled from the truth. The path leading to the truth is that of
the heart, not reason, syllogism, nor philosophy:

Syllogists have legs of wood,
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But legs of wood are dangerously unsteady.

The mount for this journey is love and intimacy. And the ego must be
exterminated in this way.

In the mystical worldview, some issues have been disparaged with which
Islam disagrees. Islam approves of love and spiritual wayfaring but at the
same time supports the intellect, calling it the “inward prophet” and
counting it as one of the Divine blessings. In mysticism esotericism has
been overemphasized, thus undermining the outward aspects of spirituality
and emphasizing seclusion and withdrawal from socia life. Isam on the
other hand, while stressing the importance of personal aspects, spiritual
purification, and spiritual retreat in God, encourages the socia aspects as
well. Islam advocates worship but along with involvement in the society,
hailing those who are worshippers by night and warriors by day.

According to Islam, the Universal Man is he who is a man of worship, of
kneeling and prostration before the Lord, but also one who is dutiful vis-a&
vis his social responsibilities-i.e., socia reformation and enjoining good and
forbidding evil 2

In the mystical worldview, attaining to the Truth and Unveiling and
liberation from egoism requires the annihilation of the ego, belittling it to
the very extreme without being disturbed by such practices. Rather one
should consider them as the way to perfection. Islam, however, does not
approve of such measures. For, it views the believer with respect and
commands him to defend his dignity. Islam encourages combating on€e’s ego
and self-esteem concurrently. That is, it approves of combating one’'s ego so
long as it does not lead to being disgraced and belittled. The value of the
believer is very high in the ISlamic value system, so much so that it has been
considered equal to that of the Kaaba.
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1. Surat d-Ma'idah (5), Verse 3:
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2. Surat al-Bagarah (2), verse 269:
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3. These traits can be found in the Noble Qur an: Surat al-Tawbah (9), verse 112 and
Surat a-Fath (49), veresse 29 are two examples.
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Question 16: The Angelsand free-will
Question: We know that some angels do nothing but worship Allah
(awj). Is this worship of theirs performed of their own freewill? If not, does
Allah (awj) have need of such worship?

Brief Answer

No benefit from any creature’s worship-whether it has freewill or not-
reaches Allah (awj). Rather worship that is offered out of freewill is the
cause for the spiritual advancement of the worshipper. However, for
creatures that worship Allah (awj) without freewill, such as the angels, their
worship is simply an intrinsic part of their existence. Their subservience to
Allah (awj) stems from their perception of His greatness, and does not
benefit Allah (awj) in the least.

Detailed Answer
Angels are supernatural beings. We can only know of their existence by
way of revelation or through individual supernatural experience. Angels are
immaterial and can therefore not be described quantitatively or qualitatively.
However, they can appear in human form. The Qur an speaks of Mariam’s
encounter with the Noble Spirit when she saw it in human form." It also tells

us of the angels who visited Ibrahim (¢ ) and Lut (¢ ) in the form of men.?
Additionally, it is narrated that Jibra’il would appear before the Prophet
Muhammad (_») in the form of Dahyah a-Kalbi, the Prophet's milk-

brother.

We know that angels are limited beings that vary from individual to
individual. Some are consigned with the responsibility of meting out
punishment in this world, some in Purgatory (al-Barzakh), and some in the
Hereafter. Some are entrusted with the task of writing the deeds of men, and
some write the decrees of Allah (awj).

Some manage the day-to-day affairs of the cosmos, and some are
messengers who carry divine revelation. Some inspire the hearts of men and
some are protectors and helpers of the believers. Some have higher rank and
give orders to others. Some are responsible for sustenance, some for rain,
and some take the souls of people when they die. In the same vein, some
angels are perpetually in a state of prostration, some continually bow, and
some forever glorify Allah (awj).

Some eternally circumambulate the Ka' bah and pay tribute to the graves
of the Friends of Allah (awj). Some seek forgiveness and intercession for
the believers. Others curse the disbelievers, pagans, hypocrites and staunch
opponents of the Prophet’s household. In all cases, each angel is assigned a
specific task. He neither has power to perform more than what he has been
commanded nor to fall short of his task.

The essence of worship (‘ibadah) is to display servitude (‘ ubudiyyah) to
one’'s master. One's display of servitude is directly proportional to his
perception of Allah’s (awj) greatness. Such a display, therefore, is an
indication of the spiritua perfection of the creature, not a deficiency in the
Creator. It is not necessary that any benefit from a creature’ s worship reach
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Allah (awj) in order for Allah (awj) to be able to say that His purpose in
creating man and jinn was that they worship him. Rather, the fact that their
creation is an awesome display of Allah’s (awj) infinite power and endless
beneficence is enough.

If a creature has freewill, his worship will result in a purification of his
soul and his gradual advancement through the ranks of servitude. Therefore,
the benefit of hisworship returns to himself not to Allah (awj) in such away
that were he not to worship Allah (awj), he would not harm Allah (awj) in
the least. Rather, if he fails to worship Allah (awj), it is himself will be
harmed!

Apparently, some of the angels also questioned whether Allah (awj)
needs worship done out of freewill. When Allah (awj) informed them that
that He would create a regent on earth, they said,

“We already sing your praises. Why would you create someone on
earth who will cause corruption and spill blood?” So Allah bestowed on
Adam His special knowledge-a knowledge that the angels were incapable
of learning. The angels proclaimed, “We possess no knowledge except
that which you have taught us.” They thereby conceded their own

inferiority to Adam (¢ ) and fell down in prostration before him.?

It is obvious that the worship that issues from freewill is more valuable
than worship to which one is compelled. The former is the actualization of
one’'s potential while the latter is ssmply a result of one's stagnant and
constant present state in which there is no room for future development and
from which the slightest slip means afall to perdition.

Imam “Ali b. Abi Talib (¢ ) describes the angels in the following way:

“You have created the angels and placed them in the heavens. They do not
feel fatigue nor are they oblivious nor do they sin. Among al Your
creatures, they know the most about Y ou, are most fearful of You, are the
nearest to Y ou, and the most obedient ... Their intellect does not err. Their
bodies do not tire. Neither did they issue from loins nor were they conceal ed
by wombs.

They were not created from filthy semen. You created them in a special
way and placed them in the heavens. Through their nearness to You is an
honour for them. With Y our revelation Y ou entrusted them. From sickness
and tribulations You protected them. From sin You purified them. If You
had not empowered them, they would have no power. If You had not made
them constant, they would have no constancy. If it were not for Y our mercy,
they would not obey You. And if it were not for Y ou, they would not exist.

However, despite their station, obedience, nearness to You, and
unwavering attention to You and Your commands, if You were to revea a
glimmer of Your reality-a reality that You have kept hidden from them,
their actions would seem insignificant, they would be ashamed of
themselves, and they would know that they have not worshipped You as
You deserve to be worshipped. Glorified are You who are the Creator, the
Object of Worship, and the One who tests his servants.”*
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A reflection of Imam ‘Ali b. Abi Talib’s (¢ ) words make three issues

clear:

1. The secret behind their worship: The angels worship of Allah (awj) is
a natural consequence of their experiential knowledge of Allah (awj).
However, because their existential capacity is limited, their knowledge of
Allah (awj) is aso limited.

2. The secret behind the aforementioned objection of the angels when

Adam (¢) was created: The root of this objection was their limited
knowledge.
3. The secret behind their admission and prostration before Adam (¢ ):

When it became clear to them that they were incapable of understanding the
reasons behind Allah’s (awj) actions, they admitted to this shortcoming and
prostrated before Adam.

To recap, because the freewill of angels is not like that of man, their
worship does nothing to raise their station. However, if they were to
abandon their worship, they would fall. Their worship stems from their
knowledge of Allah's (awj) greatness on one hand and their own
insignificance on the other. No benefit from their worship reaches Allah
(awj). Rather their worship is a manifestation of Allah’s (awj) omnipotence.
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Question 17: Satan’s Influence
Question: How does Satan influence our thoughts?

Brief Answer

Before we can investigate the influence of Satan on our thoughts, we
must gain an understanding of who Satan is.

Lexicographers differ over the linguistic root of the word shaytan (satan).
The strongest opinion states that it comes from “shatana’ meaning “to be
far.” As it is known, shaytan in ‘Arabic, is a common noun, and can
therefore be applied to any of a number of beings. However, the
archetypical satan-the leader of them all-is known in Arabic as Iblis.*

Satan is a member of the class of beings called jinn. Like all jinn, he can
transform himself into various forms, sometimes appearing as a man,
sometimes as an animal. The only limitation placed on him is that he cannot
manifest himself as a prophet or Imam. It is mainly through these
transformations that Satan misguides people. At watershed moments in a
person’s life, he appears as a well-wishing advisor and lays the groundwork
for his destruction.

Salman al-Farisi narrates that Imam *Ali (¢ ) said, “The old man who was

the first to pledge his alegiance to Abu Bakr and whose forehead was
calloused from extensive prostrations, was the accursed Satan.”

However, Satan does not always employ this method. He exists in an
intermediate state between the material and the immaterial realms. For this
reason, he cannot directly affect the immaterial spirit of the human being.
Rather, he infiltrates a person’s thoughts by means of one aspect of the
human soul caled al-nafs al-ammarah (the lower soul). This is the
animalistic aspect of the soul, that can be transformed into a-nafs al-
mutma’innah (the higher soul) through training and enhancement. It is
through temptation and by showing the lower soul manifestations of what it
desires that Satan paves the way to misguide man. For this reason, Satan is
only a part of the cause of human misguidance.

These manifestations take on different forms, yet they al conform to
what the lower soul desires:

1. The beautification of ugly deeds. By making ugly actions appear
beautiful, Satan effectively strips the otherwise inherent ugliness of sin and
mitigates the societal taboo associated with sin in such a way that man
easily falls into the trap of sin. This phenomenon can be witnessed in a
person who rationalizes his wrong actions.

2. False promises: Through false promises and unattainable hopes, Satan
renders man heedless of the Hereafter, death, and even Allah (awj). Such a
person becomes a slave to his desires and is prepared to go to any lengths to
attain the attainable, even if it means sinning against Allah (awj).

3. Fear: Satan scares man with thoughts of the future, compelling him to
accumulate wealth, flee from jihad, aid the unjust, etc.

Detailed Answer
To properly understand the answer to this question, we must first gain an
understanding of the nature of Satan.
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Lexicographers differ over the linguistic root of the word “satan.” The
strongest opinion states that it comes from “shatana’ meaning “to be far.” It
is for this reason that anyone that distances man from his Lord is called a
“satan.”

Many exegetes of the Qur'an believe that a “satan” is any mischievous
being that has been misguided. According to this opinion, “satan” is a
common noun that can be applied to any of a number of members, whether
jinn or human. However, Iblis is a proper name for the particular satan who
refused to prostrate before Adam.”

The Qur'an explicitly states that Satan is ajinn® and is made of fire. The
jinn are in an intermediate state between physical and immaterial and can
manifest themselves as various physical beings. Human beings, on the other
hand, are composed of a body and soul. Man’s soul in turn has two aspects.
One aspect is Godly in nature. It is alternatively called the spirit (al-ruh) and
the higher soul (al-nafs al-mutma’innah).

The other aspect of the human soul is animalistic in nature and is called
the lower soul (al-nafs al-ammarah). To gain control over man, Satan must
access this lower soul. Being immaterial himself, he cannot establish direct
contact with man’s physical body. It is this connection between Satan and
the lower soul of man that is called a “whispered temptation” (al-waswas) in
Qur anic terminology.

Therefore, Satan is only a part of the cause and cannot misguide man by
himself. Rather he invites man to that which his lower soul desires. Man can
then choose to follow Satan’s temptations or the laws of Allah (awj) and the
standards of his intellect. It is for this reason that Allah (awj) admonishes
man in the following way:

“Do not follow in Satan’s footsteps, for he is your manifest enemy.

How exactly does Satan incite a person’s irrational desires to push him
towards sin? We will enumerate several of the techniques that Satan
employs for this purpose:

1. As stated earlier, Satan, being a jinn, is able to manifest himself in
different physical forms. At various critical points, he presents himself as a
well-wishing advisor for the express purpose of misguiding people. There is
ample mention of such instances in history, and it is even possible that such
instances have presented themselves in our own lives.

For example, it is narrated from Salman a-Farisi concerning the incident

of Sagifah: Imam “Ali b. Abi Talib (¢ ) asked, “Do you know the man who

ascended the pulpit and preceded everyone else in pledging his alegiance to
Abu Bakr?’ | said, “No. But | saw that he was an old man who |leaned
heavily on his cane, and | saw that on his forehead was a large callous that
was the result of lengthy prostrations. He was the first to ascend the pulpit.
He expressed with tears running down his cheeks, ‘Praise be to the Allah
that did not take my life so that | could see you here. Extend your hand that
| may pledge allegiance to you.” He extended his hand and pledged
allegiance, then he came down from the pulpit and left the magjid.” Imam

‘Ali b. Abi Talib (g ) asked, “Salman, do you know who that was?” | said,
“No, but he upset me. It seemed as though he spoke facetiously of the

nd
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Prophet’s death.” Imam ‘Ali b. Abi Talib (¢) said, “That was Satan-may

Allah curse him.”®

2. The beautification of ugly deeds: Satan makes ugly deeds seem
beautiful so that people begin to gravitate toward them. This phenomenon is
referred to in the Qur'an as “the confounding of truth and falsehood.”®
Beautifying ugly deeds is arelatively easy task that conforms to base human
desires. It isfor this reason that the following verse was revealed:

“Satan made their actions seem beautiful to them, and then diverted
them from Allah’s path.”’

3. False promises: By making false promises and encouraging one's
farfetched hopes, Satan keeps a person’s mind engaged in thoughts that are
far from reality. As aresult, the person remains heedless of Allah (awj). The
following verse mentions this phenomenon:

“Satan promises them and compels them to entertain farfetched
hopes.”®

4. Fear: Another of Satan’s tricks is to frighten people about the future.
Such fear results in hopelessness, cynicism in Allah (awj), alack of trust in
Allah (awj), and finally complete abstention from any benevolent actions.
For instance, Satan frightens people of poverty to such an extent that they
are driven to miserliness, as the Quran states:

“ Satan threatens you with poverty and enjoins you toward sin.”®
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Question 18: Power of Satan and Jinn
Question: To what extent do Satan and the other jinn have power over
human beings?

Brief Answer
The words “satan” and “jinn” are repeatedly mentioned in the Qur an.
There is also a chapter in the Qur an named “a-Jinn”. “ Satan” is a common
noun that denotes any creature that is mischievous, misleading, and
delinquent, whether it be human or not. “1blis” is a proper noun and is the

‘Arabic name of the particular satan who deceived Adam and Eve (¢ ) and

even now laysin wait for any opportunity to deceive the sons of Adam.

The word “jinn” is etymologically derived from a word meaning “to
hide” or “to be hidden.” It denotes a creature made of fire that possesses
both a body and a soul. The jinn are held legally accountable before Allah
(awj) and can choose to believe or disbelieve.

Some peopl€e’ s understanding of the jinnisfull of hyperbole and fantastic
stories, while others reject their existence all together-repudiating even true
accounts of jinn. The Qur'an and ahadith describe jinn as powerful
creatures. For example, in Surat al-Naml (27), Verse 39, the Qur'an
recounts the story of an ‘ifrit (one kind of jinn) who claimed to be able to

bring the throne of Bilgis to Sulayman (¢ ) “quicker than you can stand up.”

It should be noted that Sulayman (¢ ) did not repudiate this jinn's claim,

thus indicating that he truly possessed the power. However, one must be
careful not to exaggerate such information out of proportion, thereby
claiming that jinn have infinite power. Such a belief is tantamount to shirk
(the attribution of partners to Allah (awj)).

No creature, no matter how powerful, can act without Allah’'s (awj)
sanction. For this reason, Satan has power to misguide only those people
who have relinquished their belief in one Allah (awj) and have surrendered
to the temptations of Satan. Accordingly, Satan himself admits that he has
no power over Allah’s (awj) sincere servants when he swears,

“| shall misguide them all except Your sincere servants.”*

Satan’s sole influence over man is by way of whispering temptations. He
can never strip man of his free will. In philosophical terms, Satan’s non-
materiality is not complete, therefore he cannot reach the lofty station that
the spirit of the righteous enjoys. Giving into the temptation of the carnal
soul (al-nafs a-"ammarah) opens the way for satanic influence thereby
pulling man into Satan’s traps. The sole respite from his grasp is to turn
one's attention to Allah (awj) and seek his protection. Allah (awj) says,

“You (Satan) have no power over my servants.” >

Detailed Answer

The Etymology of Satan and Jinn
We begin our discussion by analyzing the words “satan” and “jinn,” and
then investigate the limits of Satan’s power.
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“Satan” means “banished” or “mischievous’. In itssingular form, “satan”
has been used 71 times in the Qur'an and in its plural form, 18 times. Both
the Qur an and ahadith indicate that Satan is one of the jinn.

“Satan” is a common noun that denotes any creature that is mischievous,
misleading, and delinquent, whether it be human or not. “1blis’ is a proper
noun and is the ‘Arabic name of the particular satan who deceived Adam

and Eve (¢ ) and even now lays in wait for any opportunity to deceive the
sons of Adam.

The Etymology of Jinn

The word “jinn” has been used 22 times in the Qur'an. “Jinn” is derived
from aword denoting “to hide” or “to be hidden.” Jinn are created from fire
or from an amalgam of fire. In the language of the Qur'an, jinn are
conscious beings with free will that are hidden from human perception
under normal circumstances. Like mankind, jinn are legally accountable to
Allah (awj) and can choose to believe or disbelieve. They will be raised on
the Day of Judgment.

Mulla Sadra describes the jinn in the following terms. “Jinn have
substantial existence both in this corporeal realm and in the unseen or
imaginal world. Now, as for their existence in this world, it is as we
explained before-there is no substance that has any type of subtlety and
composure whatsoever but that it contains a spirit and a soul which has been
infused into it from the source of Pure Activity. Perhaps the reason why jinn
can manifest and hide themselves at different times lies in the subtlety of
their bodies. They can disperse the components of their bodies and then
collate them. When they collate their bodily components, they can be seen.
And when they disperse themselves, they become invisible like water
vapour which appears like clouds when condensed and disappears when
heated.”

Just like human beings, jinn possess a body and spirit and are conscious
and have free will. Some are male and others female. They reproduce and
are legally accountable to Allah (awj). They are born and they die. They can
choose to believe or disbelieve.

The Relationship between Jinn and Satan
The Arabic word “shaytan” conveys the adjectival meaning
“mischievous.” The term has been used in the Qur an in this very meaning.
However, it is aso used alternatively for Iblis and for any being for whom
mischief has become a deep-rooted character trait. In fact the Qur'an
explicitly states that a“satan” can be from the ranks of jinn or man.

The Limits of Satan’s Power
In the dualistic religion of pre-lIslamic Iran, Ahriman was thought to be
the creator of all evil. Some may think Satan in the Qur an is the counterpart
of Ahriman of ancient Iran. Thisis amistaken belief since Satan had no role
to play in creation whatsoever. Allah (awj) created everything, and no other
being besides Allah (awj) can create independently. In the Quran, Allah
(awj) derogates such beliefs when he says,
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“They make the jinn partners of Allah (awj), when He has created
them, and they carve sons and daughters for Him without any
knowledge.”*

Satan has power to incite man with tempting thoughts, to call him toward
evil, and to make evil seem beautiful to him. He has no power to force
anyone to do anything.

It is true that both angels and jinn have the power to descend upon
people. The descent of angels is not limited to the moment of death. For
example, if someone says, “Allah” with full attention, angels descend upon
him. Jinn also have certain such powers. For instance, they can perform
feats with incredible speed. Though their power of intellect isweak, they are
able to move heavy objects with great speed. Some verses of the Qur'an
indicate that jinn-like humans-are physical beings.

In the story of Sulayman (¢ ), one jinn claims to be able to bring Bilgis's
throne to Sulayman’s (¢ ) court quicker than he can stand up. Though he

does not actually perform this feat, Sulayman (g ) does not repudiate his

claim, indicating that he did possess such an ability. In other verses, jinn are
able to listen to the Qur an being recited (a feat requiring that they have the
physical faculty of hearing).

Satan’s I nfluence

Satan launches his assaults on mankind from every direction. As the
Qur an says:

“1 shall approach them head on and from behind and from the right
and from the left.”

Satan’s exerts his influence on man’s thoughts. He launches his assaults
from various fronts, of which we mention afew:

1. He tries to deter man from worshipping Allah (awj) according to the
requirements of revelation by tempting him to act according to his own
desires.

2. He influences man’'s ability to think rationally so that instead of
reaching conclusions based on solid reasoning, he accepts fallacies that only
seem to be rational.

3. He influences man’s ability to understand reality as it is. He skews
man’s understanding or convinces him to reject the possibility of
understanding such reality. In this way, Satan first corrupts one's perception
of reality, then his ability to comprehend reality, and finally his actions.

The Qur'an and ahadith indicate that Satan and his cohorts only have
influence over people who have surrendered their devotion to Allah (awj)
and who-in afit of heedlessness-have fallen into a stupor of self-conceit. Of
his own admission, he has no influence over Allah’s (awj) true servants.

“| shall misguide them all except Your sincere servants.””

In philosophical terms, Satan’s immateriality is not complete, therefore
he cannot reach the lofty station that the spirits of the righteous enjoy.
However, this does not stop him from trying to mislead such people.

People have invented a myriad of myths about jinn that do not make
logical sense. If however, we strip away the myths, the basic belief in their
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existence is totally logical. In particular, we have no reason to believe that
living beings are limited to those things we can perceive. Rather, the ahadith
indicate that imperceptible beings are more in number than perceptible ones.
“Allah created the jinn of five types: a type like airborne odours and
fragrances, a snake-like type, a type like scorpions, a type like insects of
the earth, and a type like mankind who will have to give accounts and will
receive retribution.”®

Ashistory attests, it isin large part because of the myths that people have
created around the jinn that many otherwise rational scholars have come to
deny their existence altogether. In reality, each group has lost the truth by
going to extremes. Islam affirms the existence of the jinn but rejects the
fantastic tales surrounding them. It is for this reason that one chapter of the
Qur an specifically addresses the topic of the jinn.

It is essential to remember that in the Islamic worldview, al that exists-
whether they be angels, jinn, or human beings, and whether they are
material or immaterial-are creations of Allah (awj), and can only act
according to Allah’s (awj) will. Allah (awj) constantly reminds us in the
Qur an that no cause, whether material or immaterial, can act independently.
Life and death, benefit and loss, are all subservient to His power. Therefore,
one must always remember Him and trust in Him and seek sanctuary in
Him. It is by establishing such a relationship with Allah (awj) that one can
inoculate himself against all harm. Asthe Qur an says,

“Nothing can harm them except by Allah’s leave.”’

We are also warned about human beings and jinn who are evil (literaly,
who are “satans’), as one author states: “Never incline towards them. Satan
is the sworn enemy of Allah and man. He has taken a solemn oath to
misguide you. However, his power over you is limited to whispered
temptation and he can never negate your free will. The source of evil
thoughtsisin the human soul itself (al-nafs a-’ammarah). This aspect of the
soul is the Achilles heel of the human being through which Satan acts.
Allah (awj) has said,

“We created man and we know the temptations of his soul; we are
closer to him than hisjugular vein.?

He also said,

“Indeed as for My servants you do not have any authority over them,
except the perverse who follow you.”®
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Question 19: Resurrection
Question: Please discuss the issue of resurrection in detail both from a
rational and a natural or instinctive perspective. Please refer to important
books regarding this topic.

Brief Answer

The answer to this question will be clarified by examining three
philosophical perspectives-that of Masha (Peripatetic Philosophy), Ishrag
(IMuminationist Philosophy), and Hikmat al-Muta aiyah (Transcendental
Philosophy), as well as the opinions of Kalam (Theology), and ‘Irfan
(Mysticism). Among the topics discussed by scholars on this issue include
topics such as the possibility of resurrection, its concrete existence, its
proof, and the circumstances surrounding the occurrence of resurrection of
the body, the soul, or both. Hence the answer will be comprised of the
following:

a. The concept of resurrection.

b. The possibility and actual occurrence of resurrection.

c. Claims and descriptions pertaining to resurrection.

d. Proof of resurrection.

a. Concepts such as:

1. Returning to one’' s original abode.

2. Death after life and life after death.

3. Existence of a world similar to this world and the gathering of all
mankind.

4. Return of the soul to its origin and source.

5. Transfer of the soul from this world to the next.

6. Gathering of individual souls within the collective the soul.

7. Resurrection or rising of people from their graves.

b. Firstly, the possibility of resurrection and its occurrence must be
proven. Its possibility can be easily understood from the existence of this
world.

c. Many scholars and philosophers believe in the resurrection of the body
and the soul. However, they disagree on the manner in which the body is
resurrected-whether it is the material body of this world, or the imaginal
body of the purgatory, or perhaps the particular intellectual and
metaphysical body that returns.

d. The logical reasons provided in the Qur'an for resurrection are as
follows:

1. The afterlife is a requirement for the purposefulness of this world, the
establishment of justice, and the perfection of humanity. The same Allah
who created mankind in the first place and Who wills seeds to grow in the
earth is also very much capable of resurrecting mankind.

2. Among the logical reasons for resurrection is the existence in every
human of a single unique soul which is not affected by changes in the
physical characteristics of the body. Perfection is not achieved during the
period the soul is with the body. It is reached when resurrection occurs. The
death of the body is a consequence of the soul’s attention to the next world
and is its homecoming or return to its origin and eternal abode. The idea of
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creation necessitates that mankind are transposed to a better world. The
return of the soul to its origin is a necessity of the concept of resurrection.
The soul has greater desire towards its origin than it does to its physical
body and its greatest joy isto see the truth. Resurrection is the manifestation
of some of the blessed names of Allah such as the Returner, the Enlivener,
the Gatherer, the Cause and etc.

3. Natural Reasons: All of the fundamental principles and secondary
precepts of religion, including resurrection, come naturaly to human
beings-being innate and inborn to the soul. The desire to be eternal is natural
and will be realized through resurrection. The ultimate desire of mankind is
not material pleasure. The fear of death and what’s associated to it isa clear
indication of the natural desire to be eternal.

Detailed Answer

The answer to this question will be clarified by examining three
philosophical perspectives-that of Masha' (Peripatetic Philosophy), Ishrag
(IMuminationist Philosophy), and Hikmat al-Muta aiyah (Transcendental
Philosophy), as well as the opinions of Kalam (Theology), and ‘Irfan
(Mysticism).

Each of these will be discussed in further detail depending on the
availability of resources and sometimes quoting from authorities in order to
further clarify the topic. It should be noted a perusal of the works of Ibn
Sina reveals the fact that he did not offer any logical proof for resurrection.
He was of the belief that the only reason to affirm the reality of resurrection
was its confirmation by the Prophet-after which he saw no need for alogical
proof. However, he did express his opinion on other topics related to the
afterlife.

But now, as to the scholars of Kalam, a brief quotation from them will
suffice to illustrate their opinion with regards to the resurrection:

Since mankind is composed of a body and a soul, the conditions of his
return to the next world can be discussed from both a physical and a
spiritual sense. In general, any discussion on resurrection can be divided
into two sections. proving resurrection and its necessity, and the manner in
which it occurs-whether physical, spiritual, or both.

Philosophers have generally either not given much attention to the first
section or have paid more attention to the manner in which resurrection
occurs-concentrating on its physical dimension even though they may
accept both physical and spiritual resurrection. This is because physical
resurrection has typically been more controversia. In line with this, the
subject of resurrection in this question can be divided into four main topics:

a. The Concept of Resurrection

1. Returning to the original abode

2. Death after life and life after death

3. The creation of another world similar to this world and the gathering
of all mankind from the first to the last.

4. Return of the soul to itsorigin

5. Transfer of the soul from this world to the next

6. Gathering of individual souls within the collective soul (Allah)

106



www.alhassanain.org/Zenglish

7. Resurrection meaning the rising of the people from their graves in the
afterlife when Allah will judge their deeds and the angels will enter in rows
upon rows

One of the conclusions that can be reached from the above points is that
the fundamental condition of resurrection is being transferred to the next
world. Hence, subjects such as death, survival of the soul, eternal life and
etc. are only preliminary discussions.

b. Possibility of Resurrection and its occurrence

It is senseless to discuss any topic unless and until its possibility has been
proven. Whether it is proven through the proof of something that isits kind,
or through the proof of something that supercedesit. The creation of another
world is either like creating this world, or it is even easier. The very
existence of this world is indicative of the possibility of the existence of
such a world, and hence the possibility of the existence of a similar world,
meaning the next world. Thus we can discuss the occurrence of the next
world and resurrection.

c. Claims and descriptions of resurrection and the circumstances of its
occurrence

According to Mulla Sadra, many scholars, philosophers and a group of
scholars of Kalam believe in both a physical and spiritual resurrection based
on the return of the soul to the body." He also introduces his belief as the
return of the same identical body to its soul and believes this to conform to
both logic and religion. He believes that disagreeing with this is blasphemy
(kufr) and is denying the text of the Noble Quran.?

Meeting in resurrection; the body of the dead is returned with its same
parts so that if someone sees him, he says that this is the same person that
was in the previous world.?

According to the principles of Mulla Sadra, man although one, has three
realms and dimensions in which he subsists. sense, imagination, and
intellect. Man's existence isinitially material and of the order of the natural
world, but with its development it becomes spiritual and then goes on to
become the intellectual being that is of the next world. All three bodies
pertain to the same single individual and are akin to the changes that occur
in a person from childhood to old age. What personifies the body is the soul
and the soul is one. Therefore, the body of the next world is the same body
from thisworld that has reached perfection.

However, according to the scholars of Kalam, the return of the body
occurs through the gathering of the physical parts of the body and
reintegrating them into one whole. These body parts have unique
characteristics due to the fact that they possess one unique soul. As a result,
by the will of Allah each body is recreated from its own parts. After this
stage the body rejoins the soul and the same worldly human is recreated.

Even though Ibn Sina believed in both a physical and spiritua
resurrection, he was unable to provide a logical argument for physical
resurrection and obtained his belief from religion; conversely as for spiritual
resurrection, he believes it is verifiable through logic and presents it with
logical arguments.
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Shaykh al-Ishraq does not believe in physical resurrection, namely the
resurrection of the body alongwith the soul. Instead, he believesin a body of
the world of purgatory (Barzakh) and that the soul returns to its origin
because of its love for it-returning once again from the disarray of the lower
world to the world of light.

d. Proof of Resurrection

1. Logical reasons extracted from the Qur “an

a. Allah is the Truth and does not do anything in vain. An aimless world
isvain. Thus, aworld in motion must have a goal toward which it is moving
and in which it will find its rest; this world of rest is the world of
resurrection.

b. The All knowing Allah never does anything that contradicts His
wisdom and justice and because this world is not able to provide what isjust
for a believer and a disbeliever, there must be a day on which all receive
justice for their deeds.

c. A concomitant result of the mercy of Allah isthat mankind eventually
reaches perfection. Hence, there must be a resurrection so that mankind can
reap the benefits of his deeds and reach perfection.

d. The Almighty Allah who created mankind in the first instance is most
certainly capable of creating the same humans a second time.

e. When a seed is placed in the earth and water and earth surround it,
logically it should decompose; instead it opens and splits into a root, which
penetrates the ground, and a sprout, which grows out of the ground. Thisisa
sign of the power of Allah and His infinite wisdom, something that is also
capable of bringing about the resurrection.

2. Logical Arguments

a. According to the Mulla Sadra and his Hikmat al-Muta aliyah: In his
Asfar, Mabda® wa Ma ad, and Shawahid al-Rububiyyah he mentions certain
principles which are either altogether or for their most part specific to his
own philosophy. He goes on to declare the actuality of physical and spiritual
resurrection on the following basis: Although the properties of the body
change, the soul remains the same and is what personifies the body. Thus
the body and soul of this world are resurrected.”

b. Existence is good and awareness of it is also good. The more complete
an existence, the greater the good. Thus the existence of intellect and
cognition is nobler and its contentment greater. The pleasure obtained from
understanding is indescribable. This is because intellection is more intense
Vvis a vis perception, the perceiver and the perceived that sense perception.
However, this greater good is not attained when the soul is dependent on the
body and it will only be achieved when this restriction is removed.

c. When the soul reaches a level where its dependence on the body is
lessened and its attention towards the afterlife is greater, it will separate
from the body through a natural death. This separation is not because the
body is incapable of keeping the soul but instead due to its natural attraction
to the other world. If this were not the case, the body’ s incapability to keep
the soul would have been more evident at the beginning of its creation.’
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d. Mankind has been created with great intricacy and detail. A high-
ranking angel has worked his mould for forty days. It seems very illogical
that Allah would be content with his annihilation; instead He wills that
mankind |eave this low status towards a noble station.’

e. Return of the soul to its origin is a necessity of the phrase ma ad or
“return”. Return means going back to where one came from.®

f. Perspective of Shaykh al-Ishrag: The desire of the soul towards its
origin is greater than towards its own body. The more it disassociates from
the material, the greater its desire towards the other world. If the body is
defeated, at the moment of death, the soul returns to its origin. For the soul,
thereis no greater joy than achieving perfection. If the soul does not achieve
this because of being busy with the body and the material, after separating
from the body, al the facts will be revealed to it and the blessings of Allah
will rain down on him.’

0. Pespective of scholars of Kalam: Religions sent from God have
promised rewards and punishments for good and bad deeds. However,
Allah’sjustice is not fully realized in this world alone. Hence, there must be
another world, which is deserving of this realization.

h. Gnostic’s perspective: Allah is certainly worthy of the manifestation of
all His blessed names and qualities. There is an appropriate time and place
for each blessed name and quality. The full manifestation of blessed names
such as the Returner, the Giver of Life, the Gatherer, etc will occur in the
next world.

3. Natural or innatereasonsfor Resurrection

a. The source of al fundamentals and branches of religion is from one's
nature; otherwise there wouldn’'t be any coherence between creation and its
guidance.

b. The ultimate desire of mankind is not the material world. Thisis true
since by reaching it, the desire does not dissipate. Human nature is focused
on achieving perfection. After traveling through the various stages of life,
man’s attention will be on the afterlife and his potential will reach its limit
and he will return to his origin.

c. The desire for everlasting existence is natural; otherwise mankind
would never fear death. All the natural desires of mankind are so that he can
reach perfection and have wisdom to them. The wisdom in this is the
existence of another world, since thisworld is not deserving of eternal life.

d. The fear of death and what is associated with it has clearly shown
itself throughout history and is a sign of mankind’s natural desire for eternal
existence.
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Question 20: Heaven and Hell

Question: Do heaven and hell exist at present or will they be created
later?

Brief Answer

According to the Qur'an and ahadith, heaven and hell exist at present.
However, they will become fully apparent and represented only in the
Hereafter at which time each person, according to his actions, beliefs, and
ethical behaviour, will be led to his eternal abode.

Nevertheless, prior to the Hereafter, both heaven and hell can reveal
themselves either as visions in this temporal world or as manifestations in
purgatory (barzakh), serving in both cases as reward or punishment for the
one who sees them. There is little difference of opinion among the scholars
up to this point. However, there are other aspects of heaven and hell that
require more explanation. In particular:

1. What is the relationship between a person’s beliefs, actions, and
thoughts and his station in the Hereafter?

2. What justification is there for the existence of heaven and hell?

3. What different types of heaven and hell exist?

In brief, the paradise in which Adam and Eve (¢) resided and from

which they were sent down to Earth; the heaven or hell of one's actions
which envelops a person; and the heaven and hell of purgatory are al
simply manifestations of the ultimate, eternal heaven and hell. Additionally,
whether a person’s eternal abode is heaven or hell depends on his own
choices and actions in this world.

Detailed Answer

Belief in heaven and hell as the eternal abode in which a person will
remain after the Day of Judgment, and belief in the details of how heaven
and hell are created and then perfected, comprise a part of what is known as
“belief in the unseen” (a-iman bil ghayb). As such, the only means for
attaining knowledge of these thingsis revelation.

At the same time, until heaven and hell are witnessed first hand in the
Hereafter, they do not cease to be part of the unseen world. Therefore all the
doubts and questions associated with the unseen apply to the details of
heaven and hell as well. However, these doubts and guestions are not such
that they prevent one from attaining surety of the basic existence of such
things.

Among these questions is the question at hand about whether or not
heaven and hell exist at present. If they do exist, where are they located? In
what state are they? Is heaven simply fallow land that man must cultivate?
Is it incompletely built requiring man to complete its construction? Is it
complete, and man simply entersit in the Hereafter? Will heaven and hell be
created in the Hereafter itself?

To answer these questions, we must first tackle two essential issues:

1. What is the relationship between man’s actions in this temporal world
with his situation in the Hereafter?

2. What types of heaven and hell exist?
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Several rationalizations have been offered to explain the relationship
between a person’s worldly actions and his punishment or reward in the
Hereafter:

1. Punishments and rewards are arbitrarily apportioned in the Hereafter
for particular actions, intentions, and thoughts just as certain forms of
capital punishment or monetary penalties are apportioned as retribution in
this world. Based on this explanation, the relationship between actions and
recompense is arbitrary, not intrinsic.

2. Retribution in the next world follows the special theory of relativity. In
particular, the energy a person expends in this world for any given action is
converted to matter in the Hereafter, thereby causing him pleasure or pain.

3. Human actions possess an exoteric and esoteric aspect. In this world,
most people can see only the exoteric aspect. However, in purgatory to some
extent, and in the Hereafter, to the full extent, the esoteric side of these
actions will manifest themselves. It is the manifestation of this esoteric
aspect of one’s actions that causes him pain or pleasure in the Hereafter.

4. A person’s actions and thoughts issue from the exoteric faculties of his
mind and bodily limbs. In addition, these actions affect his esoteric spirit,
though he may be quite unaware of any such effect. In this world, most
people perceive the exoteric aspects in themselves and in others. Similarly,
in the afterlife, the esoteric aspects will become apparent for all to see. A
person will appear in the form that he gave himself in this world through his
good and bad actions. It isthisform that causes his pain or pleasure.

The first two opinions do not conform to the verses and ahadith related to
this topic. The other two explanations do accord with some of the verses and
ahadith, but they cannot explain all aspects of purgatory and the Hereafter.

With respect to the second question about the different kinds of heaven
and hell, the following opinions have been presented:

1. Allah’s (awj) threats, warnings, promises, and glad tidings concerning
heaven and hell are simply means of keeping human beingsin line. It is not
necessary that heaven and hell actually exist. The mere fact that people do
good out of their desire for paradise and refrain from bad out of fear of hell,
isinitself avirtual paradise.

2. Paradise is another word for a classless, utopian, Islamic society. Hell
on the other hand is a capitalistic society. Therefore, those seeking heaven
should work to establish the ideal proletarian state, so that they can avoid
the hell of capitalism.

3. Paradise is actually a planet in our universe that will be discovered
when the technology of space travel advances sufficiently. We shall then be
able to colonize “paradise” and escape from the “hell” of earth.

4. Heaven is tantamount to the attainment of positive attributes and hell
is the attainment of evil attributes.

These four explanations are materialist in nature, and are at odds with the
Qur'an and ahadith, and contradict the philosophy and rationale behind
sending prophets and revealing books. The heaven and hell described in the
Qur an will only appear after death on the Day of Judgment, and are eternal
abodes, not evanescent and fleeting.
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1. The paradise in which Adam and Eve (¢ ) resided after being created,

and from which they subsequently descended to earth, was in reality a part
of this temporal, material world. If this were not the case, they would not
have been expelled from it, and its form would have been determined by
their prior actions.

Manifestations of the esoteric reality of human actions are sometimes
witnessed by gnostics even before death, and by pure believers and
extreame disbelievers after death, in their graves. Such manifestations will
be a source of pleasure or pain for these people prior to Judgment Day.
Because these manifestations of heaven and hell are witnessed before
Judgment day, they are in reality part of the tempora world. They envelop
every person and are perceptible to saints or in the realm of dreams. This
view of heaven and hell accords with the third and fourth opinions
mentioned above concerning the interplay between actions and retribution.

2. The Qur'an and ahadith indicate that the heaven and hell of the
Hereafter exist at present. Certain parts of these two realities were shown to

the Prophet (_») during his Mi’raj (ascension).

Every person has two places reserved for him: one in paradise and one in
hell. If he leaves this world with faith and good deeds, he will occupy his
place in heaven. If not, he will be cast into his place in hell. The
particularities of his reward or punishment are determined by his actions in
this world.

In an authentic narration from Imam Ja' far b. Muhammad as-Sadiq (¢ ),

it is said: “Not a person has been created except that a place has been
created for him in paradise and hell. When the righteous enter paradise and
the people of hell enter hell, avoice will command the people of paradise to
gaze toward hell. They will look therein and see their own placesin hell.

It will say, “This is the where you would be if you had sinned against
your Lord.” At witnessing this, they will become so elated that if it were
possible to die in paradise, they would die of happiness for being spared
such punishment. Then a voice will command the people of hell to gaze at
paradise and see their places therein. It will say, “If you had obeyed your
Lord, you would have experienced such pleasures.”

At witnessing this, they will be so distressed, that if it were possible to
die in hell, they would die of sadness. Then the places in paradise that had
been reserved for the people who are in hell will be given to the inhabitants
of heaven, and the places in hell that has been reserved for the people of
heaven will be given to the residents of hell. This is the meaning of the
verse in which Allah says of the people of heaven,

“It is they who will be the inheritors, who shall inherit paradise, and
will remain therein forever.”* and

In conclusion, the particular heaven or hell that is to be man’s eternal
abode exists at present and is perfected by one’'s thoughts, beliefs, and

actions. However, no one other than the Prophet (_») has seen these eternal

abodes. That paradise in which Adam and Eve (¢ ) lived, and the heaven and
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hell that can be seen before death in dreams and visions, and during death
and after death in the grave are smply manifestations of those eternal
abodes.
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Question 21: Theinfallibility of the Prophetsin the

Qur’an
Question: Explain the infallibility of the prophets. Why is it that some
verses of the Qur an contradict their infallibility?

Brief Answer

The answer to these questions can be summarized in the following
points:

1. Infallibility is a state of the soul that makes an infallible person shun
sins or any unpaatable acts and protects him from mistakes and
forgetfulness without negating his free will.

2. The secret behind the infallibility of the prophets lies in their direct
vision and intuition of reality, their perfect faith and certainty, and their deep
love for Allah (awj); along with their profound awareness of Allah’s (awj)
majesty and the reaization of His attributes. In addition, through
infallibility, Allah (awj) strengthens the prophets against the deceptions of
Satan and the desires of the carnal soul.

3. Numerous rational proofs confirm the necessity of the infallibility of
the prophets. The clearest of these proofs is the fact that Allah's (awj)
purpose in creating man can only be fulfilled through their infallibility.

4. If some verses of the Qur'an seem at first glance to contradict these
rational proofs, we must examine those verses more carefully, reflect deeper
on their apparent meaning, and uncover their true meaning.

5. Numerous verses affirm the existence and even the necessity of
infalibility, although the term “infallibility” has not been used. We cite
below some examples:

a. Some verses describe a number of the prophets as mukhlasin (those
who have been purified). For example, see 38:45-48. In these verses, one
who is mukhlas is one who has not been and cannot be misguided by Satan.

b. Numerous verses explain that the prophets have been guided by Allah
(awj). For example, see 6:84-90. It is inconceivable that someone who has
been guided by Allah (awj) could be misguided or make a mistake.

c. In many verses Allah (awj) has unconditionally commanded people to
obey the prophets. See 3:31-32 and 4:80 and 24:52. It is clear that such an
unconditional command from Allah (awj) requires that they be infallible.

d. The verses 72:26-28 indicate that Allah (awj) protects his prophets
from all perspectives.

e. The Verse of Purification (ayah al-tathir) found in 33:33 clearly

indicates the infallibility of Prophet Muhammad (_»).

1. Those verses that seem to contradict the prophets infallibility are
either conditional propositions that do not indicate that they have sinned or
they pertain to the believers, not the prophets.

2. With respect to the prophet Adam (¢ ), in whose infallibility many

have doubted, the following can be said. First, the proscriptionsin the verses
related to this discussion are irshadi (advisory) in nature, not mawlawi (a
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command issued by a superior to an inferior with the hopes that the
command will be obeyed).

Second, even if they were mawlawi imperatives, they do not indicate that
afailure to fulfil the commands is tantamount to a sin, but rather that Adam
chose alesser of two permissible paths.

Third, the world in which Adam was living at the time was not a world
entailing legal responsibility toward Allah (awj).

In such aworld, disregarding a command cannot be considered atrue sin.
If we see occasionally that Allah (awj) addresses the prophets with a sharp
tone, this is because they are, after all, men with the faculties of anger and
lust and the needs of animals. Therefore, they also require constant
admonishment and guidance in such a way that if they were left to
themselves for an instant they would be destroyed.

Detailed Answer

Let us begin answering this question by defining the term infallibility
(‘ismah). 'Allamah Tabataba'i defines infallibility as “the presence of a
quality in a person that prevents him from committing any impermissible act
suchasasin.”

Al-Fadil al-Migdad, aranking Shi’i theologian, presents a more thorough
definition, when he says, “Infallibility is a trait bestowed by Allah to a
legally accountable individual (mukallaf) in such away that the presence of
this trait negates in this individual any motive to disobey or commit a sin
while he remains capable of doing so. This bestowal is a consequence of the
person’s acquisition of a moral habit (malakah) of refraining from sin. In
addition, this person is aware of the reward earned through obedience and
the punishment incurred through disobedience and is apprehensive of
forgetfulness and failing to perform the better of two praiseworthy acts.”

It is essential to note that infallibility never compels a person to obey nor
prevents him from disobeying. Rather, his faith, knowledge, and perception
of Allah’s greatness has reached a level where they do not allow him to
commit a sin or disobey Allah (awj). According to several ahadith, Allah
(awj) strengthens the prophets and Imams through the Pure Spirit, the Spirit
of Faith, the Spirit of Strength, the Spirit of Lust, and the Lofty Spirit.

Now that we have defined infallibility, we turn to an analysis of the
intellectual and textual proofs for the existence of this trait in certain
individuals. As a preliminary note, when examining the verses of the Qur an
concerning the infallibility of the prophets, it is important to keep in mind
that Divine revelation can never contradict human reason. Therefore, we
must read these versesin light of reason, so that no contradictions occur.

With respect to the infallibility of the prophets, we will mention only one
rational proof. Al-Shaykh al-Tusi, in a very terse statement, says,
“Infallibility is necessary for a prophet so that surety in him is attained, and
as a result, the purpose of creation is fulfilled.” In other words, a prophet
must be infallible so that mankind can trust the revelation that he brings.

Some scholars have expressed this proof in the following way: “Once the
intellect independently accepts the existence of Allah and the logical
possibility of revelation and prophethood (in a general sense, not as pertains
to any specific prophet), the intellect then affirms the necessity of the
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infallibility of the prophets in receiving and conveying divine revelation.
The evidence for this is that since Allah has sent his prophets to guide
mankind, he must send a person who is neither careless nor forgetful, much
less sinful. If not, He will contradict His own purpose in sending prophets,
revelation, and in essence, the purpose of creation itself. If the prophets
were capable of carelessness, forgetfulness, or sin, people would never fully
trust that what they say is from Allah. They would aways entertain the
possibility that the prophets have lied to them or made a mistake or
misunderstood Allah’s intent.”

This theological principle is firmly based on the attributes of Allah (awj)
himself. In particular it is based on His omniscience (‘ilm), omnipotence
(qudrah), the purposefulness of His actions (hikmah) - both in creation and
legislation - and in essence, on the fact that He is free from impropriety,
injustice, and purposelessness. If a prophet were to make a mistake in
receiving or conveying revelation, this mistake would demonstrate either
ignorance, weakness, or incompetence in Allah’s (awj) actions.

In reality, if the prophet were not infallible, either he would accidentally
or intentionally make mistakes in guiding people or, at the very least, his
people would not trust him sufficiently, either in terms of his claims to
prophethood or in terms of the message and duties that he brings. In the first
case, the prophethood would become a cause for the misguidance of people.
In the second case, the prophethood would be utterly without purpose. Far
be it from Allah (awj) to either misguide or act without purpose.

Until now, we have defined infalibility and presented one intellectual
proof for the necessity of this quality in the prophets. We now turn to an
examination of the Qur anic verses that deal with infalibility. We shall
discuss these verses in two sections. The first section comprises verses that
support the infallibility of the prophets. The second section examines verses
that seem to contradict their infalibility. Finally, we shall present our
answer to the initial question.

Qur "anic evidencein support of infallibility

Many verses in the Qur'an speak of the quality of infallibility in the
prophets, though they do not necessarily use the word ‘ismah. We can
divide and discuss these verses in the following manner:

1. Some verses refer to the prophets as mukhlasin (those who are
especialy chosen). One who is mukhlas cannot be misguided by Satan, and
istherefore, infallible. The following verses serve as an example:

“And remember our servants. lbrahim, Ishag, and Ya qub, men of
strength and insight. We purified them through a special trait: the
remembrance of the abode of the Hereafter. They are, in our estimation,
amongst the elect, the righteous. And remember Isma’il, Ilyas, and Dhu
al-Kifl, each of whom was among the righteous.”*

In these verses, prophets who were among the mukhlasin are mentioned.

In conjunction with other verses that quote Satan as saying,

“By your might, | shall surely pervert them except your chosen
(mukhlas) servants among them”?

or
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“Without a doubt, | shall misguide them except those who are chosen
(mukhlas) from amongst them,”*

it becomes clear that the mukhlasin are those who are out of Satan's
reach and are therefore infallible.

2. Another group of verses mention the presence of “divine guidance” in
the prophets. For example:

“We granted Ibrahim, Ishag and Ya' qub and we guided them both.
And we had guided Nuh before them. And from his progeny, we guided
Dawud, Sulayman, Ayyub, Yusuf, Musa, and Harun. In this way do we
reward the righteous. Similarly Zakariyya, Yahya, ‘Isa, and llyas were all
amongst the righteous. We chose men from amongst their fathers,
children, and brothers, and guided them to the straight path. This is
Allah’s guidance ... These are people whom Allah has guided, so follow
their guidance (O Muhammad). | do not ask you any remuneration for
this message. This message is simply a reminder for all people.” *

These verses indicate that the prophets have been guided by Allah (awj).
In conjunction with the verse where Allah (awj) says,

“There can be no one to misguide him whom Allah (awj) guides,

it becomes clear that no one can misguide the aforementioned prophets
since they have been guided by Allah (awj). And since committing asinisa
form of misguidance, we can conclude that these prophets are free from sin-
that is, they are infallible.

The fact that these verses mention these particular prophets as chosen
prophets can serve as corroborating evidence for their infallibility. They
have, after all been chosen to guide other people, thus they themselves must
have already been guided. In addition, the last verse quoted above

commands Muhammad (_») to follow the guidance of these prophets.

Clearly, for the fina prophet-with his high status-to be commanded to
follow his predecessors indicates their infallibility. Otherwise, following
one who is not himself infallible will eventually lead to misguidance.

3. A third group of verses calls on all Muslims to obey the Prophet

nb

Muhammad (_»). For example, one verse says,

“Say: if you love Allah, then follow me so that Allah should love you
and forgive you your sins. Allah is forgiving, merciful. Say: obey Allah
and his messenger. If you turn away, Allah does not love the
disbelievers.”®

A versein Surat al-Nisa' says:

“Whoever obeys the Prophet has obeyed Allah.”’

Other verses also speak of unconditional obedience of the Prophet and
such unconditional obedience necessitates his infallibility, otherwise, the
result would be misguidance rather than guidance!

Besides the three groups of verses we have mentioned, there are other
individual verses that could be mentioned to support the infallibility of all

prophets in general or of the Prophet Muhammad (_) in particular. One
verse says.
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“He is the Knower of the unseen. He apprises no one of His secrets
except chosen prophets whom He has surrounded with protectors so that
He may be assured that they have conveyed their Sustainer’s message. He
has complete knowledge of what is with them. He has encompassed all
things.”®

Another verse reads,

“Allah wishes only to repel all imgurity from you-O people of the
Household-and purify you thoroughly.”

It should be noted that Allah’s (awj) “wish” in this verse denotes his
existential will and not his legislative will. Furthermore, because his
existential will cannot be negated (i.e. whatever he wills must necessarily
occur), the “people of the household” have necessarily been purified of all
defilement-foremost of which is sin. This verse thereby establishes the
infalibility of these “people of the household.” Who exactly is included in
the “people of the household” is outside the parameters of our discussion,

but undoubtedly, the Prophet Muhammad (_») himself is included.

Therefore, the verse explicitly indicates hisinfalibility. This assertion, in
conjunction with the following logical proposition leads us to the conclusion
that all prophets are infallible. This proposition says that al scholars are
divided between two views concerning the infalibility of the Prophets:
either they are al infallible, or they are all fallible. No one claims that some
prophets are fallible while others are not. Therefore, by establishing the
infalibility of the final prophet through the aforementioned verse, we can
conclude that all prophets are infallible.

Qur "anic ver ses that seem to contradict theinfallibility of the prophets

Once we have logically established the necessity of the prophets
infallibility, if we encounter verses that seem to contradict our reason, we
must look more carefully at the verses to understand their true intent. An
examination of all such verses would require an entire book, however, in
order to answer the question at hand, we shall examine a sampling of these
verses.

1. One verse reads like this:

“It has been revealed to you (O Muhammad) and to all the prophets
that if you ascribe partnersto Allah, all your actions will come to naught
and you will be amongst the losers. Instead, worship Allah alone and be
amongst the grateful .” *°

From this verse, it appears that associating partners with Allah (awj) is
possible even for the prophets. Otherwise, it would make no sense to warn
them of such a possibility. The argument against this misinterpretation is
that the prophets are free to choose disbelief because, as we stated earlier,
infallibility does not negate a person’s free will.

However, the prophets will never actually become disbelievers because
their deep understanding of Allah (awj) and their direct relationship with
Him prevents them from considering sin, if even for a second.

Rather, this verse indicates two meanings. First, it is a conditional
statement that indicates that “your actions will come to naught” if the
condition of ascribing partners to Allah (awj) occurs, not that “ ascribing
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partners’ is going to occur. Second, the verse indicates the danger of
ascribing partners to Allah (awj), and informs us that such a sin will not be
tolerated from even the prophets.

In reality this verse clarifies the duty of all people with respect to thissin
by making an example of the prophets. Such an analysis of these verses has

been narrated from Imam “Ali b. Musa al-Rida (¢ ) when he says, “Such
verses are speaking to all believers, although they may be addressed to the
Prophet(_»)" **.

Another similar verse reads:

“The Jews and the Christians will never be satisfied with you until you
accept their religion. Say: The sole guidance is the guidance that comes
from Allah. If you (Muhammad) give in to their whims and desires despite
the knowledge that has reached you, you will have no protector or helper
against Allah.”*#

One might ask, isit possible for the Prophet (_») to give in to the whims

and desires of the Jews and Christians? First of all this verse like the one
before it is a conditional statement and therefore does not indicate that vthe

condition will occur. Second, as we clarified before, the Prophet’'s (_»)

infallibility does not make it impossible for him to sin. Rather, it is his
understanding, fear of Allah (awj), and faith that makes him shun sin. Third,
this statement may be speaking to all believers, although it is addressed to

the Prophet (_»).

2. A second group of versesis represented by the following verse:

“We have not sent a prophet or a messenger before you except that
whenever he wished (for something), Satan cast (something) into his
wishes. Then Allah nullifies what Satan had cast and then Allah confirms
his signs. Allah is All-Knowing, Wise ... (He does this so) that those who
have been given knowledge may know that it is the truth from your
Sustainer, and so they may have faith in it, and that their hearts may be
humbled before Him.” 3

These verses are among the strongest arguments of those who deny
infallibility. In order to cast doubt in the authenticity of the Quran,
Orientalists have also discussed these verses. They interpret the “casting” of
Satan into the wishes of the prophets as a sort of interference in revelation.
In this way, they seek to reject the infalibility of the prophets in both the
reception and conveyance of revelation. Another interpretation that they
present is that Satan whispers to the prophets, thereby weakening their
resolve to guide their people.

Certainly these verses mean nothing of the sort. Allah (awj) explicitly
negates the existence of such whispers and interference from the prophets.
The correct interpretation of these verses is as follows. In every age, when
prophets were sent to guide people, Satanic forces from among men and jinn
attempted to interfere with the divine mission by corrupting the message in
order to misguide people. The Qur an refers to this phenomenon when it
says. “he promises them and gives them hope; but Satan promises them
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nothing but misguidance.”** In the verses from Surat al-Hajj, Allah (awj)
states that He does not sit idle in the face of these satanic plots, but rather
rushes to aid His prophets and deliver them victory.

3. Other verses that require close attention are those that describe the

story of the prophet Adam (¢ )** These verses seem to indicate that Adam

(¢ ) was deceived and misguided by Satan, and is therefore fallible.

We can address these doubts in several ways:

First, the negative imperative in these verses (i.e. “do not approach this
tree”) isirshadi (advisory) in nature, not mawlawi (a command issued by a
superior to an inferior with the hopes that the command will be obeyed). In
particular, these verses are spoken with the tone of one who is
sympathetically advising another because he knows the outcome of his
actions. Acting against such an advisory imperative does not contradict

Adam’s (¢ ) infallibility.
Second, for argument’s sake, if the imperative was of a mawlawi nature,
it was not one that was compulsory for Adam (¢ ) to follow. Rather, it was

showing him the better of two permissible paths. When he acted against this
imperative, he was not committing a true sin (that deserves punishment), but
rather what might be considered a*“sin” with respect to his high station. This
is what is commonly referred to by the phrase, “the good deeds of the
righteous are like sins for those closest to Allah.”

Third, that which contradicts infallibility is for a legally accountable

person (mukallaf) to commit asin. On the other hand, Adam (¢ ) was at that

time, in a place where no laws existed. It was only after the fall, when he
began his life on Earth, and laws were decreed that legal accountably to
Allah (awj) began. Therefore, any failure to follow Allah’s (awj) instruction
before this time does not contradict his infallibility. Furthermore, the verse
also says that the station of prophethood was granted to him after his
repentance. Therefore, if someone believes that prophets are only infallible

during their prophethood, this action of Adam’s (¢ ) would not contradict his

infallibility. However, if one believes that a prophet is infallible from birth
(as Shi’i scholars believe), such an argument would not suffice.

4. Other verses suggest that some of the other prophets committed sins or
admitted to committing mistakes that contradict their infallibility. These
verses mention the prophets Nuh, Ibrahim, Y usuf, Musa, Dawud, Sulayman,

Ayyub, and Yunus (¢). A thorough examination of these verses would

require an extensive discussion and therefore, we refer the reader to
exegeses of the Qur an that deal with this topic more extensively.

5. Some verses refer to the Prophet Muhammad () himself, and have

been key points of argument for those who deny his infallibility. One such
verse reads,
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“We granted you a clear victory that Allah may forgive you your past
sins and those to come and complete his blessing upon you and guide you
on a straight path.” *°

These verses apparently indicate that the Prophet (_») has committed and

will commit sins, and that Allah (awj) has forgiven him for al of these by
means of the Treaty of Hudaybiyyah.

The correct interpretation of these verses is quite different. First, the
words dhanb (sin) and ghufran (forgiveness) have been used hereto indicate
their literal meanings, not the meanings they have come to connote in
Islamic nomenclature. In particular, the denotation of dhanb is an unsavoury
conseguence of an action. Ghufran means to cover or hide. Consequently,
the meaning of the verse is: “we have granted you this victory in order to
hide the consequences of your mission.”

Before and after the hijrah (the Prophet’s (_») emigration from Mecca to

Medinah), the pagans of Mecca held many misconceptions about Islam and
the Prophet that were corrected by his subsequent victories. In addition, the
initial upheaval that the Islamic mission had caused in the pagan way of life
was quickly forgotten because of the victory he was granted.

Since the terms dhanb and ghufran have not been used in their
conventional meaning (i.e. sin and forgiveness), this verse in no way
contradicts the Prophet’s infalibility. Second, even if one insists that these
terms have been used in their conventional meanings, the “sins’ that are
referred to are those actions of his that the pagans of Mecca considered sins,
not sins against Allah (awj).

Another similar verse reads,

“May Allah forgive you. Why did you grant them permission to stay
back? (Y ou should not have done so) so that it would become clear to you
who are the truthful, and so that you would know the liars.”*’

Some have taken the word *‘afa (he forgave) to indicate that the Prophet

() had committed sins and is therefore fallible.

We can answer this attack by saying that the sentence ‘afa Allahu ‘anka
is an indicative sentence that has been used here as a prayer (du’'a’) to honor

the Prophet (_») just as the statements ‘ayyadaka Allahu (may Allah
empower you) and rahimaka Allahu (may Allah have mercy on you) are
used. Consequently, these phrases do not contradict the Prophet’'s ()

infallibility at al. In the words of ’'Allamah Tabatabai, “Those who
misinterpret these verses are in fact playing with the words of Allah and do
not understand the Qur'an at al. They do not even know the ABC’s of the
Quran.”

We conclude our discussion of the verses that seem to contradict the
infallibility of the prophets hoping that what we have presented is sufficient
for the reader to correctly interpret the remaining verses.

It remains to be explained why such verses exist in the Qur an and why
Allah (awj) addresses his prophets with such a sharp tone at times.
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Despite the lofty station of the prophets, they are human beings like us.
Like al human beings, they are invested with the faculties of lust, anger,
and human desires. Therefore, they require constant guidance from Allah
(awj). If they are |€eft to their own devices for even an instant they would be
destroyed. For such people who have been vested with the responsibility of
the guidance of all mankind, even a momentary lapse in their resolve is
therefore considered a tremendous sin. It is for this reason that Allah (awj)
sometimes addresses them in a strict tone and it is for this reason that they
are in constant need of prayers and forgiveness.

To recapitulate, in the face of conclusive logical proofs, we must forgo
the apparent meaning of verses that seem to contradict these proofs. With
this methodology, no verses in the Qur an contradict the infallibility of the
prophets. Additionally, there are a myriad of verses that explicitly indicate
that the prophets are infallible, of which we have mentioned a few.
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Question 22: The Original Sin of Adam and Eve
Question: Did Adam commit a sin? What about the question of the
infallibility of the Divinely sent prophets?

Brief Answer

In order to arrive at the answer, a few preliminary points must be
considered. It must first be pointed out that the Divine prophets and their
deputies enjoy lofty spiritual and existential stations in the order of
existence. They are the hidden rays of Divine effusion; the complete
manifestations and clear signs of the Beauty and Majesty of the Truth. The
clay of their bodies and the forms of their souls were moulded by the might
of both of the Divine arms-Beauty and Mgjesty-and were taught the reality
of the Divine Names and Attributes in the pre-eternal world of the Unseen.

The second point that must be addressed is in regard to the question of
infallibility. There are arange of viewsin this regard, among them:

1. They are infallible vis-a-vis the magjor sins but are vulnerable to the
minor sins;

2. They are vulnerable to both major and minor sins;

3. They do not commit sins intentionally but may do so by mistake;

4. They are absolutely infallible.

The final view, which is the correct one, is that of the Shi'a and is
supported by a variety of reasons, one of which is that if they were
vulnerable to sin, it would defy the purpose of their mission, for in that case
the masses would not be willing to trust and follow them; such a scenario
runs contrary to the wisdom of the Omniscient Lord.

Now the cause of their infallibility is their al-encompassing knowledge
of obedience and disobedience, of what is permitted and what is forbidden,
and generally speaking of vice and virtue (or in a word, their theoretical
intellect) that keeps them from sinning (which is carried out by the faculty
of the practical intellect).

A relevant question in the context of Adam’s (¢ ) sin is where Adam (¢ )

resided before banishment. It could not have been the promised Paradise;
for, firstly, as asserted in the Divine Text leaving Paradise is not possible;
secondly, Satan is not alowed in Paradise, and finally, there are no
restrictions on the consumption of any fruit in Paradise.

The last point meriting mention in this context is in regard to the nature

of Adam’s (¢ ) error. One of the posited explanations is that it was not asin

but a neglect of what was more meritorious (tark awla); for, firstly, prophets
are infallible; secondly, considering the lofty station of the prophets, it
would not be inappropriate for them to be upbraided on account of
neglecting what is more meritorious-hence, the adage, “ The righteous deeds
of the good folk are the sins of those brought nigh to Him;” thirdly,
neglecting the more meritorious has in fact occurred among the prophets-as

in the story of Yunus (¢ )-and so is alikely possibility.
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But as to the question of why Adam and Eve (g ) were not forbidden

from the consumption of the forbidden fruit on earth as they were in the
Garden of Eden, there are several possible explanations. It is possible that
the forbidden tree was an actual tree, a plant, the consumption of which
entailed banishment from the heavenly life that they were enjoying, and as
such there would have been no reason for the prohibition of that tree on
earth. And as elucidated in the appropriate place, religious directives vary
based on location, time, and other particular circumstances.

Another possibility is that the tree in question was a spiritual reality. In
this case, that tree was either the tree of knowledge, which is of course not
defensible as it is contradictory to definitive Quranic and traditional

principles. For, as related in the Quran, Adam (¢) was not only not

restricted in the acquisition of knowledge but in fact he was taught all the
“names’ thus becoming the teacher of the angels.
Another possibility is that the tree is a metaphorical allusion to the trait

of envy. Of course since Adam (¢ ) was a messenger of God, the envy in

question should be construed as a sort of longing, possibly alonging for the
spiritual station of the Prophet of Islam, *Ali, Fatima, Hasan, and Husayn

(¢)- Alsoiin this context it may refer to the condemnation of jealousy before
entering this world.

Detailed Answer
In reply to the above question, three issues must be examined. However,
it is necessary to note the fact that the absolute infallibility of the infallibles

(¢ )-1.e., the prophets and the Imams-is the consequence of their luminous

and lofty spiritual and existential stationsin the order of existence. They are
the hidden rays of Divine effusion; the perfect manifestations and the clear
signs of the Beauty and Majesty of the Truth. The clay of their bodies and
the form of their souls were moulded by both of the Divine arms-i.e., Divine
Beauty and Majesty-and so they were taught the reality of the Divine Names
and Attributes in pre-eternity in the world of the Unseen. They have always
enjoyed the friendship of God, the Exalted; they see themselves in the
perpetual presence of God, and it is precisely this sense of presence that
precludes the committing of sin, although they are still capable of it.

As regards the question of the infallibility of the prophets (¢ ), there are

conflicting views among Muslim sects. However the main positions can be
organized into five groups:

1. The prophets (¢) are infallible vis-avis the major sins but might
commit the minor sins. Moreover, they are bestowed with infallibility at
reaching adulthood. This is the view espoused by the majority of the
Mu'tazilites.

2. They are infalible vis-&vis the deliberate perpetration of sin but are
prone to the inadvertent commission of sin. Moreover, the prophets are
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bestowed with infallibility after being appointed to prophethood. This view
isheld by Abu ‘Ali Jiba'i.

3. The prophets are infalible vis-a-vis al sins except those committed
inadvertently. They will, however, be punished for such sins, although the
common folk are not liable in such cases. This discrepancy is due to the
height of the prophets spiritual station. This view is embraced by Nazzam
and those who follow his school of thought.

4. Prophets are susceptible to the commission of sin, any type of sin,
whether major or minor, and whether intentional or unintentional. This is
the view embraced by Hashawiyyah and a number of the traditionalists (ahl
al-hadith).

5. Prophets are absolutely infalible in regard to all types of sin, whether
major or minor, and whether intentional or unintentional. This is the view
espoused by the Imamiyyah, the Shi’ites. According to the Shi’ite school of
thought, the prophets are endowed with infallibility even before they are
appointed to prophethood. The only negative deed that they might perform
is acting in opposition to what is encouraged (but not mandatory) or what is
more meritorious.

The Imamiyyah support their belief by a number of arguments, three of
which will be mentioned here.

1. If they were to commit sins that would indicate their inferiority to the
lowest of people, as the knowledge which they possess of the Creator is not
available to others. Hence, considering the knowledge which has been
bestowed to them regarding Allah (awj) and the reality of sin and
disobedience to the command of the Lord-if they were to sin, they would be
the most sordid of sinners.

2. The commission of sin by the prophets would pose a dilemma to the
believers. For, as Divine messengers they aught to be obeyed, but as sinners,
their obedience would not be permissible. Thus such a scenario would entail
the coincidence of obligation and prohibition, i.e., the concurrence of two
opposites, which isimpossible.

3. The purpose of the Divine mission of the prophets is to serve as
exemplars to be obeyed, to instruct their societies, and to dissuade the
believers from sin. If the commission of sin be possible for the prophets that
would translate into their people’s lack of trust in them-a trust which is
necessary in order to advance their mission, hence defeating the purpose of
their mission. And such is unbecoming and thus impossible in respect to the
Wise Lord.

The infallibility of the prophets and the Imams (¢ ) derives from their

complete knowledge and direct witness of the unseen realities (which is due
to their Divinely inspired theoretical intellects) which prevents them from
committing sin (and this aspect can be attributed to their Divinely reinforced
practical intellects). In this light it becomes clear that their infalibility is a
volitional matter due to their Divine knowledge of what is permissible and
what is not and of vice and virtue.

The second issue is the location of Adams's (¢ ) residence prior to his
banishment to earth. Was it the promised Paradise of the Hereafter or a
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terrestrial heaven? Some are of the opinion that it was the promised
Paradise. Although Paradise does not accommodate obligation, but this does

not pose a problem in the case of Adam and Eve (¢), for the eternal

residence in Paradise is the result of acquired eligibility, which was lacking
intheir case.

But there are several problems with this view. Firstly, if he resided in
Paradise which does not accommodate obligation, then why does the Qur an
state that he disobeyed Allah (awj)? And how was Satan capable of
disobedience? Secondly, if it were Paradise, then Satan would not have had
access to it? Thirdly, the consumption of all the bounties of Paradise is
permissible and Allah (awj) does not prohibit anything there, while Adam

(¢ ) had been prohibited from eating the fruit of the forbidden tree.

Therefore, it seems that the correct view is that he was in a terrestrial
paradise. This view is actually substantiated by hadiths which specify that it

was a garden in this world, pointing out that Adam and Eve (¢ ) would even

witness the setting of the sun and the moon. There are however
contradicting hadiths indicating that the place of their residence was in a
heavenly location. This contention is corroborated by the usage of the word
hubut in speaking of the banishment, which denotes descending from a
higher level to alower level.

The third issue is in regard to Adam and Eve's (¢ ) deed: whether they

committed a sin or not? There are three positions on this question, two of
which are the more important. The first position is that, firstly, it was a

minor sin, and secondly, it preceded Adam’s (¢ ) prophethood, and hence

the station of prophethood was not violated. Several reasons have been cited
in support of this position, among them: the verses that deal with this issue
clearly indicate the sinful nature of the deed, for the word ‘isyan occurs in
them, which in the Qur'an is employed only in the sense of sin. Moreover,
there is no reason to believe that the command addressed to Adam
prohibiting the consumption of the fruit in question (*la tagraba’) was an

advisory warning. And furthermore, it does not make sense that Adam (¢ )

repented on account of disregarding an advice.
The other position-which seems to be the correct one of the two-is that

Adam (¢ ) was in fact a prophet when committing the deed in question, for

Jibra’il would visit him and the visitation of Jibra'il indicates prophethood,
for he does not visit anyone but prophets. This point is strengthened by the

fact that Allah (awj) taught Adam (¢ ) all the “names’ and it was only he
that knew them and not even the angels had that knowledge. On that
account, Adam (¢ ) was appointed teacher to the angels, bestowing to them

the knowledge of the “names’. All these incidents were prior to Adam’s (¢ )
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eating from the forbidden tree. Hence, it can be inferred that Adam (¢ ) was

in fact a prophet when he committed the deed in question.
The problem is that according to the Shi’a school of thought, prophets
are absolutely infalible and are even free of minor sins. Thus, the

prohibition must be interpreted as an advisory warning and so Adam'’s (¢ )

guilt was neglecting that which was more meritorious. But since prophets
are at a high station of Divine knowledge, they are guilty even in the case of
neglecting what is more meritorious. This is witnessed also in the stories of

Yunus (¢ ) (when he became angry with histribe and lost all hopein guiding

them and so abandoned them without asking permission from Allah (awj),
whereat Allah (awj) confined him to the belly of a whale, where if he had
not become contrite and repented, he would have remained till the Day of

Judgment)* and Y usuf (¢) (when he sought help from an inmate instead of

Allah (awj) for deliverance from prison).

Although it should be noted that neglecting the more meritorious of
deeds does not warrant punishment in the case of the ordinary people, for
“The righteous deeds of the good folk are the sins of those brought nigh to
Him.” It is for this reason that the midnight prayer was obligatory for the
Prophet while it was an encouraged act for everyone else. It is thus that the
laypeople's performance of rituals, which is fraught with distraction and
negligence, is inappropriate in the case of the prophets of Allah (awj).

According to this position, ‘isyan must be construed as “opposing the
word of the Lord”. “Word” could either apply to what is obligatory or
otherwise something just encouraged. Hence, the claim that the usage of
‘isyan in the sense of ignoring that which is encouraged is inaccurate loses
ground. Furthermore if in fact ‘isyan literally denotes disobeying a
command, in this case because of the presence of irrefutable proofs it must
be interpreted accordingly.

The word ghawa in the verse in question? denotes harm and loss, for if

Adam (¢ ) had abstained from eating from the forbidden tree, he would have

deserved a great reward. And repentance in his case was not for redressing a
sin, rather for a deed that was unbecoming of his status. This must be
complemented by the fact that repentance is not always for rectifying a sin.
It is, however, aways efficacious in severing the chains of bondage to other
than Allah (awj), thus meriting a great reward, athough one might not be
sinful.

But as regards to why he was not banned from consuming the forbidden
tree after banishment or as to whether he regained his original status, first
the meaning of the “tree” and its consumption must be understood. There
are two possibilities as to the meaning of the “tree”: It was either a concrete
plant-such as wheat, fig, camphor, etc.-or a spiritual reality. In the latter
case, it could not have been the “tree of knowledge” as some have
contended, for he was the most knowledgeabl e creature after Allah (awj), to
the extent that he became the teacher of the angels.
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Another possibility is that it was the tree of jealousy, which would have
to be understood as an inclination toward a positive thing owned by
someone else, not the prevalent form of jealousy, for it would be in conflict
with the status of prophethood. It has been suggested that his jealousy was
in seeing the status of the Prophet of Islam, *Ali, Fatima, Hasan, and Husayn

(¢) and realizing hisinferiority. Thisis a more likely possibility as jealousy

is even now a detestable trait condemned by God. It has been stated in a
hadith that jealousy devours one' s faith even as fire consumes a cotton ball.

If however the “tree” refersto a concrete tree, it must be said that it is not
wrong for the ruling on a subject to be different in differing times and
locations. For instance, in the very early years of Islam, Muslims were
directed to pray facing Jerusalem. That changed later on and they were
commanded to pray facing the Ka bah.

Or consider the case of consuming the corpse of an animal not slain
according to the prescribed rite, where in normal circumstances it is
forbidden while it has been allowed-or depending on the case obligated-in
the case of an emergency to save a starving person from death. To turn back

to the story of Adam (¢ ), eating from the forbidden tree was prohibited in
that particular time and place but permissible at other times and locations.
Furthermore, if Adam (¢ ) was banished to earth, it was as the direct result

of eating from that tree, and so that deed was injurious only in the celestial
realm and not on earth.

We would like to close this essay by noting that if the dear readers are
interested; this topic can be pursued at a higher level.
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Question 23: Purpose of Religion

Question: Did religion come to imprison us or to set us free?

Brief Answer

Freedom, from the point of view of religion, can be studied under two
headings: spiritual freedom and socio-political freedom. From the spiritual
perspective, man's essence or immaterial self is free from corporeality,
materiality, and material characteristics. It is nostalgic of its place of origin,
the realm of the Dominion and the spiritual world. But due to the attachment
of hissoul to the body, it is entangled with worldly and material affairs.

Man has no choice but to pursue his perfection through the means that
this world affords, for this world is the cultivation field for the hereafter.
However, most people tend to view the world in an independent way and
are ignorant of its true value which is found in its relation to the hereafter.
Hence they get caught up in frivolities and trivial pleasures and this bars
them from ascending to the heights of perfection. Instead of concentrating
on the essence and reality of things they are distracted and consider the
sensible phenomena as ultimate reality-being utterly oblivious of the
malakut (the celestial realm) and spiritual reality of things.

It isin this vein that the seekers of the material world perceive freedom
as paramount to enjoying the pleasures of the world without any restraints,
whereas true freedom lies in extricating oneself from the snares of lust, and
it is this freedom which religion encourages. From the religious point of
view, even the mighty king who is constantly expanding his empire might
be a slave, a slave to his self, while it is very probable that someone living
in utter poverty might have absolute sovereignty.

In conclusion: what the seekers of the material world pursue is the
illusion of imaginary freedom, but that which religion encourages is real
freedom.

Regarding social and political freedom, Islam neither advocates radical
freedom and anarchy, nor does it compel the believer to surrender to al
external circumstances and unjust powers, something that would undermine
his dignity.

It can be said that individual and social freedoms do exist in Islam but
with a qualification that fundamentally distinguishes them from those that
are espoused by the Western worldview. For Islam is Allah-centred, and as
such, ordains that man, in his intellectual discernment and application of
will, refer only to Allah (awj). In the domain of moral upliftment and
cultural progress, Iam exhorts the human community to establish justice
and forbids its members from infringing on the rights of each other, while at
the same time encouraging them to expand their knowledge and intellectual
endeavours with a view to the proper application of knowledge.

Detailed Answer
Our spirit, from the point of view that it is essentially immaterial, is free
from matter and body and the properties of bodies. The spirit of man has
neither length, breadth, height nor depth, nor qualities such as heat,
coldness, the six directions and the other attributes of bodies. The spirit is
from the world of “command” (‘alam al-amr) and looks towards its own
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world. The beings of the realm of existence are either in the world of
creation and matter or in the world of dominion (malakut), command, and
immateriality.

Above the world of bodies that contains temporal and mutable things,
there is another world that contains beings that are not subject to change and
do not exist in time. This is the world of command that envelopes,
comprehends, and rules over and above the world of creation. Both the
command and the creation belong to Allah (awj) as the Noble Qur'an has
indicated:

“Be aware that the creation and the command belong to Allah, who is
High and isthe Creator of the World.”*

The descent of the sprit from the world of command to the world of
creation means that the human soul is in a certain sense imprisoned in the
lower world (dunya). Yet, it is necessary for man to obtain his acquired
perfections by means of this world and it is because of this that thisworld is
considered the cultivation field for the next world.

Looking at this world as if it were independent and by itself keeps man
away from spiritual wayfaring and journeying to the next world. It makes
him forget about even the possibility of soaring free in the supernatural
realms. If man persists in this myopia and grounded behaviour, he begins to
think that he will be in this world forever. According to the words of Imam

‘Ali b. Abi Talib (¢ ), “He who looks at the world with insight, the world

will give him wisdom and he who sews his eyes unto the world, the world
blinds him.”*

The life of this world. Allah (awj) has described the life of the world as
follows:

“Verily, thelife of thisworld is sport and vanity.

Play or sport is an action whose goal isimaginary. Vain actions are those
that that make man forget others. The verse indicates the fact that the life of
this world (that is the attachment of the soul to the body) busies man with
himself to the point where he forgets others. The cause of thisisthe fact that
the world deceives the soul in such away that it makes him think that he is
the body or one with the body. After being deceived in such manner, it is
only natural that he becomes disconnected from the other world and forgets
all of the greatness and beauty that was in the world of command. In this
way, his life passes in sport and vanities. He turns to everything with
imaginary and fanciful goals. When he reaches those illusionary goals, he
finds nothing.

Allah (awj) says that:

“Those who disbelieve, their actions are like a mirage in a desert. The
thirsty person believes it to be water. When he reaches it, he does not find
anything there except Allah.”*

The person who believes in the primacy of material beingsturnsall of his
attention to sensible things and he is totally unaware of the hidden aspect of
things. Such a person wastes his life in eating, drinking and play. According
to the words of the Noble Qur an, they only know the apparent aspect of the
world and they are unaware of the next world.”

n3

135



www.alhassanain.org/Zenglish

But the person who looks at the hidden aspect of things takes their
apparent aspect as only a sign for the hidden. He considers the apparent to
be a shell for the kernel that is the hidden. In no circumstance will he
sacrifice the kernel for the shell. As the Commander of the Faithful, *Ali b.

Abi Talib (¢ ) has said, “The friends of Allah are the ones who look at the

hidden nature of the world, while the ordinary people look at the apparent;
they are concerned with the future while the people are concerned with
transient things.”®

Those who seek the world surmise that freedom means having al their
worldly wishes granted and having unlimited use of riches. They are not
aware of the fact that in reality, if we give in to the commands of our carnal
soul, we become ever more bound by the shackles of our material body.
This is because the carnal soul is that aspect of the human soul that pays
more attention to bodily desires and hopes to remain forever in the world.

In reality freedom means to be free from the snares of this world and our
lower desires. Thisis the freedom that religion seeks to achieve. According
toreligion it is possible for someone to be the king of the world but because
he is entrapped by his base desires, he is not free. How many a people exist
who live in the most constricting poverty yet remain the masters of their
own will. If the power of desire and anger come under the guidance of
reason, then not only will they not corrupt the soul, but rather they will grow
and become beneficial. True freedom is the dominion of reason (over desire
and anger) in the kingdom of the soul.

According to religion, slavery is the domination of anger and desire over

man. As Imam ‘Ali b. Abi Talib (¢ ) has said, “How many an intellect isin

the captivity of its desires.””

Again, that great personality has said, “Is there not a free man amongst
you who would give this (the world) to its owner?! Know that there is no
greater trade for your soul than heaven. Therefore do not sell your soul for
|less than that.”®

When man becomes free from his base desires, he will be successful in
society and his cultural activities. As can be understood from the Noble
Qur’an, man faces enemies from the outside and the inside who wish to
endave him. Freedom from these two kinds of enemies constitutes the inner
and outer freedoms. Unfortunately some groups like the Sufis have
overemphasized inner freedom to such an extent that they have forgotten the
outer enemy i.e. the false Gods of gold and embellishment. In opposition to
them, some groups have spent all their energies in fighting outer powers,
seeking to gain freedom in society. They consider every limitation to be the
cause of man’s slavery.

There is another group that believes that in order for man to reach
perfection, felicity, and freedom, both kinds of freedom are necessary.
These two freedoms are interrelated. Freedom in society is not possible
without spiritual freedom.

In order for us to make an ideal and humane society it is necessary that
we don’t go to extremes and obtain both types of freedoms. Therefore, in
religious ideology and thought, neither is absolute freedom permissible nor
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are we compelled to accept all the external conditions of an unjust
government. Hence in Islam there is a concept of social freedom, but it is
very different from what is meant by the term in the West.

The great prophets came to construct the world but they look at the world
in view of the afterlife. In this view, the present world is like a cultivation
field for the next world and in which we make our afterlife with our actions.
The prophets came in order to teach people how to live in order to be
successful in the hereafter. Therefore, the injunctions of the prophets are for
today but only so that we can obtain the hereafter.

Religion has its own views regarding economic, political, and social
development. It has not relegated this matter to the intellectuals of society.
Thereligion that claims universality and considers all human beingsto share
in its vision must, by its own logic, hold a comprehensive view about their
development. Therefore, understanding religion is quintessential. Of course,
thisis very difficult.

Religion has three dimensions, one of which lies inside the soul of man.
The other two lie outside him. The two that lie outside are the Qur an and

the noble progeny of the Prophet (¢ ). The inner dimension of religion is the

power of reason and the innate nature of man; these two are called the
“proofs’ of religion. Something that reason clearly understands to be true
also carries religious authority. Because of this religion is a combination of
reason and tradition.

Because the basis of all affairs is Allah (awj), and because it is He who
creates all things and the success and loss of man lies in His hands,
therefore, all the aspects of man’s life should reflect His orders, whether in
economics or any other field. In ethical and cultural matters Islam has
invited people to justice and has forbidden people from trampling on the
rights of others.

From another point of view, it has encouraged people to learn and teach
others and to apply one's knowledge correctly. There is no good ethical
precept except that which religion has invited us to and has made it either
obligatory or recommended to act upon it.

Thereligion of Islam is global. Thisreligion says you can live peacefully
with those who do not defy or deny religion. It does not prohibit to live
peacefully with those who don’'t want to fight you, overthrow religious
governments or want to banish you from your home.”

‘Progress’ can be either good or bad. Bad progress is wasteful and lavish
living. The Qur an considers al those things to be bad. It scolds those who
waste Allah’s (awj) blessings. In regards to those who only think about
personal successit says,

“ Some are they who only think about themselves; ™

“they eat asthe cattle eat.” ™

Also, the Qur an has scolded those who hoard gold.*

“Unfortunately, miserliness has made its home in man’s soul.” 13

“Whoever frees himself from the clutches of his own greediness is
successful.” **
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Good progress is to work hard and be satisfied with little. From this point
of view, if man works hard for his needs and for the needs of society, this
effort can be called kawthar.
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Question 24: Purpose of Creation
Question: What is the purpose of creation? Please state rational proofsin
this regards. If the purpose is to perfect ourselves, then why did not Allah
(awj) create humanity perfect to begin with?

Brief Answer

Allah (awj) is an unlimited being who holds all perfections. Creating
(bringing to existence) is munificence (jamal) and Allah (awj) is munificent.
His munificence necessitates that He grant existence to anything worthy of
creation. Thus, Allah (awj) created because He is munificent. In other
words, the goal and reason behind creation is Allah’s (awj) attribute of
munificence. Since, Allah’s (awj) attributes of essence are not extraneous to
His essence, we can conclude that the goal of creation is Allah’s (awj)
essence.

Allah (awj) created man with dual inclinations-for good and evil-and
with two opposing poles in the external world that correspond to these two,
namely the prophets (who represent good) and the devils (who represent
evil). In so doing, Allah (awj) enabled man to reach the highest level of
perfection possible for creatures, and also allowed him the freedom to fall
into the lowest pits of depravity. If man, despite his animalistic desires and
the constant whispering of satanic beings, follows the path of truth, he
attains stations above even that of the angels, precisely because the latter do
not have such animalistic desires and satanic whispers. However, if he
chooses falsehood, he ends up being lower than even the animals, for they
lack the spiritual capabilities and potential of man.

Had Allah (awj) given man every perfection that he could possibly
achieve at birth, those perfections would not have been volitiona ones.
Besides, Allah (awj) had already created beings that had all the perfections
that they could achieve from the outset and that were without any potential
perfections. Thus, the purpose for which man was created is only met if man
achieves perfection through his freely chosen actions.

Although the disbelievers and sinners who do not reach perfection
certainly do not achieve the true goal of their creation (i.e. acting according
to Allah’s (awj) decree and wishes) they nonetheless do not go against the
existential goal of man’s creation. This is because Allah (awj) wanted with
His existentia will that man be able to choose between truth and fal sehood.
Had Allah (awj) made it impossible for man to choose falsehood, belief and
obedience would not have been volitional and man would not have free will.

Detailed Answer

In order to clarify the answer to this question we must pay attention to
the following points:

1. Theaim and end of Allah’s (awj) actions: Allah (awj) isnot limited by
any thing. Thisis because He is the necessary being and His existence does
not depend on another. He has, therefore, al perfections.

2. One of His perfections is the fact that He is the giver of grace and is
generous. Allah (awj) has said in the Qur an,

“The grace of Allah is not withheld.”*
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3. On Allah’s (awj) part, there is nothing that prevents Him from giving.
Therefore, if in an instance He does not give, it is because of the limitations
of receiver; not the Giver. Everything that can be given, is given. Every
good thing, it can be said, is backed by existence while every evil is
“backed” by non-existence. For example, knowledge is goodness and
perfection while ignorance is evil and imperfection. Also, power, in
opposition to incapacity, is perfection and good. When we pay attention to
the third preliminary, we can infer that the grace of Allah (awj) comes about
by means of His creating. Therefore, the giving-nature necessitates creation.

In other words, if we suppose something deservesto exist but Allah (awj)
does not create it, then this is preventing a good from occurring and will be
considered niggardliness (given that existence is good). We know, however,
that Allah (awj) cannot be miserly. We can conclude from these
preliminariesthat if one were asked, “Why does Allah create,” we can reply
that “His being the giver of grace has caused Him to create.”

The attributes of Allah (awj) are not external to His Essence. The
attributes of Man and other bodies are additional to their essence. For
exampl e the apple has an essence and redness and sweetness are its external
attributes. The apple can be sour or green and still be an apple.

The unity of Allah (awj) and His attributes is a extensive theological
problem that one can follow further in theology under the discussion on the
unity of His attributes. What concerns us here is the fact that Allah’s (awj)
creativity, which is the purpose of creation, is one with His essence and does
not lie outside His essence. Therefore, if we are asked, “Why does Allah
create,” we will reply that, “because He is Allah.” Therefore, the cause for
His creating is Himself. This is what our philosophers have said: the goal
and the agent in Allah (awj) are one. It is possible to derive this meaning
from some of the verses of the Qur an including

“All affairsreturn to Him.”?

What has been mentioned up to now was the goal of the agent in creation
in general. However, the goal of any particular agent, such as man, requires
a more specialized objective. This goal is none other than the specific
perfection that Allah (awj) intends from the creation of man.

In order to explain, we may say that the fact that Allah (awj) is creative
necessitates that He create every perfection possible. Before creating man,
He had created other beings called angels. From the start of their creation
they possessed all the perfections that were possible for them. Therefore,
they will in no way obtain new perfections. Their level of existence will in
no way evolve. Allah (awj) relates from the tongue of the angels that

“There is none of us except that he has a s;oecific station; it is we who
arefilled in ranks; it is we who glorify Allah.”

Imam ‘Ali b. Abi Talib (¢) has said, “Then He created the openings

between high skies and filled them with all classes of angels. Some of them
are in prostration and do not raise their heads. Others are in a kneeling
position and do not stand up. Some of them are in array and do not leave
their position. Others are extolling Allah and do not get tired.”*
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They worship Allah (awj). Thisis a perfection that Allah (awj) has given
to them. It is not possible for them to disobey Allah (awj). Allah (awj) says,

“The angels do not exceed Him in speech and they act only according
to His command.”®

He also says,

“Upon it were placed mean angels. They do not shrink from acting
upon what they were ordered to do."®

Because Allah (awj) is creative, He wanted to create a greater perfection,
aside from the perfection given to the angels. That is the perfection of man’s
free-will. In other words, He wanted to create a being who would obtain al
the aforementioned perfections (that belonged to the angels) with his own
freewill.

He therefore created man: a being who does not have all the possible
perfections from the start of his creation. But he is such that he can reach
these perfections. It is clear that the perfection that man obtains with his
own freewill is loftier than that given to the angels. Imam ‘Ali b. Abi Talib

(¢) has said, “Allah has created the angels from the intellect, He did not

place lust in them; and He created the animals with lust, but did not place
intellect in them. But He placed both intellect and lust in the sons of Adam

(¢)- Therefore, he whose intellect overcomes his lust is greater than the

angels. And he whose lust overcomes his intellect is lower than the
animals.”’

Therefore, the purpose behind the creation of man is Allah’'s (awj)
creativity. Allah’s (awj) creativity requires Him to create this kind of
perfection: The greatest possible perfection.

When we ponder upon the above mentioned points we can conclude that
the purpose behind the creation of man will come into existence when man
has the capacity to reach perfection and strives to do so with his own
freewill. If he had this perfection from the start, it is clear that it would not
have come about from his own freewill and therefore the purpose of his
creation would not have been met.

We must not forget that for man, obtaining even one minor perfection is
accomplished by him exercising his freewill. And hence in doing this he is
fulfilling the purpose of creation.

Now if man does not climb even one rung in the ladder of perfection and
passes hiswhole life in sin and disbelief, though he may not have actualized
the special purpose of his creation, he nonetheless has not escaped from the
overriding reality that defines the purpose of creation in general. This is
because he has actualized something that was a potential for him-for on the
opposite pole of his potential to become better than the angels, lay the
potential to sink to the lowest of the low. It is Allah (awj) who created him
in such a way that he is able to choose either perfection or failure.
Therefore, even the disbeliever or sinner does not move contrary to the
existential will of Allah (awj).

Allah (awj) likes and wishes that man ascends the degrees of perfection
and does not like him falling into misguidance. In other words, in the
creation of man, Allah (awj) has an existential will and a conventional will
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(or wish). His existential will is that man actualizes all his potentials-
whether good or bad. His conventional will or wish is that man only
actualizes his potential for good.

With this explanation it can be said that the believing man has actualized
both purposes of creation, existential and conventional, and that he has acted
according to both the will and wish of Allah (awj). The unbelieving man or
sinner on the other hand, athough he does not actualize the conventional
purpose and is not in agreement with the wish of Allah (awj), is nonetheless
in line with the existential goal of creation and never escapes the overriding
will of the AlImighty.
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Question 25: Signsfor there-emergence of Imam al-
Mahdi

Question: What are the signs for the re-emergence of the Master of the
Age[i.e. the Twelfth Imam]?

Brief Answer

The topic of the signs of the re-emergence is a complicated one and calls
for a thorough investigation of all the related narrations. However, in brief,
the signs fall under two categories. One group consists of those signs which
will certainly occur, foreshadowing the re-emergence: the rebellion of
Sufyani, the rebellion of Yamani, the burst of a heavenly cry, the murder of
an innocent soul, the sinking of the army of Sufyani into the desert ground,
the rebellion of Dajjal. The remaining signs are not certain and as such
might not occur.

But from another perspective, the signs can be categorized into four
groups:

1. The social signs: that is, to put it in a nutshell, those social phenomena
whose upshot would be the downfall of the then perverted human
civilization.

2. The religious and ldeological signs. which constitute the collapse and
distortion of the Divine religion.

3. The Natural Signs: changes such as alterations in the constellations.

4. The individual and miraculous signs: such as the burst of a heavenly
cry, and the murder of the Innocent Soul.

Detailed Answer

A discussion regarding the signs of the re-emergence is somewhat
complicated, for there are numerous narrations in the corpus of Shi'a
ahadith, and add to that the narrations found in the Sunni sources and even
the heavenly books of previous religions, such as Christianity, Judaism,
Zoroastrianism, and Indian creeds, and all these call for a comprehensive
investigation and analysis. Furthermore, the related narrations must be
weighed as to the authenticity of their lines of transmission and also the
soundness of their content.

Based on the Shi’a narrations, it can be inferred that the signs fall under
two categories. One group consists of those signs which will undoubtedly
occur prior to the re-emergence, without any qualification or prerequisite;
namely: the rebellion of Sufyani, the rebellion of Yamani, the burst of a
heavenly cry, the murder of the Innocent Soul, the sinking of the army of
Sufyani in the desert”, and the rebellion of Dajjal. The second group consists
of signs whose occurrence is contingent on the materialization of certain
conditions. There are many such signs.

However, as mentioned before, the signs of the re-emergence can be
categorized into four general groups, which will be explained in brief.

a. The Social Factors
To summarize, the appearance of these factors represent the downfall of
the then misguided human civilization. Some of these factors are as follows:
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1. The prevalence of injustice all over the world, or in other words, the
universality and globalization of injustice.

2. The perversion of rulers. It is imperative to note that what is meant by
universal injustice and perversion of rulers is that the political regimes that
will govern the world would be founded on social, political, cultural, and
economic injustice, and hence the rulers would exercise their power based
on a spirit of domination, imperialism, and despotism. It should not be
inferred that just individuals or regimes would be nonexistent, but that the
prevalent system of governance would be that of injustice.

3. Inflation and economic instability which are the concomitants of an
unjust system.

4. The appearance of charlatans and Dajjal-like characters who will claim
to be social reformers. The advent of Dagjjal is one of the indisputable signs
of the re-emergence to which all previous religions have also aluded. Dagjjal
literally means one who covers truth with falsehood and deceit. It is likely
however, based on the signs mentioned in the narrations, that Dajjal is not a
proper name of a single person rather it is a genera title for all devious and
deceitful individuals and regimes who deceive the masses and bar the path
of truth. Some scholars have interpreted Dgjjal as being a reference to
contemporary Western civilization.

5. Charlatan and debased individuals will become speakers of their
societies. Incompetent individuals will have authority in their societies.

6. Righteous and honest people will be put aside and replaced by
dishonest and boastful characters.

7. The rebellion of Sufyani. However, regarding the question of whether
Sufyani refers to a specific individua or is a genera title for all deceitful
individuals and regimes, there can be no definite answer. But what isclear is
that the name signifies an individual or individuals and regimes that are
capitalist, predatory, oppressive, backward, and which (or who) propagate
superstitions. Their distinctive trait is their willingness to demoralize
communities. The narrations prophesy that Sufyani and his army will vanish
into the ground in the desert of Bayda' -an area between Mecca and Medina-
and only one person will survive, the one who will spread the news.”

8. War, hypocrisy, and bloodshed will take over. In the narrations, it is
divined that [global] war will break out whose instigators will be a people
referred to in the ahadith as the Turk, which apparently constitute the ethnic
groups who trace their ancestry back to Turk b. Yafith b. Nuh who today
inhabit the regions of Mongolia, Punjab, Turkey, Siberia, Afghanistan,
India, and in its broad meaning also includes the peoples of the Western
hemisphere. The narrations also point to the killing of 23 people, but thisis
regarded as being among the unverifiable signs.

9. Revolutions will erupt in an effort to fight global oppression and
corruption, some of which will succeed in organizing new governments.
The rebellion and movement of Yamani, which is a symbol of the struggle
of truth against deviation at the End of Time, will be one such uprising. The
movement of a certain Sayyid Khurasani who will be of the lineage of Imam

Husayn b. “Ali (¢ ) and who will rise to uphold justice is another of the
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factors involved. These two movements-one of which will be in Y emen and
the other in Iran-will be among the elements laying the groundwork for the

re-emergence of Imam al-Mahdi (¢ ). The narrations augur that the regime
that will be established in Iran will, firstly, invite the people to Islam and the
path of the Ahlul Bayt (¢ ) and will, secondly, clear its territory-which will
extend to Kufah-from injustice and corruption and will join forces with and
obey the Imam (¢ ) when he re-emerges.

b. Religious and ideological factors
That is, the collapse and perversion of religion. It has been narrated from

the Commander of the Believers, Imam ‘Ali b. Abi Talib (¢ ) that at the End

of Time prayer will be abandoned; trusts will be dishonoured; lying will be
considered permissible; usury will become prevalent; bribery will be al-
encompassing; religion will be relinquished in favour of the material life;
women'’s counsel will be sought; family bonds will be severed; people will
become licentious, murder will acquire normalcy; patience will be counted
as a weakness; injustice will be prided on; the people of knowledge will be
treacherous; the reciters of the Qur an will be perverse; the mosgques will be
embellished and the minarets built high [but without the spirituality that is
their substance]; promises will be broken; and desires will be ever diverse
[and conflicting].

To put it more generaly, the precepts of Islam will be neglected.
However, this neglect will be relative; that is, it would be the prevalent
mood of human society at the time. Thisisto such an extent that it has been

related that when the Imam (¢ ) re-emerges he will bring a new way, a new

book, and a new religion; meaning that Islam will be so contaminated with
superstitions, the Qur'an so assailed with conceptua distortions [i.e. false
interpretations] that their reality and inner truth will have been forgotten.

c. Natural factors
Also among the signs heralding the re-emergence of the Imam (¢ ) are

the natural disasters mentioned in the narrations, such as the [prodigious]
lightning of the End of Time; lunar and solar eclipses which will occur
outside their natural timeframe; changes in the constellations and the
atmospheric conditions (in water, air, sunrise, sunset, etc.). And of course
these narrations are capable of being understood in relation to certain events
that are taking place in this age, just as Ayatullah Murtada Mutahhari
interpreted the “rising of the sun from the west” [which is counted among
the signs] as the rise of Islam at the hands of Imam Khomeini from Paris.

d. Theindividual and miraculous signs
1. The Burst of a Heavenly Cry - According to the narrations, before or
during the event of re-emergence, an angel will cry out from the heaven

proclaiming the re-emergence of the Imam (¢ ). That angel will be the
Faithful Jibra’il whose cry will be heard in all four corners of the globe.
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Everyone will hear it in his own language without detecting the direction
from which the cry originates. But at the same time the Devil will also call
out, “*Uthman was murdered while he was innocent” with the intention to
confuse the people.’

2. The Murder of an Innocent Soul - The Innocent Soul will be the
nickname of a certain Hashimite youth with a high degree of spiritual
perfection. He will fight the Sufyani army and on being defeated will take
refuge in Medina. When the Sufyani army reaches Medina, he will flee to
Mecca. There he will invite people to the way of the Household of

Muhammad (_») but will be slain between the Rukn and the Magam while

innocent of any crime.* His death will awaken the conscience of the people
al over the world, which will in turn prepare them to pledge allegiance to

the Imam (¢ ). Fifteen days after his death, the re-emergence will take

place.” Heisthe Imam’'s (¢ ) representative and envoy among the people.

There are also other signs mentioned in the narrations which we have not
included here.
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Question 26: Issues such as marriage, place of
residence etc etc, concerning thelife of the Twelfth

| mam
Question: Isthe Twelfth Imam married and if so does he have children?
Where is his place of residence? What does he wear and what does he
subsist on? What is the sense in praying for his wellbeing?

The life of Al-Mahdi (¢ ) is an enigmatic issue, and therefore questions

relating to it might not be answered definitively, although one can arrive at
probable answers by studying the hadiths that have been related in this
regard.

One of the questions pertaining to Imam Zaman's (¢ ) life is whether he

has a family. There are three possible answers to this question:

a) that he never married;

b) that he married but has not fathered children;

c) that he does in fact have children.

The implication of the first possibility would be his abandonment of a
very important religious practice, which is hence very unlikely. Of course, it
might be countered that the issue of his occultation and its secrecy are of
utmost importance and thus marriage-which athough important is not
nearly as important-can be abandoned. This contention however is not
acceptable, for marriage and the secrecy required during his occultation are
in no way at odds.

The second possibility, although free of the problem with which the
previous possibility is faced, raises another question: Has he married only
once-hence is his wife sharing his unusual longevity-or has he been married
to multiple wives? There is no evidence to support either side, but it would
not be unlikely if the latter were correct. The problem which this might
bring to mind is the possibility that his identity might be revealed. However
this might pose a serious problem, for according to the hadiths, in his
occultation it is his identity as the twelfth imam from the progeny of
Muhammad that must be kept secret, which would not be jeopardized by
personal relations if the people whom he is in contact with be unaware of
his status as such.”

The same question can be addressed in the case of the third possibility.
This possibility however is faced with an additional problem: If the Imam
did in fact have children, they would sooner or later decide to search for

their true identity which might in turn jeopardize Imam Zaman's (¢ ) secret
mission.

There are however no ahadith that specifically verify any of these three
possibilities. Asto further accentuate the dilemma, there is a hadith that has

been related through two chains of transmitters with one consequential word
differing in the two versions. One version related by Shaykh al-Tus reads,

“Imam Jafar b. Muhammad as-Sadiq (¢ ) said, ‘No one of his children

(wuldihi) or anyone else would know his whereabouts.”?
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In the other version related by Nu’man, the hadith reads, “No one from
his friends (wali) or anyone else would know his whereabouts.” ">

Thus due to this discrepancy, there is no reason to prefer Shaykh al-
Tus’s version. On the contrary, Nu’man’s version seems more preferable in
terms of its chain of transmitters and the wording itself. For instance, in
Shaykh al-Tus’s version there is a third person singular pronoun (ghayrihi)
which seems to be incorrect as its antecedent is plural (wuldihi) which is
unjustifiable, except if accounted for according to the following three
possibilities:

1. That this mistake is attributable to the scribes;

2. That the hadith isindicating that the Imam only has one son;

3. Or that the hadith is not specifying whether he does in fact have a child
or not but that if he did, the secrecy of his mission in occultation is so
paramount that even his child wouldn’t know him.

Moreover, the chain of transmitters is faulty, which even if this could be
overlooked, another issue would be that it is unclear whether the hadith is
about the time of occultation or is referring to the period after his
reemergence.

There are two other hadiths that complicate the controversy. One is a

prayer narrated by Ibn Tawus from Imam ‘Ali b. Musa al-Rida (¢): “O

Allah, grant him [i.e. the Twelfth Imam] in regard to himself, hisfamily, his
children, and his progeny ...”*

The other hadith is related from Imam Ja far b. Muhammad as-Sadiq (¢ ):

“It isasthough | see the Qa’im [i.e. the Twelfth Imam] in the Mosque of al-
Sahlah with his family accompanying him.”>

Some have cited the story of the “Green Isle” to claim that the Imam (¢ )

has a family and numerous children who reside on the isle and have it al to
themselves. This story however is only a myth. It is more akin to a tail of
fiction than to reality. ‘ Allamah Majlisi who has narrated this story explains,
“Since | did not find this story in any of the reliable books, | have brought it
in a separate chapter.”® Shaykh Aga Buzurg Tehrani asserts that thistaleisa
fabrication.’

Hence, although it is possible that Imam Zaman (¢ ) has afamily, it is not
verifiable, as there are no authentic hadiths to the point. On the other hand,
there does not seem to be any good reason why Imam Zaman (g ) would

abandon the religious practice of marriage.

Where does the Imam reside? There are three groups of hadith in this
regard that at first glance might seem contradictory. The first group do not
specify alocation but rather say that the Imam is itinerant in mountains and
deserts-such as the hadith narrated by Ibn Mahziar and which Shaykh al-
Tusi has recorded in his Ghaybah.®

The second group are those that point to a specific location as to where
the Imam resides. These hadiths are divergent however in regard to where
that location exactly is. Some of these hadiths mention the city of Medina or
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more specifically Mount Razawi which is located on the outskirts of the
city.” In reference to such ahadith * Allamah Shushtari writes,

It has been ascertained in authentic hadiths that the Imam’s residence in
both the major and minor occultations is Mount Razawi. And the fact that
the Kisaniyyah claim it as the headquarters of Muhammad Hanafiyyah does
not negate its being where the Imam resides. For, the Kisaniyyah had based

their belief on the numerous accounts in which the Prophet (_») had

prophesied the coming of the Al-Mahdi, his occultation, etc., but had
erroneously accepted Muhammad Hanafiyyah as the promised Al-Mahdi.
And generally, all deviations and aberrations stem from a truth which has
been wrongfully understood or manipulated.™

A number of these hadiths however point to an area around Mecca-
namely, Zu Tuwa-as the residence of the Imam and where he will begin his
revolution alongside his companions.™

The third group of hadiths also lacks any allusion to a specific location
but points out that the Imam does in fact interact with other people normally
but without being identified.”> On examining the three groups more
carefully it becomes clear that there is no discrepancy between them. The
Imam leads a normal life without arising any suspicion. This mode is the
most convenient for the Imam. And thisisin no way at odds with him being
in Mecca or occasionally retreating to mountains and uninhabited regionsin
urgent circumstances.

What isthe Imam’s (¢ ) diet comprised of and what type of dress does he

wear? As mentioned above, the Imam lives a normal life. However the
hadiths indicate that he contents himself with the minimum of food and the
simplest of clothing. In his Kitab al-Ghaybah Nu'mani narrates a hadith

from Imam Ja'far b. Muhammad as-Sadiq (¢ ) and Imam ‘Ali b. Musa al-

Rida (¢) which addresses the above question: “He only wears coarse

clothing and eats unpalatable food.”**
In another hadith he is related to have said, “His clothing is rough and
coarse, and his food is bread made from barley.”**

Brief Answer

The opinion that he has a spouse and children-although possible and not
necessarily in conflict with the mission of his prolonged occultation-is not
supported by any definitive evidence. It might reasonably be contended that
just as Divine decree has dictated that he should remain in the shadows of
mystery so too should this question remain a part of that mystery.

Asto the location of his residence, there are three groups of ahadith that
address this question. The first group do not specify a certain location but-in
the case of some of them at least-indicate that he is itinerant, remaining
primarily within the mountainous and desert regions. The second group state
that he lives among people but without being recognized. The third group
point to specific locations as to where he resides, such as Medina, or Mount
Razawi in Medina, or around Mecca, in the Mountain of Zu Tua.
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Although the three groups might seem contradictory, they can be
reconciled. For, it might very likely be the case that he mainly lives within
cities, in Mecca or Medina, but some times due to urgent circumstances
leaves for the mountains and deserts.

Asto the question of hisdiet and clothing, it should be borne in mind that
he lives an ordinary life, much like other people. On referring to the hadiths
it ismade clear, however, that he contents himself with the least. In a hadith

Imam Husayn b. ‘Al (¢ )explains that his attire is rough and coarse and that

his diet consists mainly of bread produced from barley.

Asto why we pray for his health, it must be said that the ahadith related
from the Imams exhort us to do so, and so we must comply in spite of being
unaware of the reason. Nevertheless several possible explanations might be
posited, among them the following:

1. Praying for his health is a factor conducive to his wellbeing, and as
God knows that there are believersin every age who pray for his wellbeing,
it isin this way that He guarantees his health. Of course, this should not
imply that if no one prayed for him he would be overcome by disease. This
issimilar to God' s guarantee that He will secure His religion, although some
may renounce their belief therein.

2. What has been guaranteed on God's part is to safeguard his life until
the time of his mission. Hence, this might not include minor ailments and
distresses, which could possibly be covered by our prayers.

Detailed Answer
Prayer for the Health of the Twelfth Imam

How can one make sense of the common practice of praying for Imam
Zaman's (¢ ) health when Allah (awj) has guaranteed it?

Praying for the Imam of the Age (¢) is a religious practice that

necessarily has its particular wisdom, which though beyond our
comprehension, nevertheless exists. Just as when our doctor prescribes a
medicine for us, whose precise nature and effects we might not know, yet it
is not without reason, for he knows what he is doing. At any rate, we are to
comply with the exhortations of our religious authorities whom we trust and
itisthistrust that assures us that there must be some wisdom behind praying
for the Imam’s health.

There are however certain points that might shed some light on this

enigma. Firstly, one of the means by which the Imam’s (¢) health is

maintained is through the prayers of the believers. This however should not
be understood to imply that if we cease to pray, his health would be
jeopardized, for there are at all times some believers who pray for his
wellbeing. Allah (awj) always has some agents in store to carry out His
missions. Thisis similar to the scenario of some believers renouncing their
faith. In such a case the Divine religion will not perish. Rather Allah (awj)
will entrust the religion to another group who will safeguard it:
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“S0 if these disbelieve in them, We have certainly entrusted them to a
people who will never disbelievein them.”*®

That is, if we as guardians of the divine religion-which would indeed be a
great honour for us if it were so-abandon our duty, Allah (awj) will replace
us with another community that would shoulder the duty faithfully. Or for
instance, according to the general rule thereis always the camp of evil, but it
is one’s own choice to decide to be in that camp-like in the case of Shimr
who became so base and evil that he carried out the barbarous and

unimaginable sin of slaying Imam Husayn b. “Ali (¢ ) -or not.
The second point to mention in thisregard isthat it is very likely that the
prayers of the believers are efficacious at least in relieving the Imam (¢ ) of

minor ailments. For what has been guaranteed by Allah (awj) is hislife, and
not his being free of any and all ills and distresses. It isin this way that our
prayers could be of help and thisisin no way against Allah (awj) s will.
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Question 27: The qualities of human society after the
re-appearance of Imam al-M ahdi - the state of

Justice, oppression, poverty and sin

Question: After the reappearance of Imam Mahdi (may Allah hasten his
reappearance), how long will it take before the rule of justice [becomes
universal]? Will any poor person or tyrant remain? If no, then does that
mean that no sin will ever be committed again? Is it correct that he will be
martyred at the hands of a bearded old woman? How does such a crime take
place despite the Imam’ s uprooting of oppression?

What the narrations yield in this regard is that war will be waged for over
a period of eight months, after which time all the various countries will fall
under his reign, the rule of justice will be established worldwide, and
disbelief, polytheism, and hypocrisy will be entirely uprooted. Hence, no
tyrant will remain in power over any society, and the main incentives of sin,
particularly social misdeeds, will be eradicated. The earth will yield its
treasures of mineral deposits and crops will flourish; the share of the poor
will be exacted from the oppressors and the rich and it will be distributed
among the poor to such an extent that there will be no need for charity and
alms, for all will be affluent and well off.

Brief Answer

Detailed Answer
Belief in the reappearance of Imam Zaman (¢ ) is an instance of belief in

the unseen redlities, those realities which cannot be accepted and whose
qualities cannot be apprehended by any other means but faith and through a
study of the corpus of authentic narrations. But since most of the ahadith
and narrations have through time undergone corrosion as the result of
various factors-such as, tagiyyah (dissimulation) on the part of the Shi’ites,
fabrication and distortion of narrations by the enemies of the Shi’ites,
neglect of or the lack of attention in recording the narrations on the part of
the transmitters, and absence of adequate facilities for publication and
preservation of the texts-a detailed understanding of the events prior to and

following the reappearance of Imam Zaman (¢ ), as desired by the truth-

seeking Shi’ite, is not feasible.

This becomes especialy difficult when faced with some of the
contradictions in the related narrations that are not reconcilable. Hence, the
reply to the aforementioned question-particularly the first part-is [to a great
extent] conjectural. And in order to forward an appropriate response, the
guestion must be broken down into several parts. The answer to each part
will be discussed separately.

After thereappearance of Imam Mahdi (¢ ), how long will it take for
him to establish the rule of justice?
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To this question, Imam Muhammad b. “Ali al-Bagir (¢ ) has replied, “For

a full eight months, he will have his sword unsheathed and will kill the
enemies of Allah until Allahis satisfied.”*

Based on the narrations that are available to us, he will reappear in
Mecca. After the elite of hisfollowersjoin him there, they will then advance
toward ‘lrag, Sham (the present day Syria), and from there toward
Jerusalem.

Thereafter the lands of Europe, Turkey, China, Afghanistan, and of other
regions will be conquered by him, and so after eight consecutive months of
fighting, the rule of justice will be established and peace and security will
become prevalent. But about the duration of his rule, there is inconsistency
amongst the narrations. Some of the related durations are as follows. 19
years and some months; seven years; 40 years, 10 years;, 309 years, each
year of which is equivalent to 20 or 40 normal years. And 40 days after his
martyrdom or demise [depending on the narration], the earth and the sky
will be demolished in preparation for the Day of Judgment.

Will any needy individualsremain after hisrule has been established?
After the Imam (¢ ) rises and establishes the rule of justice, the earth will

yield to him her treasures of mineral deposits and crops, the shares that
rightfully belong to the destitute and poor will be exacted from the rich and
the oppressors to be justly distributed, as the result of which no poor person
will remain, to the extent that there will be no use for charities and zakat.

Imam Jafar b. Muhammad as-Sadiq (¢) says, “The world will be

revitalized by the implementation of justice, the sky will send down
abundant rain, trees will revea their fruit, and the earth will deliver her
plants, embellishing herself for her inhabitants.”

People will be so well-off that it has been narrated that on one occasion

Imam Zaman (¢) will order the announcer to inform the people that

whoever isin need of financial aid should stand up. From among the entire
population only one person will stand up, proclaiming his need. Imam

Zaman (¢ ) will tell him, “Go to the treasurer and tell him that Mahdi

commands him to provide you with some money.”

At conveying the Imam’ s message to the treasurer, the latter will tell him,
“Bring me your garment.” Then the treasurer will fill it full. When the poor
man turns away to leave, he will regret his request, saying to himself, “Why
should | be the greediest of the nation of Muhammad?’ So he will return it
to the treasurer, but it will not be accepted, and Mahdi will tell him, “What
we have granted, we will not take back.”

In describing the time of Imam al-Mahdi’s (¢ ) rule, the Prophet (_») has

said, “People will be searching for someone poor who would accept charity
or gifts from them, to no avail; they will put aside the zakat of their wealth,
but they will not find anyone to give it to, for al will be made well-off by
Allah grace.”
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After Imam al-Mahdi (¢ ) establishes hisrule, will there be any
Oppressorsremaining in power ?
The character trait of the universal rule of Imam al-Mahdi (¢ ) will be the

worldwide maintenance of peace, security, justice, and the annihilation of
the foundations of corruption, decadence, oppression, and crime; just as this
has been the main purpose of all the prophets, but with the difference that
the success of the latter and their successors following them was not as
decisive, but nevertheless, establishing worldwide peace and security has
always constituted one of their promises.

And so the unpolluted souls of mankind at large, ever since the beginning
of human history, have been waiting for the time when those promises
would be realized. Now since Allah (awj), His messengers, and their
infallible successors do not breach their promises, they would not raise the
hopes of people without a good reason. This means that this promise will
certainly be realized and that a just government will be established,
consisting of the aforementioned characteristics.

This promise is so vital and real that its realization can be considered the
rationale behind the creation of humankind; a promise that once realized
will lead to the unity of the whole of humankind under the banner of tawhid
and, by Allah’s (awj) mercy, the uprooting of disbelief, polytheism, and
hypocrisy” from amongst them. The narrations that express this are
numerous.

For instance, it has been recorded that Imam Hasan b. “Ali al-’ Askari (¢ )

told his son, [Mahdi] (g ): “It is as though | see you when Allah’s (awj)

support has been sent upon you, relief (farg)) has been achieved, your
magnificence and greatness hasrisen ... it is at this moment that the rule of
truth will dawn and the darkness of evil will vanish from the scene of
existence. Through your hands, Allah will break the oppressors backs, will
reinstate the religious sacraments, will enlighten the horizons of the world,
and will establish calm and peace throughout the world. Y our enemies will
be disgraced and your friends esteemed and victorious. Not even a single
oppressor, criminal, rebellious denier, encroaching enemy, spiteful opponent
will remain on the face of earth, for whoever trustsin Allah, He will provide
him sufficient support. Verily, Allah fulfils His wish and executes His
definitive promise and will. Verily Allah has set a plan for everything.”*

Will sin betotally annihilated after Imam Zaman’s (¢ ) rule has been

established?

The most important motives for the human being’'s sinning are, on the
one hand, his avarice in hoarding material wealth and, on the other hand, his
sense of need for the goods of this world. If the human being possesses a
sufficient amount of wealth, a good socia reputation; if his mentality
becomes Divine-permeated, if the world and her goods are belittled in his
eyes, and he thus reaches the certainty that all Divine promises are true and
as such will certainly be fulfilled, regardless of the aversion of the enemies
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and their effort to obstruct their realization; if he reaches the certainty that
there will be a resurrection, a reckoning, that paradise and what it holds are
incomparably superior to the life of this world-in such a case, there will be
no motive for sinning. This is especialy true based on a few narrations to
the effect that at the commencement of the Imam’s revolution, Satan will be

slain by the Prophet (_») in Jerusalem, hence putting an end to his tempting

and decoying’.

Moreover, during that time there will be innumerable obstacles in the
way of sinning-such as, the inescapable and universal rule of justice, the
healthy and secure environment, and the general rejection of corruption and
sin by society. Therefore, there will remain very little motive for sin, and at
the same time there will be obstacles in its way, which means that sin will
be at itslowest ebb.

There are also numerous narrationsin this regard, such as: Imam Ja' far b.

Muhammad as-Sadiq (¢) has thus described that era, “lllicit gender

relationships, alcoholic beverages, and usury will vanish. People will turn
their attention to worship and obedience; they will righteously honour their
trusts. The evil people will perish, and the virtuous will remain.”

In another narration, the Prophet (_») is recorded as having given the

following good tidings: “Allah will, through the Mahdi, relieve the
hardships of the nation of Islam. He will enamour their [i.e. peopl€ ] hearts
with the love of worship and obedience, and will make His justice universal.
Allah will, through him, eradicate lies; He will destroy the spirit of violence
and animosity, and will free them of the disgrace of bondage.””

Isit true that he will be martyred at the hands of a bearded old woman?
How does such a crime take place despite the Imam’s uprooting of
oppression?

There are various narrations about Imam Zaman's (¢ ) martyrdom or

demise; and as this event is due in the future, obviously the only way of
unveiling the mysteries surrounding it is by studying the narrations related
from the Infalibles in this regard. Nevertheless, the narration pertaining to

the event of Imam Zaman (¢ ) being murdered by an old woman is not

accepted as authentic by most scholars. This story has only been recorded in
Ilzam al-Nasib and lacks authentic narration. However, if we do accept this
narration, it must be noted that what is for certain is that the universal rule

under Imam Zaman (¢ ) will be the rule of justice and equity, and as such

the rule of the oppressors will be destroyed. However, this does not
necessarily certify that there will be no possibility of individuals sinning.
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Question 28: Role of Women in the gover nment of

| mam al-Mahdi
Question: What role will women play in the government of Imam al-

Mahdi (¢ )?

Brief Answer

Detailed Answer

Islam incited a revolutionary change in the status of women within the
family and in society, in a historically unprecedented manner. In the pre-
Islamic period, women throughout the world were viewed solely as a means
of satisfying the sexual needs of men and as spineless labourers whose job
was to bear children and breastfeed them. They had virtually no human
rights to speak of. In the Arabian Peninsula, women were passed hand to
hand as inheritance. In exceptional cases, newborn girls were buried alive
beneath the sand.

Islam however, views women as the counterpart of men in terms of their
humanity. It places the responsibility of the bridal gift (al-mahr) and the
provision of her basic necessities on the shoulders of the man. It views the
woman as man’'s partner in life to such an extent that not only is she no
longer inherited by men, but rather she herself inherits from men! Like a
man, it is possible for her to participate in society in the areas of religion,
culture, governance and economics, on condition that she preserves her
humanity and chastity.

The quintessential examples from early Islamic history of women who

played pivotal rolesin the family and society are Khadijah (¢ ) and Fatimah
a-Zahra' (¢ ), the wife and daughter of Muhammad (_»), and Zaynab b.
‘Ali (¢ ), the daughter of Imam *Ali b. Abi Talib (¢ ).

The reappearance of Imam al-Mahdi (¢ ), like the original appearance of

Islam itself, will instigate revolutionary changes in the world. In particular,
his movement will challenge the modern “Age of Ignorance” that has
witnessed arevival in the pre-1slamic values associated with women.

As for the particular governmental roles that will be offered to qualified
women at that time, little can be said with certainty because our knowledge
of the particularities of that time is limited to the Qur an and sunnah, and
little has reached us concerning this issue.

The woman of today has witnessed a regression to a modern “Age of
Ignorance.” By way of deceiving platitudes such as “the equality of men and
women,” “freedom,” “women’s suffrage,” and “human rights,” the political
and economic leaders of the world have turned women into cheap labourers
and playthings in the hands of men, thereby stripping them of their very
humanity. A woman's chastity, no matter what position she holds, is
vulnerable to such exploitation.

In the wake of this regression, the nuclear family, which is the very
backbone of society, iscrumbling. It is for these reasons that the world is
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once again in dire need of a movement like the revolution of the Prophet
Muhammad (_») to restore humanity to all people-but especially women,

and to show mankind the way to true perfection.
The Shi’a-from the time of the Prophet himself-have taken the promised

appearance of the Mahdi (¢ ) to heart, and have been in a constant state of

anticipation. His shall be a revolution to overturn the world. In particular,
the regression in the status of women will be reversed.

In the pre-Islamic “Age of Ignorance,” women were not considered
human. It followed that they were offered no rights, and in some cases, their
very existence was considered such a source of embarrassment, that

newborn girls were buried alive. The Prophet Muhammad (_») injected new

life into that society. He granted women rights and responsibilities that
corresponded to the rights and responsibilities of men. The same women,
who before the rise of 1slam, were property in the hands of man to be gifted
at his will and to be bequeathed to his sons, were themselves granted the
right to hold property and to inherit property from men.

Islam raised the station of women to such an extent that the Prophet

Muhammad (_») accepted their pledges of allegiance. They were allowed to

accompany the Muslim armies to the battlefield as teachers and nurses and
moral support for the troops. The Muslim woman could be a teacher and
defender of the law, and by fulfilling these roles could rise above the station
of the angels. From one perspective the importance of her role exceeds
man’s role, for she “creates’ other human beings and rears them. In the
words of Ayatullah Khumayni, “It is because of the upbringing of the
mother that a man ascends to his perfection.”

However, with the passing of time, the status of women in both non-
Islamic and Islamic societies has once again sunk to pre-Islamic levels.

Imam al-Mahdi’s (¢ ) revolution will overturn the world order and unify

the entire world under the banner of true Islam. The status of women will be
no exception from this new order, for women will be returned to their
rightful station.

Our knowledge of what is to occur in the age following this revolution is
limited to what we can glean from the ahadith concerning what is known as
“Mahdawiyyah” (the study of the Mahdi) and historical documentation of
the formative years of Islam. In some ways the Islamic Revolution in Iran
and its aftershocks throughout the world as well as the pivotal role played
by women during and after that revolution, may serve as weak indicators of

what the role of women might be during the rule of the Mahdi (¢ ).

The following ahadith concern the role of women after the Mahdi’s (¢ )
revolution: Ja' far a-Ju’ afi narrates from Imam Muhammad b. ‘Ali al-Baqgir
(¢): “The Mahdi will rise up ... along with 313 men and fifty women
without any previous arrangement among themselves, like separate clouds
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clustering in the sky, one after another. This is the meaning of the verse
where Allah says, ‘Wherever you may be, Allah will gather you together.
Allah is capable of all things.’* They will pledge their allegiance to the
Mahdi between the Black Stone (of the Ka bah) and the Station of Ibrahim,
and the Mahdi will rise up with them from Mecca.”?

‘Abd Allah bin Bukayr narrates from Humran bin A’yan who narrates

from Imam Muhammad b. ‘Ali al-Bagir (¢): “In the Age of the Mahdi,

knowledge will be so pervasive that even a woman in her house will judge
according to the Book of Allah and the sunnah of the Prophet.”*

The vast majority of narrations concerning the Mahdi mention
theological arguments to establish his Imamate, teleological phenomena that
will occur before his appearance, and the new order that will take form
during hisrule.

With respect to many of the details and the division of labour between
men and women, the narrations are silent.

Ayatullah Khumayni said, “Islam wants men and women to attain
perfection. Islam saved women from the Age of Ignorance. Islam has not
served men as much as it has served women. You do not realize what
woman was and what she has become.” He also said, “Not only does
Shi’ism not sideline women in societal matters, it places them in their
rightful position as human beings. We approve of the technological
advancements of the West. However, we reject the corruption of the West.”
In another statement he says, “Women hold a pivotal role in societal
structure. Islam has lifted women to the extent that they can break free from
being a mere commodity and assume their position as human beings.
Accordingly, they can assume responsibilities within an Islamic
government.”
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Question 29: Thereason for Imam al-Zaman’s

prolonmgued age

Question: Why wasn’t Imam al-Zaman’s birth postponed to the era of
his re-emergence (zuhur)?

The answer to this question is on one hand dependent on clarifying the
underlying logic of occultation and the concept of intidhar-awaiting the
reemergence of the final Imam. On the other hand, it is also dependent on
addressing the question of whether there are advantages to the presence of

Imam al-Mahdi (¢ ) while in occultation. But before delving into the logic

and benefits of intidhar, we must point out that the [real underlying] cause
of occultation is one of the Divine secrets to which we have no access.
Nevertheless, with recourse to hadith and reason we can decipher some
aspects of the occultation. These aspects can be presented in two groups:

1. those that relate to Imam Mahdi (¢ ), and

2. those that pertain to other issues.

The first group are as follows:

a. It has been recorded in the hadith corpus that the Imam went into
occultation so that he would not be burdened by anyone's allegiance.?

b. In some cases, the reason provided for the occultation is safety from
the danger of murder.

c. It has been destined that the Imam should transform the world, carry
out an all-encompassing reformation, uprooting all civilizations that are
founded on power, wealth, and deception, after which he would build a new
civilization based on Divine values. Such would not be possible without an
abundant amount of knowledge and experience. This is achievable only
through witnessing the ups and downs of bygone civilizations. This in turn
necessitates a prolonged life, hence his occultation.

The second group are as follows:

a. Putting the servant of Allah (awj) to test isamong the issues mentioned

regarding the logic of occultation. Imam Musa ibn Ja'far a-Kadhim (¢)

says, “When the fifth son of the progeny of the Seventh Imam goes into
occultation, be aware of your faith. Be cautious that no one should convince
you to abandon your faith. O my son, the occultation of the Possessor of
Authority (sahib al-amr) is inevitable and consequently some believers will
abandon their faith. Allah will test His servants by means of the
occultation.”®

b. The expectation for the farg (literally “relief”, namely the
reemergence of the Twelfth Imam) is a factor conducive to self-building.
This anticipation is meaningful only in the context of the occultation.
Without the occultation, expectation would be meaningless.

Awaiting the rule of Truth is in essence composed of two elements, one
negative and one positive: being discontent with the status quo and the hope
and desire for a better situation.

If these two elements penetrate into the inner of the human spirit, they
bring about two results. the abandonment of any type of cooperation and
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compromise with the agents of oppression and corruption on the one hand,
and the physical and spiritual preparation for the formation of the unifying
and universal government on the other hand.

These two elements propel the human being into motion, awareness, and
awakening. It is for this reason that awaiting the Relief has been considered
a form of worship* and those who await the Relief have been described
analogously as those gathered in Imam al-Mahdi’s tent, unified under his
banner.

Looking forward to a revolution in which sinners and oppressors are not
involved stimulates the believer to embark on self-building such that he
would not be of those groups.

Juxtaposing this reality with the ahadith that explain that in his

occultation Imam al-Zaman (¢ ) constantly supervises the state of his

followers (reviewing their performance on a weekly basis)®, it becomes
apparent that belief in a living Imam wields a much stronger influence on
the spiritual training of the believers than belief in an Imam born in some
future time and who would be responsible for forming the universa and
unifying government.

c. In addition to stimulating personal self-building, awaiting the
reemergence of the Imam is also a potent factor in generating social
cooperation, for the program that the believers are anticipating is not a
personal one, and thus the faithful believer also endeavours to reform the
state of others.

d. The faithful believers do not loose hope in the face of the proliferation
of corruption, for they view the goal ahead of them and so avoid being
implicated in the corruption that surrounds them. Although remaining

hopeful and avoiding corruption is also possible if Imam al-Zaman (¢ ) were

to be born in the designated time of the age of his reemergence, nevertheless
it isobvious that believing in a living Imam broadens and perpetuates these
two elements (i.e., remaining hopeful and avoiding corruption).

Brief Answer

The answer to this question can be clarified by expounding the
underlying philosophy of the occultation and the waiting for his
reemergence, as well as by becoming aware of the advantages and blessings
that benefit us from his existence even as he is in occultation. On the one
hand it is said that among the reasons for his occultation is that he not be
burdened by anyone's allegiance, or that he is secure from any attempt to
murder him. On the other hand there are other reasons that necessitate his
being alive, i.e., there are benefits and advantages because of his mere
existence.

The Imam, who is to build a new civilization on the ruins of bygone
materialist civilizations, must be equipped with the appropriate knowledge
and experience. Thisis can only be achieved by means of witnessing the ups
and downs of many civilizations and in the due course of the passage of
time.
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Moreover, the occultation of Imam al-Zaman (¢ ) is a trial for and a

means of testing the servants of Allah (awj). Hence, the reasons which call
for believers being tested can also support the existence of a living yet
hidden Imam, who in this case becomes a vessdl for the arealization of this
Divine norm.

Closely associated with the term occultation is the term intidhar,
“awaiting”the reemergence of the Twelfth Imam. This awaiting is very
effective both in personal self-building and also in social cooperation.
Although these two effects can also be achieved without believing in a
living yet hidden Imam, the presence of such a belief strengthens these two
effects exponentially.

The Blessings of Imam al-Zaman's (¢) Existence in the Period of
Occultation
In the corpus of Shi’a hadith, Imam al-Zaman's (¢ ) life in the period of

occultation has been likened to the sun hidden behind clouds. The following
are a number of benefits that emanate from the proverbial sun of his
existence:

1. The presence of the leader in the battlefield is a heart warming support
for the soldiers morale. In the same vein, the presence of Imam al-Zaman
gives hope to the believers.

2. The supervision of a living Imam who oversees the conduct of his
followers leaves a peculiar instructive impression on the believers, which is
conducive to their spiritual self-building.

3. All the Infallible Imams (¢ ), the Divine Deputies, (of whom the last

one is Imam al-Zaman (¢ )) in every age and time, are treasurers of Divine

grace and knowledge. They are the vaults for Divine secrets and the
guardians of the proofs of the luminous religion that is Islam, whether they
arevisible or hidden. They are responsible for the safekeeping of Islam from
the shortsighted attempts of some to add unnecessary items or divest it of
some of its elements, so as to preserve the timeless Islamic conceptsin their
original form and to bring the Final Religion-which was finalized and
completed with the termination of Revelation-into the body of society. This
great Divine task is realized in our age through the existence of Imam al-

Zaman (¢ ).
4. There are those who are capable of ascending the clouds, directly
enjoying the rays of the sun of Imam al-Mahdi’s (¢ ) existence, thereby

gradually purifying themselves in light of this relationship, which would in
turn lead to the spiritual improvement of the masses.

5. We believe that Imam al-Zaman (¢ ) has Divine authority over the

inner beings and the actions of people (al-wilayat al-takwiniyyah). That is,
guidance-felicity and wretchedness-is under his command. It is his
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obligation to guide people to the Destination, which requires that he be
alive.

6. The Universal Man (al-Insan al-Kamil) is the goal of creation; if some
day the Universal Man would be absent from the earth, it would collapse.
And there is no one else who can claim to be the Universal Man but the
Imam.

7. In order to link the two reams of Essential Unity and Outer
Multiplicity, there needs to be a being that has a foot in both realms, i.e,, a
being that is the combination of Truth and the creation. This being would
serve as the vessel for the Divine effusion. This being is no other than the
Universal Man-the Divine Proof-who must be present in all ages.

Detailed Answer

The Blessings of the Presence of Imam al-Mahdi (¢ ) during the Period
of Occultation

1. Inspiriting Hope
The belief in aliving Imam who might reappear at any time is similar to
the presence of the leader of an army in the battlefield, which is heart
warming and animates the troops with the hope of victory.

2. Stimulating Spiritual mprovement and Self-building

As was mentioned earlier, awareness of the Imam’s (¢ ) monitoring the

performance of his followers on a weekly basis can have a beneficial
influence on the believers. For, the Qur anic verses (Such as:

“And say, “Go on working: Allah will see your conduct, and His
Apostle and the faithful [aswell].”®

and the numerous ahadith’ narrated regarding the presentation of the
performance of the virtuous and the debauched and sinners on a daily basis,
or every Monday, or Thursday-depending on the narration-to the dignified

Prophet of Islam (_») and the infallible Imams (¢ ) clearly demonstrate the

necessity of examination of one’s conduct and of self-vigilance. The faithful
see themselves in the presence of the honourable Imam and so do not dare to
make any mistake lest they should upset his holiness. They struggle ever
more vigorously in the way of progress and self-preparation in an attempt to
draw ever closer to him.

3. Safeguar ding the Divine Religion

The Commander of the Faithful, Imam “Ali b. Abi Talib (¢ ), elucidates

in an illuminating saying the necessity of the presence of Divine leadersin
all eons and times:. “Y es, the earth is never empty of one who stands up with
Divine Proof. He might be apparent or hidden. But he must be present lest
the Divine signs should perish and be forgotten.”®

With the passing of time and the incorporation of persona tastes and
thoughts into the original religious tenets, various trends have devel oped
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that are inclined toward programs that might appear attractive to the masses
but are deviations from the authentic religion, setting the stage for the
exploitation of celestial concepts by corrupt opportunists, resulting in the
alteration of a part of the religious tenets. Thisis very harmful.

This Pure Water which has descended from the Heaven of Revelation
gradually looses its purity by being channelled through the minds of various
people. The shortsighted alterations of fallible individuals might become so
tightly intertwined in the origina body of religion that they render any
attempt to rediscover the original doctrines very difficult.

Considering this reality, should not there be someone to preserve the
imperishable doctrines of Islam in their original form for the benefit of
future generations? Should future generations be expecting the arrival of a
new Celestial Revelation?

Without doubt the answer is negative. The gate of revelation has been
locked by the Seal of the Prophets. Then how should the original religion be
preserved? How should this religion be kept unsullied from the impurities of
human alterations and superstitions for the benefit of future generations? Is
there any other option but that the line of infallible leaders must continue,
whether apparent and visible or hidden and unnoticed?

4. Training a Task Force

Imam al-Zaman's (¢ ) occultation benefits the world like the sun hidden
behind clouds.’ The sun blocked by clouds is still beneficial for existents.
One of the blessings of Imam al-Zaman's (¢ ) presence during the period of

occultation is that the elite of the faithful can ascend beyond the clouds,
benefiting directly from the rays of the sun of his existence, building
themselves through this association and in turn training the larger
community of the faithful.

5. Spiritual Influence: Existential Training by M eans of Existential
Guardianship (al-wilayat al-takwiniyyah)

Imam al-Zaman (¢ ) is a peerless personage whose penetrating rays of

existence influence the hearts of all those ready to receive them, regardless
of where they are. It is by this means that the Infallible Imam works to
improve the souls of people, athough they themselves might not be fully

aware of it. The Imam (¢) has authority in an inward fashion on the

performance of people.

Heisaware of all hidden matters related to the crux and truth of the issue
of guidance vis-a-vis the souls and performance of people. The good and
bad conduct of humans are unveiled before him. It is he who monitors the
paths to felicity and wretchedness. Thus, the station of Imamate is
concomitant with the Divine authority of guidance. This guidance is not
limited to showing the path, which is the duty of all Divine prophets and
even believers. Rather, his is the duty to shepherd the servants of God
toward the Destined Goal.*°
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6. Purpose of Creation

The world of creation is like a garden. The human beings who are on
their way to perfection are its fruitful trees, the deviants its wild and useless
weeds. The purpose of watering this garden would be to quench the fruitful
trees, not the weeds:

“| ndeed my righteous servants shall inherit the earth.”**

And if some day al the trees of this garden die and the righteous
believers become extinct, there would be no reason to continue watering the

garden and the Divine effusion would cease to be. The Infallible Imam (¢ )

isthe Universal Man who is the crown of the party of the righteous and thus
the main purpose of creation. It isfor this reason that God addresses him so:
“If not for you, | would not have created the Spheres [i.e., the universe],”**
or in another instance it, “If the earth is left without an Imam, it would
collapse,”*® and also, “It is due to the blessing of his existence that all elseis
nourishleid, and it isfor his existence that the earth and the heaven remain in
place.”

7. Being the Intermediary in Effusion

In the disciple of gnosis it is explained that the Truth in Its essential
manifestations is absolute unity, while in the realm of multiplicity and
Divine activity It manifests Itself through particular individuations.
However, the former lacks any hue of multiplicity, while the latter lacks any
trace of real unity.

Thus, there needs to be a third form of manifestation which could
combine the Station of Union with the Station of Separation, serving as the
isthmus between the realm of Divine Lordship and the realm of Vassaldom,
forming the fusion of Truth and creation; in a word: linking the world of
nature and the world of Unity. The Universal Man-the Infallible Imam being
the clearest instance-is this link and as such is the intermediary in effusion
to the realm of utter multiplicity. Hence he is the manifestation of the
lordship of the Truth.

On the basis of this exposition, it becomes clear that the following
tradition describing the role of the Infallible Imamsis not an overstatement:
“It is due to them that Allah nourishes His servants; it is due to them that
rain descends from the heaven, and it is due to them that the blessings of the
earth surface [to benefit the creatures].”*> And it isin allusion to this reality

that Imam Muhammad ibne ‘Ali al-Bagir (¢ ) says, “We are the Beautiful

Divine Names.”*

In conclusion, the materiaization of the matrix of creation, the effusion
of Divine blessings to other-than-Allah, the guidance and training and
spiritual perfection of human beings, etc., are all contingent on the existence
of aliving Imam.
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Question 30: Posshility of Declinein Imam al-Mahdis

gover nment
Question: Historically, we see that every civilization eventually declines.

Is it not possible that the government of Imam al-Mahdi (¢) will also

decline? In particular, might not people eventually become discontent with
his government?

Brief Answer

Detailed Answer
Such a decline in the government of Imam a-Mahdi (¢) is

inconceivable.

Governments decline for one of two reasons. either corruption creeps
into the system and the government ceases to be just; or forces outside the
government act treacherously by turning the people against the government.

Since neither cause can exist in Imam al-Mahdi’s (¢ ) government, it will

not decline.

Governments fail for one of two reasons:

1. The foundations of the government break down due to injustice and
deviation from within. This leads either to a revolt of the people against the
government’s injustice or to the invasion of foreign powers. Historically,
many governments have fallen for this very reason. For instance, in Islamic
history, the Sasanian Empire fell in the wake of the Muslim expansion; the
Umayyad dynasty fell to the ‘Abbasids; and the ‘Abbasids, in turn, fell to
the Mongols.

In each case, injustice had reached such a level that the people felt no
sense of loyalty to their rulers that they should defend their government.
Rather, they sought succour in the invading forces. Similarly, the Islamic
revolution in Iran stemmed from the injustices of the Pahlavi government.
In general, all unjust governments eventually fall either because of internal
revolt or at the hands of an invader who finds little or no resistance from a
people who are disenchanted with their rulers.

2. The people are deceived and tricked into disenchantment with their

ruler. The government of Imam “Ali b. Abi Talib (¢) faced just such

difficulties. The propaganda with which his political enemies bombarded his
people and the wars that he was forced to fight prevented his people from
being able to think clearly about the issues at hand.

In addition, in the years leading up to his caliphate, corruption had crept

into the upper classes of society to such an extent that the Imam (¢ ) was

reluctant to accept the caliphate since he knew the insurmountable
difficulties that such corruption would cause. In particular, he knew that the
people, after seeing the decadence of high society, and the discrepancy
between Islamic teachings and what was being practiced by the upper
echelons, would not have the resolve to defend his government. The
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inevitable result of these conditions was the assassination of the Imam (¢ )
and the decline of his government.
In the government of Imam al-Mahdi (¢ ), the first factor isinconceivable

because like Imam ‘Ali b. Abi Talib (¢) government, his government will

be absolutely just. For several reasons the second factor will also not come
into play. For one thing, the people will have an increased level of Islamic
awareness. Secondly, his government will have control over al forms of
media and information technology; hence his enemies will not be able to
incite the people against him. Lastly, at that time all aspects of Islamic law
will have been put in place. In particular, enjoining the good and forbidding
the evil, will be practiced in its full manifestation, so neither corruption will
creep into society, nor will the people become disenchanted with the rule of
Allah (awj).

It should be kept in mind however, that at that time Satan will be as
active as ever. He will be successful in deceiving some; however the vast
majority of people will follow the truth for the af orementioned reasons.
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Question 31: Differencein blood money between man

and awoman in I slamic Jurisprudence
Question: Why is the blood money of awoman half of that of a man?

Brief Answer

According to jurisprudential and historical studies, blood money is an
economical matter. It has been legidated in order to compensate for the loss
incurred by the injured. From another point of view, in an ideal society,
which Islam attempts to create, most of the economic activity is carried out
by men. When we look at the general economic responsibilities of men we
find that men have duties that women have been excused from. While the
most important responsibility of a woman, but not the only one, is to
manage the cornerstone of society, in other words the family, the most
important duty of man, but not the only one, is to provide for the economic
needs of the family.

When we pay attention to this matter we can easily conclude that Islam
must strengthen those matters that have financial consequences for men and
amongst these matters is blood money. Men play a pivota role in the
economic life of the family. From another point of view, blood money is
related to the physical aspect of the human being. Hence, if someone’s body
were stronger his blood money would be more. Since men are more
productive economically than women, their blood money is more than that
of women. This does not mean of course that in I1slam the position and status
of a woman is less than that of a man. If blood money was related to the
worth and position of individuals, then the blood money of a scholar or the
leader of society would not be equal to that of an average worker.

Another important point pertains to the role a man plays in the security of
his household. It is very clear that it is the man that protects the family. This
would imply that the loss inflicted on a family if the man was not present
would be far greater than if the woman was not there. In the end it is
necessary to keep this in mind that in every case the laws that have been
presented by a religion or school of thought are always in line with the
principles that that religion or school of thought has formed in regards to
that matter. It isin accordance to the sum total of those viewpoints that the
law been passed. In regards to blood money as well, Islam has formed its
law while taking into consideration the responsibilities and rights of both
men and women and the general laws that pertain to the family system. We
cannot therefore look at them in a separately and object.

Detailed Answer
All of the laws of Islam are based upon certain benefits. Every law has
wisdom. If something has been prohibited in Islam it is because it is
harmful. If something has been made obligatory it is because it has a
benefit. Of course perhaps it is not possible for us to find out al of the
benefits and harms of al the laws and prohibitions, but if we rely on a sound
intelligence and base ourselves on realities and of course on the sayings of

the Infallibles (¢ ) we can understand some of these things.
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In regards to the blood money of a woman being half of that of a man
there is definitely some wisdom behind such alaw to which we will briefly
refer:

1. If Isam was purely a materialistic school of thought and if the
foundations of its laws were monetary and economic matters and, given this,
women'’s blood money was half of that of men’s, then this objection would
be proper that why is the value of women half of that of men and why have
they valued women at half the price of men. But these are not the
foundations that are used and in Islam the value of human beings is
according to their Spirit and their spiritual qualities. In Islam that which is

valuable is piety. Human beings can be like Musa (¢ ) who spoke with Allah

(awj) or be like Maryam (¢ ) who used to receive heavenly revelations. In

regards to traversing the path of felicity and obtaining spiritual positions,
men and women are equal. There is no difference between them in this
regard in principle, and in fact, the matter depends upon their personal
ambition and effort. But blood money is an economic matter. Blood money
is a matter related to the physical aspect of human beings, therefore in this
regard there is no difference between the blood money of a prominent
member of the Islamic society and an average labourer.

2. Generally speaking we can say that human beings, whether they be
men or women, have three dimensions to their existence:

a. The human or divine dimension: In this dimension there is no
difference between men and women. The path to human and divine
perfection is open to both of them and both of them can progress in these
regards as far as they want. In verse number 97 of Surat al-Nahl (16), Allah
(awj) says:

“Whoever amongst you whether they be man or woman and they have
faith without a doubt we will give them pure life in this world and in the
hereafter we will give them a reward in recompense to their good deeds.”

In Surat al-Ahzab (33), the same matter has also been alluded to.

b. The intellectual dimension: According to the intellectual dimension
there is no difference between men and women. Islam does not believe that
there is a difference between men and women as regards the gaining of
knowledge. “Gaining knowledge is an obligation on both men and women.”
The Qur anic verses that have been revealed as regards knowledge and
learning have not discriminated between men and women and these verses
are almost 40 in number.

c¢. The economic dimension: In Islam men and women differ from each
other in the economic responsibilities that been placed on each of their
shoulders. These responsibilities have been divided according to the bodily
and psychological strengths and weaknesses of both. Principally women are
weaker than men in economic matters.

Even in this age and in societies that have apparently not discriminated
between men and women, the economic output of women is less than that of
men. The truth of the matter is that women must become pregnant and after
giving birth they must breastfeed their children. They subsequently must
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take care of their children. The pregnancy and breastfeeding takes quite a bit
of time and energy from the women.

Even though this is a valuable matter in itself, it is not an economic
matter. There is no economic output produced by such work. From another
point of view the body of men and women differ drastically from one
another. Women have delicate bodies and they can be injured with the
slightest accident while the bodies of men are strong and generally powerful
and therefore more suited for difficult tasks. For this very reason, many of
the difficult jobs of society that require much power have been placed in the
hands of men. It is very obvious that without men the family is more at an
economic loss. It is therefore necessary that men’'s blood money be more
than that of women.

3. The vacuum felt by a family with the loss of a man is far greater than
the loss felt at the absence of a woman. According to jurisprudential and
historical studies, blood money is an economical matter. It has been
legislated in order to compensate for the loss incurred by the injured. From
another point of view, in an ideal society, which Islam attempts to create,
most of the economic activity is carried out by men.

When we look at the general economic responsibilities of men we find
that men have duties that women have been excused from. While the most
important responsibility of a woman, but not the only one, is to manage the
cornerstone of society, in other words the family, the most important duty of
man, but not the only one, is to provide for the economic needs of the
family. Aside from this, the daily expenses of the children are upon the
shoulders of the man not the woman. Therefore with his departure some
people who should be looked after find themselves at aloss.

This vacuum must be filled by some means. It is only natural then that
the blood money of a man should be more than that of awoman. This matter
has no relation to the essence of men and women. Rather it relates to the
external accidents that are incurred by a family. When we take into
consideration all that has been just said, we can come the conclusion that
blood money is not a means by which we value men and women. Their
difference in this matter is not something to be objected to. From another
point of view the economic responsibilities of a man necessitate that in
some matters (like blood money) that are directly related to economics a
certain difference between men and women show up. There is no difficulty
in this matter.

Men are stronger than women and are capable of performing more
difficult tasks than women. Their existence provides peace and tranquillity
to the family. From another point of view, with their loss some people are
left without a helper and provider. It is therefore natural that their blood
money be more than that of women.

We conclude this answer by turning our attention to a point that is not
without subtlety and by answering two questions.

First of all, man’s blood money is double that of woman’sin the case that
the blood money should reach one third of the required portion. In any other
case, their blood money is equal. If her blood money’s being half were a
proof of her inferiority to that of man, thenin all casesit should be half.
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Secondly, just as men have more blood money than women, they are also
responsible to participate in the money paid to the family of someone killed
or injured by one of their family members. Thisis while women are excused
from such an obligation.

It is possible that someone may object by saying that in this era men and
women work side by side in the workforce. Therefore there is no reason that
in this age her blood money should be half of men’s.

In answer to this objection we can say that first of al, it is true that
women today participate in economic activities alongside men but in no
instance can they provide the security that men can provide for their family.
Secondly, there are many high paying jobs that do not suit the fragile
composition of women and are therefore exclusively for men. It is natural
that this would raise the economic status of men over women. At the same
time we can object by saying that if the economic output of women were
really equal to that of men as some of these countries that are advocates of
equality between the sexes claim, then why is it that most of the dignitaries
and managers and ministers are men?

Another objection that is likely to be raised is this. Is the fact that the
blood money of women is half of that of men a discrimination against her in
favour of men? The answer to this question is that Islam is a religion of
equality. To be male or female is no superiority in this religion but in the
matter of blood money there is a wisdom that necessitates that men’s be
more than that of women’s. There are lawsin Islam that are to the benefit of
women based on a certain wisdom that lies in such laws. For example if a
man becomes an apostate, according to the view of many jurisprudents he is
to be killed even though he may repent afterwards. But if awoman becomes
an apostate and repents then she is returned to her ordinary life. Or for
instance if a man becomes insane after getting married the wife has a right
to end the marriage, while if the same thing happens to a woman the man
has no such right.

177



www.alhassanain.org/Zenglish

Question 32: Differencein inheritance of women and

men in Ilamic Jurisprudence
Question: Why is the inheritance of women half that of men?

Brief Answer

The fact that a woman’s inheritance is half that of a man’s has enticed
many to delve into the rationale behind this rule. In the answers that have
reached us from the leaders of religion, the following point has been
stressed: The reason that the inheritance of man is more is because the
upkeep of women is upon the shoulders of men. In other words, aside from
the fact that a man must look after himself, he is also responsible for the
upkeep and expenses of his wife and children. From another point of view,
it is the man who gives the dowry to the woman and she is the one who
takesit from him.

In reality, it is possible to say that what the woman takes in the form of
inheritance and dowry is tantamount to her savings, whereas the portion of
the inheritance of the man is spent on the expenses of his daily life and that
of hiswife and children. Aside from this, certain other responsibilities have
been placed on the shoulders of a man, which necessitate his spending
money in order to carry them out.

For example a man must spend money in the way of war, or if one of his
relatives accidentally kills someone or injures someone he must pay certain
monies to the family of the victim, whereas a woman has no responsibility
in this regard. So even though what is apparent is that the share of aman in
inheritance is two times that of a woman, in all practicality his share in the
sum total of personal wealth isfar less than hers. While on the other hand, in
exchange for the “excess’ inheritance, man has heavier responsibilities to
shoulder than awoman. So in brief it can be said that the inheritance of men
and women being different is so as to implement a sort of balance between
the rights and responsibilities of each group.

Detailed Answer

Before answering this question, it is necessary to remember that the rule
that states that the portion of inheritance of a man is twice that of a woman
is not true across the board. In some cases we find that men and women take
an equal sum of inheritance, like for instance the father and the mother of
the deceased who take an equal amount of inheritance. In this case there is
no difference between man and woman.

Having said this, it is necessary to address the question of why the share
of a woman'’s inheritance is half of that of a man’s? Is this not a type of
favouritism?

In atradition, Imam Ja' far b. Muhammad as-Sadiq (¢ ) was asked as to

why women take one portion of inheritance when we see that they are
weaker than men and they are more in need of help than them? Why is it
that a man, who is stronger than a woman and whose body is more powerful
than hers should get a double share of inheritance? Imam Jafar b.

Muhammad as-Sadiq (¢ ) replied that the reason for thisis that a man has
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more responsibilities and he must go to war, enduring many expenses in the
process. Aside from his own expenses, a man must also take upon himself
the expenses of his spouse and children. What's more, he must give money
to the family of a person accidentally injured by one of his family
members.*

In another tradition, Imam Ja' far b. Muhammad as-Sadiq (¢ ) emphasized

the fact that it is the man which must give dowry to the woman-this being a
recompense to the loss incurred by her in her inheritance’.

Islam’s position on inheritance is in reality to the benefit of the woman.
In the Age of Ignorance, the daughters and wives of the deceased were
deprived of inheritance and all of the wealth of the deceased went to his
sons. Isam, however, came and annulled the laws of the ignorant times and
made women amongst the inheritors of the deceased. From its inception,
Islam gave women an independence in ownership and monetary matters,
this being a matter that has only but recently entered the laws of European
nations.

Even though apparently the inheritance of a man is double that of a
woman, when we probe into the matter more thoroughly, we find that the
inheritance of a woman is two times that of a man. The responsibilities that
have been placed on the shoulders of men necessitates that they spend half
of their income on women. Any given man is obligated to spend money on
his spouse’'s home, clothes, food, and other expenses, while the cost of
living of himself and his children are on his shoulders.

This responsibility of upkeep is to such an extent that even if awoman’s
social position necessitates her having a servant and she herself does not
have the means to pay for such a person, the salary of the aforementioned
servant is upon her husband.

These responsihilities are on the shoulders of men, whereas we see that
women are exempted from paying any living expenses, including their own-
whether that be clothes or food. Therefore and in all practicality, it is
woman who has more of a portion of wealth than man.

In the commentary of the Qur'an, Tafsir-e-Namunah, an example has
been given that is useful in clarifying what we are trying to say. Consider,
for example, that the sum total of all the wealth of the world is 30 billion
pounds. Say that this weath was distributed by means of inheritance
between men and women. From this amount of money, 20 billion pounds
went to men and 10 billion went to women. Since women do not have to
spend on themselves, they can save that 10 billion and become partners with
the men in the remaining 20 billion (since the portion of men is spent on
women and children). So half of the portion of men, which is 10 billion
pounds, goes to women. When we add this amount to the portion that the
women saved from before, their sum total becomes 20 billion pounds.

By taking into consideration what was just said, we can say that the
reasons that women'’s portion of inheritance is less than that of men’s are
three:

1. Dowry: At the time of getting married, man is responsible to take into
consideration a suitable dowry for the woman. Whenever the woman asks
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for it, the man is responsible to give it to her. So from the beginning, man is
religiously responsible to allot an amount of money as the dowry of his
wife. This is one of the reasons that have been alluded to in the sayings of

our Noble Imams (¢ ).

2. Allowance: In family life, aside from the fact that a man must look
after his own expenses, he is responsible to take upon himself the expenses
of his wife and children. For amongst the responsibilities of a man is the
provision of food, clothes, and shelter for his wife that is in line with her
social status. Even if a woman were to have a large amount of wealth, she
has no responsibility in this regards. Not only does a woman have no
obligation in this regards, but if she wanted to, she could ask of a wage for
the work she does at home such as breastfeeding her children, cooking, etc.

3. Special responsibilities of man: Some very heavy responsibilities
have been placed on men’s shoulders; responsibilities that women have
been excused from. A good example is warfare in the path of Allah (awj). A
man must wage war with hislife and his wealth. In some of the verses of the
Noble Qur an war by means of wealth has even been placed ahead of war by
means of life. A man must spend from his own pocket the expenses of his
going to war. Or when someone is killed by another person, the men of the
family of the culprit must pay money to the victim’s family, but women are
freed form such an expense.

As can be seen, Islam did not intend to pass laws for the benefit of man
and to the detriment of woman, or vice versa. Islam is not an advocate of
“woman’srights,” or that of men’s. More than anything, when passing laws
Islam, has taken into consideration the eternal felicity of men, women, their
children, and society as awhole.

In any case, in line with the monetary responsibilitiesthat it has rel egated
for men, Islam has in many instances divided wealth between men and
women-such an instance being inheritance. It is not possible for us to claim
that there is discrimination in this regards. Also, the whole corpus of the
laws of Idam regarding men and women necessitate that the laws of
inheritance be a certain way. This matter does not allow us to object to the
civil laws of I1slam.

Inthe end, it is possible for usto say that if it is true that the expenses of
the woman are upon the shoulders of the man, then what use does woman
have in hoarding a large amount of wealth? We can answer by saying that
the dowry and inheritance of the woman is like a savings that is for her
future, in case she separates from her spouse or her spouse dies. It is so she
can lead a comfortable and respected life in case such events happen. But
the reason that the expenses of the woman is upon the man is so that she
can, without any sort of mental anxiety, raise good and pious children. In
this way the family, which is the cornerstone of society, will be filled with
warmth and love.

In the end we would like to point our reader’s attention to the following:
If it should arise that circumstances necessitate that the owner of the wealth
should help out the wife or the daughters more than his sons, then this
person can do this by following the procedures laid out in Islamic
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Jurisprudence. For example, if the father thinks it prudent to help his
daughter more, he can, in his lifetime, give as a gift, some of his wealth to

her. Also he can give a larger portion than her share of inheritance by
writing a specific will in this regard.
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Question 33: Therole a person playsin obtaining his

sustenance
Question: What is the relationship between man’'s efforts and the
sustenance that has been measured out for him?

Brief Answer

There are two kinds of sustenance. There is a sustenance that we go after
and a sustenance that comes after us. In the traditions, the sustenance that
comes after usis called “the sustenance that seeks,” and the sustenance that
we seek has been named “the sought after sustenance.” The first is certain
and is the sustenance that determines our very existence, our lifespan, the
possibilities open to us, the environment we were put in, our family, and our
predisposed talents. This kind of sustenance gives rise to the power, energy,
and intelligence that we need in order to struggle and perform work; and it
isin the wake of these that the door for the second kind of sustenance- the
conditioned sustenance- opens up for us.

In order to obtain the “sought after sustenance,” everyone must not only
make their own efforts, but they must also raise their hands up towards
Allah (awj) in utter poverty as it were. The nursing infant whose effort and
struggle comes in the form of crying, pouting, and screaming will reach the
milk of his mother by means of these kinds of actions. Y et when this child
grows up and sets higher goals for himself, his effort and struggle will
transform. It will change into thinking, working, and physical exertions.
Moreover, the quality of his sustenance will also change.

In conclusion, we may say that it is only after the certain outcome of the
“sustenance that seeks’-which is certain and unconditional-and after due
efforts are made and the human will-power is engaged that the “ sought after
sustenance” comes into being. The certain sustenance isincapable of change
or increase and decrease, but the “sought after sustenance” is capable of
being increased or decreased, depending upon the order, quality, and
composure of the actions that precede it- being counted as amongst its
prerequisites.

Detailed Answer

The answer to this question can be explained in the form of two
preliminaries and one conclusion:

First Premise: The sustenance that Allah (awj) has taken upon Himself is
the following: The allotment and portion that must reach the creatures in
order for them to continue existing. Of course the Divine pledge and the
giving out of sustenance that we attribute to Allah (awj) is different from
that of creatures. If it has come in the Qur an that: “ The sustenance of every
creature is upon Allah.”* then one must not loose sight of the fact that the
sustenance of the creatures is upon Allah (awj) and not any of His creatures.
Allah (awj) is that being who has created the realm of existence and who is
the Creator of all things.

For this reason, the promise of Allah (awj) differs from the promise of
the creature that isitself part of this realm of existence and that is under the
influence of the beings of thisrealm. To know the actions of Allah (awj) and
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His sustenance one must know the world. We are ourselves a part of this
world and have responsibilities. Of course the responsibilities that we have
with regards to sustenance - those which the laws of nature or laws of
religion have laid upon us - are just so many minor aspects and weak
manifestations of the all -pervasive sustenance of Allah (awj).

The power of digestion that is in plants, the desires that are in animate
beings and that guide them towards food all are manifestations of Allah’s
(awj) sustenance. Ultimately, it is Allah (awj) who has taken control of each
animal by means of the sum of its desiresin order for it to go after all that it
is in need of and so that it struggles and works to satisfy these desires.
Thought, work, and effort are but preliminaries to Allah’s (awj) sustenance.
Allah (awj) has created an attraction between the sustenance and the one
that partakes of the sustenance - sending one after the other. There is a
special kind of connection between the various parts of existence that
connects them with one another.

When a person is still an infant and does not have the power to find his
own nourishment, his sustenance is provided for him. As he gradually gains
more abilities and can find his sustenance by means of his constant pursuits,
his sustenance will not be obtained so easily. For instance his sustenance
may be situated in some far off place, requiring him to set off and find it.

As a genera principle, there is some form of reciprocity between the
accessibility of sustenance, the measure of strength and ability of the
sustained being, and the amount of guidance that has been given to that
being in order to reach the sustenance. For this very reason, man is
considered a higher and more subtle being than the plants and animals, and
that which is sufficient for the plants and animals is not sufficient for him.
The problem of his nourishment will differ from that of the other beings.
The distance between the sustenance and the one who needs the sustenance
in the human world is far greater.

Because of this, better means of survival have been put at his disposal
and his guidance has been increased. Reason, knowledge, and thought have
been given to him and revelation and prophethood have come to help him;
while certain responsibilities have been put upon him. All of these are but
dimensions of the sustenance of Allah (awj).

In a certain poem it is said that the very existence of teeth calls forth the
provision of bread for the teeth to chew on. Of course it does not mean that
having teeth is sufficient in order for the bread to be cooked and made ready
at the dinner table of a person. Rather it means that if there were no bread,
there would have been no teeth; and if there had been no teeth, there would
have been no bread.

In other words, there exists a relationship between sustenance, the one
who uses the sustenance, the means of obtaining the sustenance, the
digestive system, and the means of guidance. That Being who created man
in nature and gave him teeth, has also created bread in the realm of nature.
He has placed at his disposal thought, power, action and the sense of
responsibility. All of these are manifestations of the sustenance of Allah
(awj).
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Second Premise: Sustenance and nourishment are of two kinds: That
which we seek and that which seeks us.? The “sustenance that seeks’ comes
after us even if we run away from it. It does not let us go, even as escaping
form the claws of death is impossible. It has been mentioned in a hadith
that: “If the son of Adam were to run from his sustenance as he runs from
his death, it would still find him, even as death will eventually find him.”3
This kind of sustenance has roots in the Providence of Allah (awj) and
hence, no kind of change is possiblein it.

In connection with this matter the late sage, 'Allamah Tabataba'i has
said, “ Sustenance and the one who consumes the sustenance are necessary
corollaries of one another. It is meaningless to assume that the one who
needs sustenance is after his nourishment in his life, but there be no
sustenance for him. It is also impossible that there be sustenance, but there
be nobody to use that sustenance or that the sustenance be more than his
needs. For this reason sustenance is part of the predetermined Providence of
Allah.”

The “sought after sustenance” is the sustenance that has been measured
out for the seeker. If we seek it and fulfil all the necessary conditions and
actions that are necessary for obtaining it, we will reach it. In readlity the
effort we make in order to reach this sustenance is a partial cause. If it is put
alongside the other causes that lie in the unseen world, we will reach it for
sure. In this connection our Master, the Commander of the Faithful, Imam

‘Ali b. Abi Talib (¢) has said, “Seek after sustenance, for certainly it is

guaranteed for the one who goes after it.”*

Just as effort without a guarantee of its giving fruit is meaningless, a
guaranteed sustenance without any accompanying effort is also impossible
(in the “sought after sustenance”). For this very reason, from amongst the
two kinds of sustenance that Allah (awj) has allocated for His servants, He
has made one unconditional (the “sustenance that seeks’), and one
conditional (“the sought after sustenance”).

The unconditional sustenance seeks man in all conditions and until the
scales of man are not filled to their capacity with this kind of sustenance, his

death will not come. According to the saying of the Noble Prophet (_»-),

“No one will die until his sustenance has been completed.””

The surety of the “sought after sustenance”, however, is conditioned by
the performance of certain actions and by taking into account certain
matters. Without fulfilling these conditions and without putting them into
order, this sustenance does not come into being.

The “ sustenance that seeks’, the one that is certain, is the sustenance that
determines our very existence, our lifespan, the possibilities open to us, the
environment we were put in, our family, and our predisposed talents. This
kind of sustenance gives rise to the power, energy, and intelligence that we
need in order to struggle and perform work; and it is in the wake of these
that the door for the second kind of sustenance-the conditioned sustenance-
opens up for us.

In order to obtain the “sought after sustenance,” everyone must not only
make their own efforts, but they must also raise his hands up towards Allah
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(awj) in utter poverty as it were. The nursing infant whose effort and
struggle comes in the form of crying, pouting, and screaming will reach the
milk of his mother by means of these kinds of actions. Y et when this child
grows up and sets higher goals for himself, his effort and struggle will
transform. It will change into thinking, working, and physical exertions.
Moreover, the quality of his sustenance will also change.

To summarize, we may say that it is after the unconditional, certain
“sustenance that seeks’ that effort, struggle, work and action are created,
and following this effort and desire the “ sought after sustenance” comesinto
being. The certain sustenance is incapable of change or increase and
decrease but the “sought after sustenance” is capable of being increased or
decreased.

As to the latter, neither does the greediness of the greedy person make it
come about, nor does the sadness of the lazy one prevent it from reaching
us. However it can be increased or decreased given the right conditions and

if its prerequisites are met. A person asked the Noble Prophet (_#), “1 wish

that my sustenance be increased.” The Noble Prophet replied, “Keep
yourself in the state of ablution so that your sustenance be increased.”®

Imam “Ali b. Abi Talib (¢ ) has said, “One whose intentions are pure, his

sustenance will beincreased.””’

Therefore it is necessary for us to make effort and to seek the best and
safest means for reaching our sustenance, to use our faculties, and to trust in
Allah (awj) who is the creator of this path. All this after having understood
the relationship between sustenance and the one who needs it, and after
having known that the means for obtaining sustenance have also been
created, and after having realized that the responsibility for obtaining
sustenance has been placed upon us.
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Question 34: Treatment of IlInessand Supplication

Question: If aperson falsill, should he seek treatment a) with a doctor,
or b) by eating dust from near Imam al-Husayn's grave, or c) through
supplication?

Brief Answer
Each of the aforementioned actions could potentialy cure his illness
independently or by combining with the other two. However, the best course
is to accompany all our actions-among which are medical and supernatural
treatments-with supplication (which entails establishing a relationship with
Allah (awj) and making a direct request from him). The reason for this is
that the efficacy of a doctor’s treatment or a given medicine or, for that

matter, the intercession of Imam Husayn b. ‘Ali (¢ ) and the dust from near

his grave, isintrinsically tied to the will of Allah (awj) himself.
It is also important to keep in mind that the intercession of the Prophet

(b») and his family (¢) and supplications are not solutions limited to

circumstances where one’s hope in natural means is lost. At the same time,
making use of intercession and supplications does not imply that one should
neglect natural solutions altogether because the divine plan for thisworld is
that things occur as per their natural causes. Therefore, one can make use of
al three aforementioned treatments. That is to say, along with supplicating

to Allah (awj) and seeking the blessings of Imam Husayn b. ‘Ali (¢ ), one
should refer to a doctor and seek medical treatment so that Allah (awj)
accepts the Imam’s (¢) intercession, and thereby alows the medical

treatment to confer its desired effect.

In short, under no circumstances should one lose hope in the favour of
Allah (awj) and the intercession of the Prophet’s family. Similarly, by no
means should one cease to take advantage of the natural means at his
disposal.

Detailed Answer
Medical treatment, the intercession of saints (especially by means of the
dust from near Imam Husayn b. ‘Ali’s (¢ ) grave), and supplicating to Allah

(awj), are all means of treating the sick, so long as the person’s time of
death has not arrived.

Just as it is possible for each of these three treatments to act
independently by the will of Allah (awj), thereby sufficing us of the
remaining two, it is aso possible that all three cures combine in order to

cure the sick. In particular, supplication could cause the Imam's (¢ )

intercession to be accepted so that the dust from near his grave confers its

healing effects. This in turn could cause the medical treatment to have its

optimal effects so that the person progresses swiftly towards well-being.
However, it should be noted that the efficacy of medical treatments, and

even the intercession of the Imam (¢ ) and the dust from his grave, is
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intrinsically tied to the will of Allah (awj). Therefore, as a precondition to
these other treatments, supplication to Allah (awj) holds a special place.
Supplication establishes a direct connection with Allah (awj) and reaffirms
our belief that nothing other than him can act independently (this is known
as“Allah’sunity in action” or “al-tawhid fil af’al).

It is for this reason that we have been strongly advised to begin every
action-including seeking the intercession of saints-by supplicating to Allah
(awj) for His aid, specia favour, and His acceptance of their intercession.
Such advice is especially well-spoken considering the difficulties entailed in
finding a skilled doctor, diagnosing an illness accurately, prescribing
effective medicines, followed by a strenuous recovery-all of which make
seeking Allah’s (awj) aid a vital necessity.

An additional difficulty in seeking a miraculous cure through the dust of

Imam Husayn b. ‘Ali (¢), is that the efficacy of this cure requires the

following prerequisites, the observance of which is difficult in this day and
age:

1. The dust must be from within the sanctuary™ of Imam Husayn b. ‘Ali
(¢ ) and must be reddish in colour.

2. Once removed from the haram complex, the dust must be wrapped in a
cloth so as not to be touched by those jinn who hold an enmity toward the
Shi’a and lay in wait for an opportunity to touch the dust thereby neutering
its miraculous effects.

3. Only a minute amount of the dust must be used.

4. It must be used with a pure intention without an inkling of doubt in its
power to heal.

5. It must be accompanied by supplications to Allah (awj) for the

acceptance of the intercession of Imam Husayn b. ‘Ali (2'(C
However, not to make things seem hopeless, seeking the intercession of
Imam Husayn b. ‘Ali (¢ ), the rest of the Prophet’s family, or other saints,

and seeking the blessings of the dust from each of their respective graves,
when accompanied by a pure intention, is not without its effects, as testified
to by numerous peopl€’s experiences. It should be noted that for prayers to
be answered and for the intercession of saints to be accepted by the will of
Allah (awj), the following conditions must be fulfilled:

1. The suppliant must be sincere and focused and should accompany his
supplication with salutations and prayers (salawat) for the Prophet and his

family (¢ ) along with heartfelt repentance for past sins.

2. He must have performed all obligatory acts of worship and must have
paid all mandatory Islamic taxes (khums and zakat).
3. He must not hold any belligerence to the way of life (sunnah) of the

Prophet and his household (¢ ).

4. He must act according to the teachings of the Qur an.
5. He must be thankful to Allah (awj) under all circumstances.
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6. He must actively fulfil his duty to enjoin the good and forbid the evil
(a-amr bi’'l ma'ruf wa'l nahyu ‘ani’| munkar).

7. He must accompany his prayers with the appropriate natural and
supernatural means at his disposal (that is to say, his prayers should not
issue from laziness and farfetched hopes).

8. He should have no unfulfilled obligations to people.

9. He must be wont to fulfil all promises and pledges.

Occasionally, it occurs that despite the fact that none of the
aforementioned conditions is fulfilled, a prayer is answered or the

intercession of an Imam (¢ ) is accepted. The philosophy behind such an

apparently unwarranted acceptance might be one of several things.
1. It might be to soften the person’s heart by showing him divine grace.
2. Perhaps it is to fulfil the divine cal (itmam al-hujjah) upon a person.
In the extreme circumstances surrounding sickness, when all natural means
seem to fade away, the favours of Allah (awj) and in turn the Prophet’s

family (¢ ), increase, thereby closing the doors of doubt to even the greatest

sophist. If this person, after experiencing divine grace, returns to his past
improprieties, he will be left with no excuse on the Day of Judgment.

3. It is aso possible that Allah’s (awj) acceptance of this person’s
supplications was a reward for a past act of goodness or an act of devotion
with respect to one of Allah’s (awj) saints in such away as to take the place
of the person’s reward in the next life.

In conclusion, it is important to keep in mind that one must not look to
prayer and intercession as a last resort to be used only when all hope in
natural causes-and in particular medical treatment-fades, only to be
forgotten when treatment is successfully achieved. This kind of
misappropriation is treated with severity in the Qur'an and ahadith®. If one
were to make such an opportunistic use of supplication, his prayers may be
answered and full health might be restored; however, in the afterlife, he
would be severely punished, since despite experiencing divine grace, he
turned away from Allah after being cured.

On the other hand, one must never lose hope. As Imam Jafar b.

Muhammad as-Sadiq (¢ ) has said, “Allah refuses to make things happen

except through (their) causes.”*
Allah (awj) isthe Cause of all causes, however, just as He is the Cause of
all causes, He can also destroy all causes as evidenced by the knife that did

not cut Isma'il’s (¢ ) throat or the fire that did not burn Ibrahim (¢ ). Other
times, without any material cause, Allah (awj) acts independently through
unseen causes as is evidenced by the story of the camel of Salih(g ) and the

staff of Musa (¢ ). In short, while we make use of all natural causes at our

disposal, it is advisable to maintain an active relationship with Allah (awj)
through supplications, and with Allah’s (awj) friends.
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Question 35: Canonization of the Qur’an
Question: It is clear that when the Prophet Muhammad dictated the
verses of the Qur'an, his designated scribes would write down the verses.
However, when exactly was the entire Qur an compiled into the form we
know today?

Answer
There are three prevailing views concerning the compilation of the
Qur an:

1. It was compiled during the lifetime of the Prophet (»). The

compilation took place under his supervision-which is tantamount to divine
inspiration-although he himself neither wrote the text of the Qur'an nor
collected the verses directly.

2. The Qur an that we have today was compiled by Imam *Ali b. Abi

Talib (¢ ) after the Prophet’s death but before people finally accepted him as

acaliph.
3. The Qur an was compiled after the Prophet’s death by a handful of the

Prophet’s companions (other than Imam *Ali b. Abi Talib (¢ )).

Most Shi'i scholars-especially contemporary scholars-accept the first
view. Some Shi’i scholars have taken the second stance. However, many
Sunni scholars have accepted the third view. Orientalists have also accepted
this view and have added that the Qur an written by Imam ‘Ali b. Abi Talib

(¢ ) was virtually ignored by the companions.

Obviously, on the basis of the first two opinions, the compilation of the
Qur an, its division into surahs (chapters), and the order within and among
the surahs can be attributed to the divine will. In particular, based on the
verse that reads,

“ H{a does not speak of his own will; he only speaks what is revealed to
him,”

whatever the Prophet utters (especially that which relates directly to
religious matters) is divinely inspired. Additionally, Imam ‘Ali b. Abi Talib

(¢ ), though he was not a prophet, served in his capacity as an Imam, as the

continuation of the mission of prophethood, and possessed the prophetic
gifts of infallibility and divine knowledge. Therefore, any compilation

undertaken by either the Prophet (=) or Imam “Ali b. Abi Talib (¢) was

necessarily divinely inspired.

Those who favour the third view cannot logically defend any claim that
the division of the Qur'an into surahs or the order into which the surahs
have been arranged is divinely inspired. In fact, the third view, in essence,
rejects any Divine hand in these two matters. Rather, it attributes the
division and arrangement of the surahs to the personal judgement of the
Prophet’s companions.
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Question 36: The names of the Imamsin the Qur’an
Question: Why aren’t the names of the Imams expressly mentioned in
the Qur'an?
Brief Answer
It must be noted that although the names of the pure Imams (¢ ) are not

specified in the Qur an, the Prophet (_~) did assert their names, especialy

the name of Imam “Ali b. Abi Talib (¢). A very clear instance of such
assertion occurs in hadith Ghadir, which is considered the official
announcement of the caliphate of Imam ‘Ali b. Abi Talib (¢ ). Regarding the

guestion of transmission, this hadith is mutawatir [i.e. it has been narrated
through so many lines of transmission that it can be accepted without
doubt.] and its content reveals clear evidence for the Imamate of Imam ‘Ali

b. Abi Talib (¢ ).
Moreover, there are several versesin the Qur an that pertain to the status
of Imam *Ali b. Abi Talib (¢ ), the most important of which is verse 55 of

Surat al-Ma'idah;

“Your guardian is only Allah, His Apostle, and the faithful who
maintain the prayer and give the zakat while bowing down.”

In books of exegesis and history, both among the Shi’ite and Sunni
sources, it has been pointed out that this verse was revealed after the event

in which Imam “Ali b. Abi Talib (¢) gave his ring to a poor beggar as
charity while he was bowing down in prayer, and so this verse refers to no
other than Imam *Ali b. Abi Talib (¢). Thus, athough Imam ‘Ali b. Abi

Talib (¢ ) has not been mentioned in the Qur-an by name, there are evident
references to him.
But as to why the Imams (¢ ) have not been mentioned by name, at least

two answers could be propounded.

Firstly, the normal pattern of the Qur'an is to deal with issues in a
general tone, providing the general principles and rules, without getting into
the explanation of the minute details. Thisis the method the Qur an takes up
in many instances and it is for this reason that when Imam Ja'far b.

Muhammad as-Sadiq (¢ ) was asked about this question, he replied that, “It

is the same case with the daily prayer, the zakat, and hajj: Allah has
mentioned only their general rules in the Qur an but has not elucidated the

details. It was the Prophet (_») who expressed the precise method of
carrying out such duties and their related details. In the same vein, regarding
the question of succession, the Prophet (_») himself specified the names of
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‘Ali and his household (¢ ) as his successors and so there was no need for

their names to have been expressed in the Qur an itself.

Secondly, in such an issue, where there was a good chance of opposition,
prudence necessitated that the Qur'an mention the issue indirectly and
through allusions for there was the possibility that opposition to the issue of
Imamate might lead to opposition to the Qur an and the main core of Islam,
which was certainly not in the interest of the Muslims. That is, if there were

a verse specifying the succession of ‘Ali (¢ ), the opponents would have

distorted it out of their opposition to him, and this would have violated the
value of Islam and the Qur an as the final religion and the eternal and divine
book. For, it should be borne in mind that one of the ways by which the
Quran could be preserved-for Allah (awj) has asserted,

“Indeed We have sent down the Reminder [i.e. the Qur an] and indeed
We will preserveit.”*

is to remove the natural motives for opposition and distortion.

Hence, the Qur an, firstly, refrains from expressing the names of the

Imams (¢ ); and secondly, places the verses that are related to the question
of Imam “Ali b. Abi Talib (¢ ) successorship, the Verse of Tabligh (which

regards the official announcement of Imam ‘Ali b. Abi Talib's (¢)

successorship), and the Verse of Tathir (which regards the infalibility of the
Prophet’s household) between other apparently unrelated verses so as to
diminish, as much as possible, the motives for distortion and in so doing
secure the Qur an against all possible attacks.

Detailed Answer
To begin with, the reader’ s attention should be drawn to the fact that the

names of the Imams (¢ ) were mentioned expressly by the Prophet (_»),
especialy the blessed name of Imam ‘Ali b. Abi Taib (¢), whose
successorship was affirmed by the Prophet (_») on several occasions.

One occasion was at the beginning of the Prophet’s (_») mission when he

embarked on spreading his message to his clan and family, saying, “The
first [of you] to believe in me will be my spiritual heir (wasi), my vizier, and
my successor.” To this offer no one gave a positive answer except for Imam

‘Ali b. Abi Talib (¢ ), and so finally the Prophet (_~) said, “After me, you

will be my spiritual heir, my vizier, and my successor.””
Another occasion was the event at Ghadir Khum in which he expressly

said, “Whomever | am his master, then ‘ Ali (C) isalso his master.”®
Another of such assertions appears in the hadith of Manzilat in which the
Prophet () isrelated as having told Imam “Ali b. Abi Talib (¢ ), “You are
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to me what Harun was to Musa, except that there will be no prophet coming
after me.”*

It should be noted that the related sayings of the Prophet (_») regarding

the successorship of Imam “Ali b. Abi Talib (¢) are too numerous to be

impugned, and this point has been alluded to in many Sunni and Shi’ite
books.”

In another hadith, the Prophet (_») is recorded to have specifically
mentioned the names of all the Imams-starting with Imam “Ali b. Abi Talib
(¢) and up to Imam Mahdi (¢ ) - to Jabir b. *Abdullah Ansari.°

Thus this fact must be kept in mind that although the names of the Imams
(¢ ) do not appear in the Qur-an, but the Prophet (_~») - whose sayings are,

according to the Qur'an, all true and are essentially revelations’-did specify
their names and reiterated their successorship and leadership.

Furthermore, in the Qur an there is an allusion to the Commander of the
Faithful’ position of leadership, and although his name has not been
mentioned there, nevertheless, the majority of the exegetes, whether Shi’ite

or Sunni, admit that the allusion refers to ‘Ali’s (¢ ) status, and as such

applies to no other than him.? The verse in which that allusion occurs is
verse 55 of Surat al-Ma'idah, which reads,

“Your guardian is only Allah, His Apostle, and the faithful who
maintain the prayer and give the zakat while bowing down.”*

Considering that in Islam there is no such rule that the Muslim should
give zakat while bowing down in prayer, it becomes evident that this verse
isreferring to an incident that really took place. That incident took place on

the day when Imam “Ali b. Abi Talib (¢ ) was performing the ritual bow in
the prayer, a beggar came up to him and asked him for some help. In
response, Imam “Ali b. Abi Talib (¢ ) pointed to his ring, and so the beggar

took the ring off of hisfinger and left.
According to the reading derived from the aforementioned historical
incident, the verse asserts that the leadership of the Muslimsis“only” in the

hands of Allah (awj), his Apostle, and Imam “Ali b. Abi Talib (¢ ), and no

other but them enjoys that status.
Hence, up to this point, it has been clarified that the names of the Imams

(¢) were expressly mentioned by the Prophet (_») and that there is an

unmistakable allusion in the Quran to the Commander of the Faithful’
position of leadership. These points are such that if an impartial person
intends to clarify the truth for himself, he will, with only a little amount of

research, realize that the Prophet’s (_») opinion regarding the question of
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successorship and leadership was in favour of Imam *Ali b. Abi Talib (¢)

and his pure sons.

But as to why their names are not specifically mentioned in the Qur an,
two justifications could be proposed.

First, the normal procedure that the Qur'an takes up is dealing with
issues in a genera manner and in the form of genera rules and principles
without enumerating their details, such as is the case about many of the
fundamental and minor principles mentioned in the Qur an. This answer has
been suggested in a hadith narrated from Imam Ja far b. Muhammad as-

Sadiq (¢ ), and according to the narration, the Imam (¢ ) corroborates his

answer by providing three examples.

1. One is how the issue of the ritual prayer is dealt with in the Qur an.
The Qur'an’s mention of the prayer is only a general description without
elucidating the quality [i.e. the method] or quantity [i.e. how many times
each act must be repeated during the course of a prayer] of every prayer. But

the Prophet (_») explained to the Muslims the manner in which the prayer

should be preformed and the number of the raka at [pl. of rak’ah, the most
general part of the ritual prayer, consisting of recitation of parts of the
Qur’an while erect, then bowing, thereafter standing up and from there
going down for prostration, after which one sits up and then again falls in

prostration before Allah (¢ )].

2. Another example that the Imam (¢ ) cited was the issue of zakat, which
has been introduced in the Qur'an in a general manner, and it was the
Prophet (_») who determined the items to which zakat pertained and the

amounts with which the zakat of each item isidentified.
3. His third example was the issue of hajj, about which the Qur an only

expresses its obligatory nature, while it was the Prophet () who personally

demonstrated to the Muslims the method by which this ritual should be
carried out.*”

Thus, it is unreasonable to expect that the Qur'an should examine the
details of al religious issues. And so it is with regards to the issue of the

leadership of the Prophet’s household (¢ ), the fact that the names of the
Imams (¢) have not been specified should not be cited as grounds for

rejecting the school of the Ahlul Bayt (¢ ) (the household of the Prophet),

just as one should not curtail the noon prayer from four rak’ats to two
rak’ ats, for instance, with the excuse that the Qur an does not specify that it
should be four rak’ats, or just as one should not refrain from performing the
ritual cycles around the Kabah with the excuse that it has not been
expressed in the Qur an.

The second justification is that regarding such a controversial issue,
where there existed a high risk of opposition, prudence dictated that the
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Qur an mention the issue in an implicit manner, for there was the risk that
opposition to the issue of the Commander of the Faithful’ leadership might
even jeopardize the integrity of the Qur an itself. Thus a direct mention of
the issue was certainly not in the interest of the Muslim community. For, it
should be noted that one of the methods for preserving the Qur an from any
distortion, as promised by Allah (awj),
_ 1 Ilndeed We have sent down the Reminder, and indeed We will preserve
"=,
is precisely this: To express the issues in such a way as to eliminate any
motives on the side of the pseudo-Muslim hypocrites for distortion, so that
groups that do carry strong motives for distortion, out of material desires or
opposition to the truth, would not alter the Qur'an to conform it to their
inclinations, thereby violating the integrity of the Qur an.

Ayatullah Mutahhari expresses this explanation in the following manner:
“As to the question of why the Qur an has not specifically mentioned the

issue of ‘Ali’s (¢) successorship, they answer is as follows: Firstly, the
norm of the Qur an isto expressissuesin the form of general principles, and
secondly, the Prophet (_») or Allah (awj) did not want to propound this

issue [i.e. the issue of the leadership of the Muslim community]-an issue
that was at risk of being manipulated by men out of egocentrism and
ambition-so bluntly.

For, just as they [i.e. the opponents] so readily disregarded what the

Prophet (_») had said about this issue on the basis of various excuses-

including the claim to ijtihad [i.e. that what the Prophet (_») said in this

regard was his own personal view and we also have the right to put forward
and follow our own opinions]-and so justified their position by claiming that

the Prophet (_~) did not intend the leadership of ‘Ali (¢ ) when he said those

things about him, but rather he actually meant such and such, if there were a
versein thisrelation, they would just as well have misinterpreted it.

The Prophet (_») in his statements said very clearly, “This here ‘Al (¢)

ishis[i.e. the Muslim’'s] master.” Would you like anything more frank than
this! But there is a difference between discarding a statement of the Prophet

(_»), abeit so clear, and that of a verse of the Qur an clearly mentioning the

issue, especially only a day after the demise of the Prophet (_»).

It was for this reason that | related the following story in the preface to
my book, Succession and Leadership:

During the Commander of the Faithful reign, a Jew wanted to scold the
Muslim community concerning the events surrounding the Prophet’s death-

and they did really deserve scolding! He told “Ali (¢ ), “You had not buried

your prophet before you opposed each other regarding him.” The
Commander of the Faithful retorted, “We opposed each other not regarding
him but regarding a verdict that he had addressed to us. But as to you; your
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feet were still soaked from the sea [which Musa had miraculously split in
half] when you told your prophet, ‘make for us a God like the gods that they
have.’ He[i.e. Musa] said, ‘' You are indeed an ignorant lot.” So thereisabig
difference between what happened amongst us and what happened amongst
you. We did not quarrel over the Prophet himself, but rather about what was
the actual content of his command. These two are very different.”

It is very different to justify a mistake-although this justification might
not be the real cause for the mistake but only a pretext for the real cause of
the mistake-by saying that those who made the mistake thought their claim

was in accordance with what the Prophet (_») intended, and in so doing

manipulated the Prophet’s statement-such justification is better than to say
that those who made the mistake discarded the related Qur anic verse
despite its clarity, to say that they distorted the Qur an.

Therefore, it can be said that the main point in not specifying the names

of the Imams (¢ ) in the Qur'an, or at least the name of the Commander of

the Faithful, was securing the Qur an against any distortion.
Thus, as can be witnessed, the Verses of Tathir, Tabligh, and Wilayat are

inserted among the verses regarding the wives of the Prophet (_»), or the

verses about the rules pertaining to the People of the Book and those
explaining that Muslims should not make friends with them [i.e. the People
of the Book], which apparently have no bearing on the issue of the

leadership of the pure Imams (¢ ) and Imam *Ali b. Abi Talib (¢ ). Thus an

impartial researcher can, with the slightest attention realize that the tone of
the part of the verse pertaining to the issue in question diverges from the
main body of the verse and that it has been placed there for a certain reason
[namely, concealment].
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Question 37: Imamate at Childhood

Question: How is it possible for some of the Imams to reach Imamate
while still children?

Brief Answer

According to the undisputed belief of Imami Shi'ism taken from
numerous verses and Prophetic traditions, the Imamate is a Divine position.
So if it is established that someone has been divinely appointed to this
position a Musim must submit to his command and authority without
guestion obeying Allah (awj) as He says, “Allah best knows where to place
His messengership.”

There are several ways to ascertain whether Allah (awj) has appointed a
particular person to this position:

1. Prophetic traditions.

2. Being introduced and specified by other Imams, particularly the
previous Imam.

3. Possessing the other conditions of Imamate, such as inherent
knowledge, more knowledge than anyone of their time, infalibility,
soundness and moderation of body and spirit, and ability to perform
miracles and extraordinary deeds.

The Shi’as contemporary to young Imams-that is, Imam Muhammad b.

‘Ali al-Taqgi (¢ ) at eight years, Imam ‘Ali b Muhammad al-Nagji (¢ ) at nine

years, and Imam a-Mahdi (¢) at five years-were not unaware of these

things, and it was after great searching and effort that they attained certainty
about their Imamate and submitted to their authority. Later generations in
turn rely on research, historical records, and traditions. On the other hand,
the position of Imamate, unseen Divine endorsement, and manifestation of
extraordinary deeds at the hands of these personages prevent them from
being compared to normal human beings.

In addition, for a Muslim who believes in the Qur an, the granting of a
Divine station on the basis of Divine wisdom, knowledge, and grace to
someone of young age should not be surprising, since the prophethood of

‘Isa(¢ ), Yahya (¢ ), and Sulayman (¢ ) also took place at ayoung age. This
is why the noble verses that indicate this point were frequently cited by the
Imams (¢ ).

Detailed Answer

Imamate, in the view of Imami Shi’as, is the practice by the Wali
(Divinely appointed authority) of his authority over people (wilayah); in
other words, Imamate is a Divinely-appointed station for managing the
people’ s worldly and religious affairs as well as guiding them to the peak of
felicity and humanity. Thus, the Imam cannot be determined or selected by
the people, since inherent knowledge and inner infalibility are unseen
gualities which no one but Allah (awj) knows, and these are the two most
important qualities of the Divinely-appointed Wali.

201



www.alhassanain.org/Zenglish

A monotheist who has submitted to Divine authority over him or herself
is wholly obedient to the commands and prohibitions of his or her Allah
(awj). Thus, in accepting the authority of the leaders appointed by Him as
well, he or she must be fully obedient, submit to their authority, and avoid
comparing them to others or baselessly second-guessing their appointment.
There are several ways to recognize the divinely appointed Imam/Wali
(guardian):

1. Studying their conduct and actions.

2. Referring to the attributes and signs that the previous Wali has
mentioned for the succeeding Wali.

3. Seeking miracles and verifying the presence of the conditions and
necessary corollaries of Imamate

It is possible to find out about their lives and character by referring to
books of history and biography, and by looking at collections of traditions

one can find the traditions that have come down from the Prophet (_»~); and
finally by examining at the traditions of each Imam, one can come to
recognize the next Imam. The Imams (¢ ) performed miracles both in their

lifetimes and after their martyrdoms. The occurrence of such extraordinary
deeds for those who sought recourse to them is so frequent that it is beyond
reckoning, and it is something that everyone searching for truth can
experience.

So there is no specific age necessary to attain the station of Imamate. The
spiritual, intellectual, and mental maturity required for the position can be
granted by Allah (awj) from the day of his birth. This fact is one of the
extraordinary phenomena that prove their Imamate, it does not detract from
it. Obviously, from a superficial and shortsighted viewpoint, it appears
difficult for prominent personalities, scholars and the old and young to
submit to the authority of a boy; for ordinary people accepting such an
authority would not be as easy as accepting older Wali.

The contemporaries to the young Imams-that is, Imam Muhammad b.

‘Ali a-Tagi (¢) who became Imam at the age of eight, Imam ‘Al b.
Muhammad al-Nagi (¢ ) who attained the Imamate at the age of nine, and

Imam al-Mahdi (¢) who became Imam a the age of five-were no
exceptions to this rule, and they posed this very question to Imam ‘Ali b.
Musa al-Rida (¢ ).

For example, there are the following traditions: It has been narrated from
Hasan ibn Jahm that he was in the presence of Imam *Ali b. Musa al-Rida

(¢)- Imam Muhammad b. ‘Ali al-Tagi (¢ ), till a child, was also present.

After a long conversation Imam ‘Ali b. Musa a-Rida (¢) said to me,

“Hasan! If | tell you this child is to be your Imam, what would you say?” |
said, “May | be your ransom! Whatever you say, | say the same thing.” The

Imam (¢ ) said, “You speak the truth.” Then Imam ‘Ali b. Musaal-Rida (¢ )
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exposed the shoulder of Imam Muhammad b. “Ali al-Taqgi (¢ ) and showed

me a symbol that was similar to two fingers, and he said, “A comparable
symbol was in the same place in the body of Imam Musab. Ja far al-Kazim

)"
It has also been narrated from al-Mahmudi that he said, ‘1 wasin Tus (an
area in Central Asia near present-day Mashhad) in the presence of Imam

‘Ali b. Musa al-Rida (¢ ). One of his companions said, “If something were
to happen to the Imam, who would be the divinely chosen Imam after him?
The Imam (¢ ) turned to him and said, “Regarding the issue of Imamate,

after me refer to my son Jawad (Imam Muhammad b. *Ali al-Tagji (¢).” He
(ad-Mahmudi) said, “He is till a child!” Imam “Ali b. Musa al-Rida (¢ )
replied, “Allah chose ‘Isa (¢ ) as His messenger though he was younger than
Imam Muhammad b. * Ali al-Tagi (¢ )™

In spite of these traditions some of Imam ‘Ali b. Musa a-Rida's (¢ )
followers out of anxiety still went in search of his successor. “Some of them
went after ‘Abdullah ibn Musa, the brother of the eighth Imam (¢ ). Since

they weren’t willing to accept anyone's Imamate without evidence, they
presented to him some questions, and when they found him unable to
answer they forsook him.” This is because what was important to them was
the manifestation of this divine aspect in the Imams knowledge. Thisisalso
why they would apply this principle to al the Imams and subject them to
various questions, and only when they felt that they were able to answer
them (along with the textual declarations of their Imamate) would the Imami
Shi’as recognize them as infalible Imams. The young Imams were no
exceptions to this rule; the leaders of the Shi’as would examine them to
become certain of their level of knowledge and ability to perform clear
miracles.

On the other hand, the enemies of the Imams, who were always waiting
for an opportunity to marginalize the Imams and disperse the Shi’as from
around them, did not sit by idly. Arranging intellectual gatherings and the
like they strove to make the young age of these Imams an excuse to
altogether marginalize them from society. But the more effort they made,
the more they debased themselves, and the superior knowledge of the
Imams stood out to their knowledgeable contemporaries.

In addition, it is obvious to those familiar with the Qur an and stories of
the prophets that several of them reached the station of prophethood,

messengership and even Imamate at a young age, like ‘Isa (¢ )°, Yahya (¢ )’

etc. The majority of prophets reached this stage, however, at the age of forty
or older.
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In sum this issue should be referred to the Divine wisdom and
knowledge, and as in all judgments one should make use of all available
contexts, evidences, and proofs. As Allah (awj) says

“Say, O Lord! Yoursisthe dominion of the sky and the earth; You give
the kingdom to whom You please and take it from whom You please, and
You grant honor to whom You please and debase whom You please. All
good isin Your hands. Verily You have power over all things.”®

Allah (awj) explains similar objections of the Tribes of Israel and replies
in these words:

“The Prophet told them, Verily Allah has made Talut your king. They
said how can he be king, while we are more worthy of kingship than he,
and heislacking in wealth? He [their prophet] said Allah has chosen him
over you and has granted him intellectual and physical abilities, and Allah
gives His kingdom to whomever He pleases, and Allah is all-
encompassing, all-knowing. And the prophet said to them, Verily the sign
of His kingdom is that there shall come to you the chest in which thereis
tranquility from your Lord and residue of the relics of what the children
of Musa and the children of Harun have left, the angels bearing it”®
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Question 38: Conditionsto the fulfilment of Prayer
Question: What are the conditions that guarantee the fulfilment of a
prayer?

Brief Answer

The word du’'a (supplication) literally means “to cal”, “to request a
favour”, “to seek help” and in some cases it is used to denote the general
meaning of calling. But in its [popular and] technical sense, it refers to the
act of making a request from Allah (awj). The word du’a and its derivatives
have been used in the Qur an in approximately thirteen different meanings.

As supplication is a form of worship, it has like al other forms of
worship certain requirements, the fulfilment of which makes the
supplication effective in that Allah (awj) grants the supplicant’s request and
elevates him to higher stations of proximity to Himself.

It is important to note that the acceptance of supplication does not mean
that the request will be instantaneously granted, and that its consequences
will become immediately manifest. Hence, in some cases, the result of the
acceptance might appear after some forty years, or in yet other cases Allah
(awj) may postpone the granting of the request for the hereafter, wherein He
will bestow on the supplicant blessings many times greater than what he had
asked for, and this experience will so overwhelm the blessed believer that at
that moment he will wish that none of his other requests had been granted in
the world.

Scholars of Islamic sciences have extracted from the Qur'an and the

ahadith of the Infallibles (¢) certain conditions which, if respected, will

guarantee the acceptance of the supplication. Mulla Muhsin Fayd Kashani
enumerates ten such requirements. Ten other requirements have been
recorded in ‘Uddatul Da'i, while seventeen conditions have been put forth in
Du'aha Wa Tahlilat-i-Qur an.

By studying the various phrases that are recorded in the ahadith relating
to this topic, it is possible to formulate the conditions that guarantee the
acceptance of one’s supplications, such as: not asking for arequest that isin
contradiction with the “best universal order” that governs the world; the
immutable Divine will (in which case the supplication will be disregarded);
beginning and ending the supplication with blessings upon Prophet

Muhammad and his household (¢ ); possessing a thorough knowledge of

Allah (awj), putting our trust only in Allah (awj) and no other but Him;
being sincere and feeling desperately in need of Allah (awj); the
harmoniousness of one's heart and tongue in supplicating; being disposed to
carry out our duties and refrain from committing what Allah (awj) has
forbidden; pleading for forgiveness of one's sins, being persistent in
beseeching Allah (awj) without loosing hope; knowing that Allah (awj)
hears His servants and heeds their supplications; asking Allah (awj) to take
care of one's needs the way He deems appropriate and in accordance with
what is best for him, [not what he himself whimsically desires]. If all these
conditions are met, the supplicant should have no doubt that the request will
be granted, although it be at a later time.
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Detailed Answer

Before venturing to answer the question, the meaning of du’a and the
reason for its necessity from the perspective of the Qur an will be examined
briefly.

The necessity of supplication is not an issue confined to Idlam; it was
also a given among the religions of the ancient prophets, and thus they
informed their people regarding this issue. Moreover, there are many
instances where the supplications of the ancient prophets have been

recorded, one of which is Ibrahim’s (¢) supplication and its acceptance

recounted in Surat Ibrahim, verse 37. Another instance is Musa
supplication related in Surat Taha, verses 25-28. Allah (awj) in many verses
exhorts the believers to supplicate Him (See, among others 2:186 and
40:60).

The literal meaning of du'a (supplication) is “caling”, “asking a
request”, and “pleading for help.” Although in some contexts it denotes
merely “calling.”

In its religious usage however, it refersto asking a favour from Allah, the
Exalted. The word du’'a and its derivatives that appear in the Qur'an hold
approximately thirteen different meanings, some of which are: “calling”,
“supplicating”, “asking Allah”, “hollering for someone”, “to invite to a
cause or to someone”, “pleading for help”, “worship”, etc.

From some verses and ahadith, it can be inferred that supplication is a
form of worship of Allah (awj). Furthermore, in some ahadith, we come
across phrases like “Supplication is the core of worship.” In this light, it
becomes clear that supplication, like all other forms of worship, has certain
positive and negative conditions.

In other words, in order for a supplication to be valid and complete and
therefore conducive to Divine proximity, the supplicant must furnish certain
prerequisites and conform to certain manners and pay heed to certain
obstacles. It is after realizing these conditions that it becomes clear why
some supplications are not accepted. For Allah (awj) is most wise and
knowledgeable and, as such, all His actions are based on wise and
reasonable grounds, and thus His granting a request is contingent on
whether or not it is conducive to the well-being of the supplicant.

To better understand this; let us imagine a generous and benevolent
individual who tells people that he will grant any request that is made to
him. Now, if someone approaches him and asks him for something that is
detrimental to the his own well-being or something that will entail his
certain destruction-wrongly thinking that it is advantageous to him-in such a
case, it is obvious that the appropriate response on the part of the generous
and benevolent individual should be the rejection of the request. On the
contrary, to grant the request in question would be an act of oppression
against the requester [in spite of the latter’ sfeelings]. And it should be noted
that most of the requests that human beings make to Allah (awj) are harmful
for and disadvantageous to them.

This has been expressed in a sacred hadith; it reads, “There are those
amongst My servants for whom only wealth is suitable [as opposed to
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poverty], and were | to consign them to anything else, they would have
certainly perished. And indeed there are those amongst my servants for
whom only poverty is suitable, and were | to consign them to anything else,
they would have indeed perished.”*

At this point, a question might arise in the reader’ s mind: Considering the
fact that Allah (awj) knows what is good for us better than anyone else and
that He will carry out what He wishes, so what need is there for
supplication, to request something from Allah (awj)? In reply, it suffices to
say that some of the Divine existential decrees (mugaddarat) are contingent
on the supplication of the servant. That is, if the servant supplicates, that
will be grounds on which the Divine will would allow the bestowal of the
request, and if the servant does not supplicate, that ground would be lacking,
and hence the request would not be granted.

For instance, if one beseeches Allah (awj) to grant him eternal life, Allah
(awj) will not accept such supplication, for it contradicts the Divine will as
made clear in the Qur an (3:185); or if one asks Allah (awj) to prevent him
from ever being in need of anyone else, such a request would also be denied.

It has been narrated that one day Imam ‘Ali b. Abi Talib (¢) overheard
someonetelling hisfriend, “May Allah never afflict you with any tribulation
or mishap.” On hearing this, Imam ‘Ali b. Abi Talib (¢) addressed the

person and said, “You just asked Allah for your friend's death.” That is, as
long as oneis alive, one will be afflicted with tribulations and hardships.

In commenting on a hadith, ‘ Allama Mgjlisi forwards some justifications
as to why some supplications are not accepted:

1. Allah’s (awj) promise to grant the requests made to Him is conditioned
on whether they are in accord with His will, for Allah (awj) says, He will
remove that for which you supplicated Him, if He wished (6:41).

2. What is meant by “replying” in the hadith is the concomitant meaning;
that is, to hear the supplication of the servant. Allah (awj) accepts the
supplication right away but postpones granting the supplicant’s request so
that the latter would continue in his supplication, for the believer is the
beloved of Allah (awj) and He loves to hear His beloved.

3. Allah (awj) grants only those requests that are to the advantage of the
supplicant, for Allah (awj) is wise and as such does not jeopardize what is
advantageous to His servant and conducive to his felicity in trying to meet
the whimsical wishes of His servant which are in actuality detrimental to his
well-being. Thus it becomes clear that when such a promise (to grant the
requests of those who beseech Him) is made by a wise being, it must be
understood as to pertain only to those requests that are to the supplicant’s
advantage.”

In Usul al-Kafi, four possibilities have been provided regarding the
meaning of “reply” [i.e. Allah’sreply to His servants supplications]:®

1. Allah (awj) grants the supplicant’s request right away;

2. Allah (awj) accepts the supplicant’s request but postpones granting it
for some time, as He likes to hear the voice of the supplicant;
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3. Allah (awj) accepts the supplication but fulfils it not by granting what
the supplicant had asked for but by erasing the supplicant’s sins, placing it
as compensation for his wrongs;

4. Allah (awj) accepts the supplication but fulfils it not by granting what
the supplicant had asked for but by reserving it for the supplicant as
provision for the hereafter.

In some cases Allah’s (awj) acceptance of the supplication is by way of
bestowing on the supplicant several times more than what he had asked for
in the hereafter as he was not aware of what was really in his good, and so
when he beholds what bounties Allah (awj) has granted him in lieu of what
he had asked for, he will wish that none of his requests had been granted
and at that point he will confirm that his supplications have been fully
accepted.”

Up to here, the meaning of du’a and its importance have been illustrated.
The conditions of the acceptance of supplication and why some
supplications are not accepted were also analyzed. Now it is time to
consider the question: under what circumstances are supplications accepted?
Scholars of Islam and Qur anic exegetes have, based on their understanding
of the Quran and the ahadith, enumerated certain conditions for the
supplication and the supplicant, which if observed would render the
supplication effectual and thus the request would be granted.

In Duaha Wa Tahlilat-i Qur'an, the author mentions seventeen
conditions for supplication and the manners according to which it should be
carried out, some of which are: knowledge of Allah (awj); the concordance
of the supplicant’s heart and tongue; carrying out the obligatory duties and
refraining from the forbidden acts; repentance; uttering the formula of
blessings upon the Prophet and his household, etc.

MullaMuhsin Fayd Kashani also provides ten conditions in Mahajjah al-
Bayda', in addition to the ten that he quotes from Ahmad ibn Fahd a-Hilli’s
‘Uddatul Da'i. They are, among others. determination in supplication;
supplicating as a group; supplicating with a real devotion of the heart [and
not perfunctorily]; relying solely on Allah (awj) in on€’s needs, €etc.

In the ahadith regarding the guaranteed acceptance of supplications, there
are some phrases whose mention is not without benefit.

Imam Ja far b. Muhammad as-Sadiq (¢ ) says, “Supplications are always

behind veils that bar them from reaching the Divine Throne unless they are
accompanied by blessings to the Prophet and his household.””
It is narrated in another account that Imam Ja’ far b. Muhammad as-Sadiq

(¢) said, “Whenever any of you decides to supplicate his Lord, he should

commence it by blessing the Prophet, for such a blessing is accepted before
Allah and certainly Allah is not such that He would accept part of the
supplication while rejecting the rest.”®
And yet in another narration, it is recommended that the supplicant bless
the Prophet at the close of his supplication as well as at the commencement.
Imam Hasan b. ‘Ali al-Mujtaba (¢) says, “If a person is vigilant to

prevent temptations and thoughts that are displeasing to Allah from entering
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his heart, | will guarantee that he would be mustajab al-da'wah [i.e. that
Allah will grant all his requests indiscriminately].”

Imam Ja far b. Muhammad as-Sadiq (¢ ) has been related as having said,

“Sever all ties of hope from other-than-Allah until it [i.e. your hope] relies
on no other power but Allah, then supplicate, for then surely it will be
accepted.”®

Also, it has been narrated that the supplication of the oppressed, who has
no other refuge but Allah (awj), is certainly accepted.

Thus if the supplication is made in the tone of seeking help, the
supplicant will not be repelled and his request will be granted. For, the
Agent Who overlooks the affairs of the creatures and He Who grants the
requests is perfect and beyond perfect, and His blessings are also perfect and
beyond perfect, and so if the blessing is not manifest and does not affect the
creatures, it is due to the defective capacity of the receptacle. Thus if the
recipient be capable of receiving the blessings, which gush forth from an
endless reservoir that never shows any sign of scarcity, the infinitely
abundant and rich mines of Divine grace will pour down on him.

Hence, it has been said that human affairs are of three types: one type are
those which are willed by Allah without any need for supplication, in which
case whether or not the recipient supplicates, he will receive what has been
allocated for him; the next type are those which will not be willed by Allah
(awj) regardiess of whether or not the individual supplicates, in which case
even if the individual supplicates his request would not be granted; the third
group are those which Allah (awj) wills, provided the beneficiary
supplicates, and as such Allah (awj) will not will it without the beneficiary’s
supplication.

In the latter case, Allah’s (awj) granting the request is contingent on the
supplication of the beneficiary, and as the human being is ignorant of the
advantageousness or disadvantageousness of what he desires, he must not
fail to supplicate for all he wants. Although, he must not be disappointed if
it is not granted, for he should know that it was not to his benefit.

Moreover, as mentioned earlier, supplication is aform of worship, rather
it is of the best forms of worship, and as such, is very effective in gaining
proximity to Allah (awj), which is of the most valuable achievements that
can be sought through worship [and thus the supplicant should not be so
much concerned as to whether his request is granted or not].

After raising one’s hands in supplication, it is recommended, according

to the ahadith and the traditions of the Infallibles (¢ ), that he rub his hands

on his face, for Allah’s (awj) grace has replied to those hands [although it
might appear that the supplicant’s request has not been granted]. The hands
which have been extended toward Allah (awj) in supplication will definitely
be blessed and so the supplicant will not terminate his supplication empty
handed, and the hands that have been blessed by Allah (awj) are sacred.
Thus, it is recommended that the supplicant rub his hands on his face.
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Question 39: Sin: Reality, effect on Soul and Psyche

Question: What is the reality of sin and how does it affect the soul and
psyche of the human being?

Sin-the ‘Arabic equivalents of which are ithm and ‘isyan-signifies
disobeying the injunctions of the Lord and the failure to comply with His
wishes. In other words, the committing of an action which is displeasing to
the Lord, the Creator, (due to the harm it entails) or to avoid an action that
has been obligated by Him (due to the benefit it entails). Hence, sin is
contradictory to the spirit of obedience.

In essence, the sinner has deposed the rightful king of hisfaculties-in wit,
reason-and has supplanted it with desire and anger, which should be in the
service of reason. When desire and anger have taken power as the rulers of
the soul, they will be the sinner’s beloved. Thus, whatever, he wishes to do
must be pleasing either to desire or to anger, and it is for this reason that he
commits sin.

Brief Answer
The above question must be answered in four parts.

The Reality of Sin

Sin, which in *Arabic is referred to as ithm and ‘isyan, means to disobey
the order of the Master and to slip in complying with His wishes. The sinful
individual, in lieu of following the dictates of reason, obeys his desire and
anger, which means that he may commit any sin imaginable, which if he
does, he has actually betrayed himself. Sin is the snare of Satan. The inner
reality of sin is fire while on the outside it deceives the individual by a
fleeting sense of pleasure and lust, in temptation of which the oblivious
human being incurs Divine chastisement.

The Effectsof Sin

Sin entails harmful consequences for the individual as well as for society
at large. Its consequences for the individual are, among others: the
darkening and hardening of one’s heart; depriving the sinner of knowledge
of the Divine secrets and gnosis, the transformation of the heart into a niche
for Satan; being barred from self-knowledge; relinquishing the pleasure of
Divine conversation; the invalidation of the sinner’s worship; leading the
sinner to denying the hereafter and Allah’s (awj) reward and punishment.

The social repercussions of sin consist of the decadence and retrogression
of the sinful society, although it might appear as though it is headed in the
direction of progress. For, in readlity, such a society is drawing near to its
extinction due to neglecting human and moral values.

The Cause of Sin
Religious authorities arraign ignorance and obliviousness as the main
causes for sin. The most effective tactic of an enemy and its first means of
infiltration is to distract its opposing party. Ignorance is the fountainhead of
corruption-ignorance of the existential values of humanity, of the valuable
results of sexual purity (‘iffah), of the effects of sin, etc.

The Way of Salvation
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Several ways can be enumerated here:

1. Repentance (which is returning to Allah (awj) with the resolute
intention of abstaining from sin and which encompasses a multitude of
grades) and pleading for forgiveness.

2. Reminding oneself of one’s sins.

3. The remembrance of Allah (awj).

4. A resolved will [to remain on the straight path].

Thus, after the clarification of the meaning of sin and the other related
issues, attributing sin to Allah (awj) becomes meaningless. The issues of
guidance, being led astray, and the variations in the natures of human beings
in creation will be dealt with separately.

Detailed Answer
Sin: The Snare of Satan
In the ahadith related from the Ahlul Bayt (¢ ), material attachments and

sins are described as snares of Satan. That is, sins are traps with which Satan
hunts human beings and ropes with which he enthrals them. Of course these
ropes are multitudinous, colourful, and come in different sizes. Satan lures
every person in a specia way. Some he entraps with wealth, some with
positions of power, and others by exploiting their sexual drive.

The flames of Hell are intertwined with sinful and lustful pleasures; that
is, the interior of the snare isfire and the exterior is pleasure, and the human
being fallsin the trap in the vain attempt to reach the apparent pleasures.*

The Consequences of Sin

The consequences of sin can be divided into those that befall the
individual and those that pertain to society. The consequences of sin for the
individual are:

1. It contaminates and pollutes the soul. The sinner neither enjoys a
beneficial sleep in which he would attain any knowledge in the form of a
truthful dream, neither does he acquire any gnosis in his waking life, nor
does he find the opportunity to benefit others by teaching them something
useful to them. Therefore, if the soul-the soul which Allah (awj) designated
as the recipient of Divine revelation and by which He swears in His book-is
darkened, many secrets would be withheld from it. If it is said that the
spiritual journeyer should be reticent and careful of what he eats, it is so that
he would be able to hear the Divine afflatus, for if one desires to hear the
inner voice, he must himself keep quiet.

2. When one pledges allegiance to Satan, submitting to his temptations,
his heart gradually metamorphoses into the dwelling of Satan, becoming his
host; and this is a reality expressed by the Qur'an.? The heart of aliar isthe
abode of Satan. But he who is honest in his knowledge and is also faithful in
the financial trusts that are made to him, the heart of such an individua is
too pure to host Satan.

3. Sinis a vell that prevents self-knowledge. The human being forgets
Allah (awj) as aresult of his sins and this forgetting of Allah (awj) obstructs
the acquisition of self-knowledge.®> When one capitulates to corruption, he
has forfeited hislife eternally and has enthralled himself, after which
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nothing, not even the flames of Hell, can emancipate, for although fire has
the potency to melt metal, but if the metal is fiery, that isto say if it isfire
solidified, then nothing can melt it.

4. Another entailment of sin is that the sinner is deprived from enjoying
the pleasures of worship, and so he always wishes that he could enjoy his
worship, but due to his sins and hardheartedness, he has extirpated the
capacity of his heart [for such spiritual joys]. Shaykh as-Saduqg narrates in

his valuable work al-Tawhid that the eighth Imam, ‘Ali b. Musa al-Rida (¢ )

was on one occasion asked, “Why is Allah veiled?” in whose response, the
Imam said, “He is not veiled. That you do not see Him is due to the excess
of your sins, which like a veil, blinds your heart to witnessing [Allah].”*

5. In the corpus of ahadith, the topic of the veiling of sins is abundantly

treated. For instance, in one hadith, the Prophet (_») is narrated as having

said, “When one commits a sin, a black speck appears on his heart. If he
disowns it and repents, his heart will be purified. But if he repeats the sin,
the spot spreads, until it overtakes the entire heart.””

6. In another hadith, he is recorded as having said, “The excess of sins
destroys the heart.”

7. Imam Ja'far b. Muhammad as-Sadiq (¢ ) says, “There is nothing more

destructive to the heart than sin. Sin affects the heart and eventually
overwhelmsit.”®

8. Another hadith related from the latter reads, “| advise you to be pious,
to abstain from sin, and to be diligent in the course of worship. Be aware;
worship without abstaining from sin is sterile.””

9. A Prophetic hadith addressed to Abu Dharr reads, “O Abu Dharr, the
crux of religion is abstaining from sin and the secret of religion is obedience
to Allah. Beware that should you pray to the extent that your back bends
like abow and fast until you are as thin as an arrow-such worship would not
avail you unlessit is coupled with abstaining from sin. O Abu Dharr, those
who have relinquished the forbidden pleasures of this world and have taken
up ascetic lives, they are indeed the friends of Allah.”®

10. The Denia of the Hereafter. Sin obstructs the knowledge of the
hereafter from taking effect. That is, it is possible that one be certain of the
hereafter, but that certainty be buried under multitudinous layers of lustful
pollutions, such as that would render that certainty futile.’

In Surat a-Mutaffifin, the Qur'an mentions those who utterly deny the
hereafter, then it says, “Woe to deniers on that day, who deny the day of
retribution; and none denies it except every sinful transgressor. When Our
signs are recited to him, he says,

‘Myths of the ancients.” No indeed their hearts have been sullied by
what they have been earning.'”

It can be clearly inferred from these verses that sin ruins the lustre of the
heart, such that spiritual truths are not reflected in that originally Divine
mirror. Otherwise, the signs of the Truth, especially in regard to the Origin
and the Destination are clear and obvious.

The Social Effects of Sin
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Sin leads to social decadence and the increase of crime. It hinders even
the activities of the effective individuals of society due to the far-reaching
conseguences of sin, thus obstructing the progress of that society.

The Cause of Sin: Ignorance and Obliviousness
The most effective of weapons of an enemy and the quickest way for the
enemy to infiltrate is by heedlessness. If Satan succeeds in making human
being heedless, then there is no need for him to make the extra effort of
deceiving the human being by compound ignorance. If by Satan’s
temptations, the righteous thought is effaced from one’s mind, Satan will be
at ease. Ignorance is the fountainhead of the spreading of corruption.

The verses pertaining to the story of Yusuf (¢ ) illustrate that sinful love

and sexual perversion stem from ignorance: ignorance of the existential
values of humanity, of the valuable results of sexual purity and moderation,
of the repercussions of sin and ultimately ignorance of the injunctions of
Allah (awj).

The Way of Redemption from Sin

Several methods may be mentioned for extrication from sin:

1. Repentance and pleading for forgiveness. Tawbah (repentance)
literally means “to return.” When a servant returns to his master, it is said
that he has done tawbah. The Most Sacred Essence in the Qur an exhorts all
believers to repent.

2. Remembering One’'s Sins.

3. The Remembrance of Allah (awj).

4. The Human Will Factor.
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Question 40: Kiramah (Magnanimity). Stationsand
M eanings

Question: What is magnanimity (kiramah)? How can we become
magnanimous? In Allah’s (awj) view, what stations do the magnanimous
hold?

Magnanimity means to be far away from lowliness. The soul of hewhois
pure from every low attribute is called magnanimous. Magnanimity is
opposed to lowliness. To reach the highest peak of magnanimity, one must
be equipped with piety, which is staying away from anything that leads to
sin.

As the Commander of the Faithful, Imam *Ali b. Abi Talib (¢ ) has said,

“He who is pious will achieve what he desires and Allah will make him to
dwell in the house of magnanimity; the house that is Allah’s aone. Its
ceiling isthe Throne of The Lord,; its brightness comes from Divine Beauty;
angels and the friends and companions of prophets frequent this house.”

Brief Answer

Detailed Answer
M agnanimity means to be far away from lowliness. The soul of hewho is
pure from every low attribute is called magnanimous. Lowliness stands in
opposition to magnanimity.

Magnanimity from the Infallibles’ Viewpoint
According to a saying of the Noble Prophet (_»), “The Almighty Allah is
magnanimous and he likes magnanimity.”*
AsImam ‘Ali b. Abi Talib (¢ ) has said:

1. “He who gives before he is asked to is magnanimous.””

2. “The troubling times do not have an effect on the magnanimous
person’s soul.”*

3. “The magnanimous person is he who stays away from what is
forbidden of him and is free from all faults.”*

4. “The magnanimous person is disgusted with every thing that the low
person takes pridein.””

5. “The magnanimous person is he who uses his wealth to protect his
honour but the low person protects his wealth with his honour.”®

6. “The person who fathoms the magnanimity and grandeur of the human
spirit comes to see the entire world and all that is in it as being of little
worth and consequence.”’

The opposition between magnanimity and lowliness has been clearly

demonstrated by traditions of the noble Imams (¢). Magnanimity is an

ethical value. It is one of the names of Allah (awj). In contrast, everything
that distances man from Allah (awj) has its roots in lowliness. As the Noble

prophet (_») has said, “The love of the world is the root of every sin and the
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start of every transgression.”® The world has been named dunya because it is
lesser than everything.’

When we pay attention to the fact that lowliness is in opposition to
magnanimity and because the words dani, dina'at, and dunya are
etymologically from the same root (d-n-y, “to be low”), we cannot seek
magnanimity in the love of the world. Thisis because, as Imam *‘Ali b. Abi

Talib () has said, “The world makes man abased,”*’ and magnanimity

stands in opposition to abasement.
In order to reach the peaks of magnanimity we must arm ourselves with
the weapons of piety and stay away from every kind of worldliness. As the

Commander of the Faithful, Imam ‘Ali b. Abi Taib (¢) has said,

“Magnanimity cannot come into existence without piety.”**
Allah (awj) says, “The most honourable amongst you with Allah is the
most pious.”

Imam ‘ Ali b. Abi Talib (¢ ) says, “Honour is piety.”** He has also stated,

“Piety means to stay away from everything that causes one to sin.”**

He has also said, “Certainly fear of Allah isthe medicine for your hearts;
sight for the blindness of your spirits; the cure for the ailments of your
bodies; the rectifier of the evils of your breasts; the purifier of the pollution
of your minds; the light of the darkness of your eyes; the consolation for the
fear of your hearts and the brightness for the gloom of your ignorance.
Therefore, make obedience to Allah the way of your life and not only your
outside covering.

Make it your inner habit instead of only an outer routine, subtle enough
to enter your ribs through your heart; the guide for all your affairs; the
watering place (on the Day of Judgment); the intercessor for the
achievement of our aims; asylum for the day of your fears; the lamp of the
interior of your graves; the company of your loneliness and deliverance
from the troubles of your abodes.

Certainly, obedience to Allah is a protection against encircling
calamities, expected dangers and the flames of burning fires. Therefore,
whoever has fear of Allah, troubles remain away from him after having been
near, affairs become sweet after their bitterness, waves (of trouble) recede
from him after having crowded over him, difficulties become easy for him
after occurring, generosity rains fast over him after there had been famine,
mercy bends over him after it had been loath, the favours of Allah spring
forth on him after they been dried and blessings descend over him in
showers after being scarce.” ™

The Noble Qur'an introduces man’s spirit as a noble being. If man
becomes noble, he has transcended his natural being and found his original
kernel. Because obedience to Allah (awj) isin accordance with the kernel of
man, disobedience and sin are secondary to him. Honour however isnot like
this, because it is in the nature of man. Allah (awj) says,

“We honoured man.” *°
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If man was created just from dust, honour and magnanimity would not be
essential to him. Man however has both a principal and a secondary nature.
His secondary nature returns to dust and his essence is related to Allah.

In the Noble Qur an, Allah (awj) attributes the spirit to himself and the
body to the earth.'” He doesn't say | created man from dust and an
immaterial spirit. Rather He says, | created man from dust then blew of My
Spirit into him. Because man’s spirit pertains to the Allah the all-Noble and
the all-Honourable, it therefore has a portion of honour. Thus the Spirit of
Allah (awj) is no different from the spirit of nobility.

AsImam ‘Ali b. Abi Talib (¢ ) has said, “Allah has enjoined you to piety.

He made it the extent of His happiness and His wish from His servants.
Therefore, fear Allah in whose presence you stand and in whose hand is
your will, and who sees al your actions and movements. If you hide
something, He knows it, and if you show it He will record it. He uses
honourable angels to record your actions. Neither do they forget to record
what deserves to be written nor do they record what does not exist. You
should remember that he who takes up piety, frees himself from mischief,
flees darkness by means of the light of guidance, Allah places him in the
way station of honour, the house that is reserved for Allah. Its roof is the
throne of Allah. Its light is the illumination of Allah’s Greatness. Its
pilgrims and friends are the angels and its inhabitants are the Divine
Prophets.”*®
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Question 41: Pure Winein the Qur’an
Question: What is the “sharaban tahuran” mentioned in the Qur an
(sometimes trand ated as “pure wine")?

Brief Answer

“Sharab” means something which can be drunk and “tahur” means that
whichisinitself pure and uncontaminated and also makes other things pure.
We can gather from various verses that in heaven there are various kinds of
drinks that are pure and refreshing. The term “Sharaban Tahuran” has been
mentioned in one of these verses:

“Their Lord will serve them with the pure drink.”*

There are three views as to what thisdrink is:

1. Some have said this drink is what believers will drink in paradise after
having eaten heavenly foods. This drink will clear al internal wastes. The
only thing left will appear in the form of a fragrant perspiration on the skin.

2. Others have taken this drink to be spiritual blessings for spiritual

progress. As narrated from Imam Ja far b. Muhammad as-Sadiq (¢ ), “When

the believer drinks the ‘pure drink’ he forgets everything other than Allah
and turns solely towards his Master.”

A narration from Imam Muhammad b. ‘Ali al-Bagir (¢ ) says “When the

believers drink from it Allah cleans their hearts from envy.”

3. A third group has combined the previous two opinions. They have said
that since man is a beautiful combination of the dark soil and a divine soul,
he needs not only material sustenance but also spiritual blessings.

Just as the spiritual wayfaring of people differs so too does the rewards
they receive in heaven. In some verses of the Noble Qur an the drinks in
paradise have been mentioned in very beautiful phrases: the most beautiful
-cup-bearers; tall with pretty faces and deep-set eyes, going around with
chalices of a pure drink amongst the believers in heaven; a very clear drink
that gives them an indescribable feeling. This drink does not demolish the
intellect, nor do they become intoxicated and drunk with it.

Other verses relate that the “abrar” will drink from a refreshing drink
called “rahiq makhtum.” This drink has a scented seal on it which keeps it
from any type of contamination.

The “mugarrabuun’s’ share will be from the spring called “tasnim.” The
cup-bearer will be the Lord himself and the chalice will be the truth of
knowledge and love towards Him.

There is a narration from the Noble Prophet (_») that he said “Tasnim is

the noblest drink in paradise which Muhammad (_~) and his progeny will

drink and the Ashab Yamin and the rest will drink from a mixture that
contains some of it.”

Thus, as people are of different levels in this world, they will be in
different levels in paradise as well. What they enjoy from paradise will be
according to their spiritual capacity. Thisiswhy the Noble Qur an mentions

222



www.alhassanain.org/Zenglish

them with different terms calling a group “ashab yamin” others “abrar” and
some “mugarrabun.” Their rewards will also be according to their ranks.

Detailed Answer
“Sharab” means something which can be drunk. It has been used in the
Quran with this meaning.

“Many fruits and drinks are at their disposal.”?

Allah (awj) also says,

“He sends down water from the sky from which you drink.”*

The word “Tahur” means that which isin itself pure and uncontaminated
and which also makes other things pure, just as He says in the Qur an,

“We sent down purifying water from heaven.”*

We can gather from various verses that in heaven there are various kinds
of drinks that are pure® and refreshing. The liquids that flow in the riverbeds
of heaven differ from the drinks of this world not only in their substance but
also in their qualities. Thisis because the rivers of thisworld only flow with
water and after a while their water becomes rancid. But the rivers of heaven
are special in both regards.

The Noble Qur'an points to four kinds of liquid that flow in four
different riverbeds in heaven: the river of water that quenches thirst; the
river of milk that satiates hunger; the river of honey that gives pleasure and
strength; and the river of wine for happiness.’ These liquids have been
created in such a way that the passing of time does not corrupt them. In
other verses an indication is made to a drink called “Rahiq Makhtum”’ or
that which is mixed with camphor® or zanjabil®. In one verse mention is
made of a pure drink’® that the Lord will give; the sagi, or cupbearer, being
Allah (awj) himself.

We can summarize the viewpoints of Qur anic commentators regarding
the special “wine” of heaven into three basic views:

1. The meaning of “pure drink” is a type of drink which the people of
heaven drink after eating heavenly food. It cleans all inner wastes. Only
perspiration is excreted by the body which gives off a beautiful fragrance.
This is a materialistic interpretation of the blessings of heaven with the
difference that what is found there is better and more long-lasting than what
is found here. The traditions™ and verses of the Qur an have described the
drinks of heaven in the most beautiful of ways with the most extraordinary
cupbearers who revolve around the people of heaven and give them an
intensely white drink in which there is no corruption of the mind and by
which they do not become inebriated.*

2. The meaning behind the aforementioned drink is spiritual blessings. In
the Qur'anic commentary, al-Mizan, there are indications that this “pure
drink” cleans one spiritually from forgetfulness of Allah (awj) and removes
the curtains and barriers between us and Him.

As narrated from Imam Ja'far b. Muhammad as-Sadiq (¢ ), “When the

believer drinks the ‘pure drink’ he forgets everything other than Allah and
turns solely towards his Master.”** In the Qur anic commentary, Ayab al-
Bayan, it is written that the “ pure drink” cleans the hearts of the good from

223



www.alhassanain.org/Zenglish

evil attributes and bad ethical traits and from the imaginary desires and from
all sadness and misery.

In a narration from Imam Muhammad b. *Ali al-Bagir (¢ ), he mentions

that “When the believers drink from it Allah cleans their hearts from
»14

envy.

Some great personalities have said that since drawing ourselves in the
love of Allah (awj) and cutting off all ties from other than Allah (awj) isthe
ultimate purity, everything which lacks that, lacks the quality of purity. This
isageneral principle and is one of the pearls of wisdom of the noble family

of the Prophet (¢ ). Its message has been communicated by Imam Ja far b.

Muhammad as-Sadiq (¢ ) when he said: “This drink cleans their bodies and

their souls from other than that Pure Essence. It is only That Noble Essence
of Allah and His remembrance that cleans man from impurities.”

3. It can be gathered from some Qur anic commentaries that they have
attempted to combine the above two viewpoints. They say that since man is
a combination of lowly mud and the Spirit of Allah (awj), he needs not only
material sustenance but also spiritual blessings.

Just as the spiritual wayfaring of people differs, so do the rewards they
receive in heaven. Some like the good taste of the refreshing drink of “Rahiq
Makhtum” and are satiated by it. It is adrink which has been sealed with the
musk of immaculateness from falsehood.

The drink of those drawn near (mugarrabin) is the water of tasnim. In a

tradition from Imam Ja far b. Muhammad as-Sadiq (¢ ), it has been stated

that “Tasnim is the most blessed of drinks in heaven, from which
Muhammad and his Noble Progeny drink. The rest of the people of heaven
drink from a mixture of that.”*® The cupbearer of that drink is Allah (awj)
Himsl%If” and the chalice will be the truth of knowledge and love towards
Him.

From what we have said, we can understand that just as in this world
people differ in their degrees of perfection; in heaven they also have
different degrees of perfection. Their share of the blessings of paradise is
equivalent to their spiritual capacity. That is why they have been called by
different names in the Noble Qur an. What is certain is that the blessings of
heaven are filled with pleasure and happiness, but not exactly like the
pleasures of thisworld.
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Question 42: Pre-requisitesfor understanding the

Qur’an
Question: What are the prerequisites for understanding the Qur-an?

Brief Answer
The Qur an is the eternal miracle of the Prophet Muhammad (_»). It isa

book that illuminates all things. Though it is composed of simple words and
phrases, it is stated in a high literary style and conveys ideas that soar far
beyond the comprehension of a normal human being. To perceive its
essence and accurately derive laws from it, is immensely difficult. Thus,
despite the fact that the Qur'an is “clear,” to properly understand it and act
upon it takes great effort.

The prerequisites to understanding the Qur an are of two kinds:

Exoteric: One must have afirm grasp on
a. The ‘Arabic language with all itsintricacies;
b. The history of Islam;
c. The circumstancesthat surrounded the revelation of the various verses;
d. Narrations that are directly relevant to the exegesis of the Qur an;
e. The genera verses and the specific ones; the unqualified verses and
the qualified; the verses that abrogate and those that are abrogated.

Esoteric
a. One must have the spiritual purity that comes from the fear of Allah
(awj).
b. One must not be arrogant.

Detailed Answer
Among the basic tenants of Idam is the belief that the Prophet

Muhammad (_,») is the final prophet and his religion is the final religion. It

follows that the Qur'an must accompany man until the Day of Judgment
providing him with guidance. Thus, after the prophethood of Muhammad

(u”), thereis no excuse left to those who wish to flee from their duty toward

Allah (awj).

On the one hand, this book describes itself as “light”*, “clear”?, “a
clarifier”®, and “a proof.”* It claims with emphasis that it is easy to
understand and easy to benefit from.> On the other hand, the Qur'an
repeatedly calls its readership to ponder and criticises those who fail to do
s0.° Our challengeis to find the harmony between these two sets of verses.

The Qur'an is“light” because it originates with the One who is the Light
of the Heavens and Earth.” It therefore, is not only luminous, but it
illuminates other than itself. It follows that it is“clear” and evident to all. It
is a “clarifier” because it also clarifies al that is externa to itself. It is a
“proof” because it removes all doubt and provides overwhelming proof
against anyone who chooses to disbelieve in it.

Its surface meaning is comprehensible to all as attested to by anyone who
understands ‘ Arabic. It uses no confounding words or phrases. It does not
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employ any strange ‘Arabic diaects. It also refrains from using the jargon
specific to any particular field that its reader would require specialized
knowledge to comprehend it.

The content of the Qur'an is far from the decadence of the Age of
Ignorance. It does not speak of lustful desire or power mongering and
pillaging. Rather the Qur an has provided guidance to man from the time it
was revealed until now, and will continue to do so until the Day of
Judgment. It leads him to the epitome of humanity and everlasting felicity.
It leads him to the gnosis and benefaction that lead to the perfection of the
soul. It warns him of the lethal danger of saturating one's base desires in
worldly pleasures.

Despite al this, much of the Qur'an’s content is supernatural though it
has been written using a very material vocabulary. To convey these ideas, it
employs parables, stories, vernacular phrases, argumentation, words of
admonishment, warnings and promises, and theological proofs. It is for this
reason that the Qur'an requires an interpreter. The first exegete of the
Qur an is the Qur an itself. According to the Qur'an the next interpreter is

the Prophet (_») and then the Imams (¢ ). In the wake of the Infallibles,
scholars have striven to collect ahadith related to the exegesis of the Qur an.
Imam “Ali b. Abi Talib (¢ ) says, “This is Allah’s book. Through it you

gain insight. Through it you speak. And through it you hear. Some of its
verses explain others. Some of its verses bear witness to others.”® It was the

practice of the Imams (¢ ) to bring several disparate verses together in order

to derive a law. They would explain the meaning of the verses to their
disciples.

The Qur an states:

“I swear by the places where the stars set. Indeed it is a great oath,
should you know. This is indeed a noble Qur an, in a guarded Book-no
one touches it except the pure-gradually sent down from the Lord of the
Worlds.”*

And in another place it says:

“Allah only desires to repel all impuri%y from you, O People of the
Household, and to purify you thoroughly.”*

According to these two verses, it is the Prophet (_») and his household

that are pure and have a comprehensive knowledge of the Qur an. In other
verses the Qur an introduces the Prophet as its exegete and commands the
believers to submit to his command.™

In turn, the Prophet (_») has introduced the members of his household as

the inseparabl e cohorts of the Qur an. He informed us that the two can never
diverge and that neither one suffices us of the other.™ For this reason, we
not only need to work to understand the Qur an, but must also struggle to
comprehend the traditions of the Infallibles. Accordingly, we must
investigate the tools that will enable us to comprehend these two bodies of
knowledge and the obstacles we must overcome to comprehend them.
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The prerequisites for understanding the Qur'an and ahadith are of two
kinds:

1. One must attain a purity of soul and a desire to seek the truth so that he
can approach the “pure ones.” As the Qur an says, “Only the humble can be
reminded.”

From the other side, one must eliminate arrogance and prejudice and
approach the Qur an with fear and humility, for just as arrogance distances
one from Allah’s (awj) proximity, so does it blind the heart, thereby
preventing it from comprehending the Qur an.

2. The exoteric prerequisites for understanding the Qur an are as follows:

a. One must have athorough knowledge of the * Arabic language: both its
vocabulary and grammar. These can be attained through the disciplines of
morphology, syntax, rhetoric, style and vocabulary.

b. One must have an in-depth knowledge of Islamic history and the
circumstances surrounding the revelation of the verses. He must know the
Qur anic sciences. For example, he must know the general verses and the
specific ones; the unqualified verses and the qualified; the verses that
abrogate and those that are abrogated.

c. He must seek protection from Allah (awj) from the cunning of Satan
and from the trickery of his own lower soul.

Saying:

s QU o ally 360

Audhu billahi min ash-shaitanir rajeem

| seek refuge from Satan, the cursed one

d. He should start by saying the bismillah.

e. He should know all the verses that are in any way related to the verse
in question as well as all the narrations that speak to the verse. The latter is
especially important because the verses of the Qur an have deeper, hidden
meanings that no one other than the Infallibles can access.

f. One must put aside all persona bias so that he can effectively
comprehend what the Qur'an has to say. If he finds that the Qur'an
contradicts his previous understanding, he must accept the Quran’s
teaching and abandon his prejudice. Otherwise, he will end up imposing his
own view on the Qur an (al-tafsir bi al-ra’y).

g- One must look at the Qur an from a metaphysical viewpoint so that he
does not attribute physical traits to Allah (awj) nor liken him to his creation.
To do this, he must interpret equivocal verses (al-mutashabihat) in light of
unequivocal ones (al-muhkamat) and authentic traditions.

h. One must also be aware of the needs of the day. He should be aware of
scientific advancements and should keep a look out for the fulfilment of
certain divine promises that are found in the Qur an. In this way he will
better be able to satisfy the needs of the younger generation. As Imam Ja far

b. Muhammad as-Sadiq (¢ ) says: “Allah has not sent this Qur'an for one

age or another, not for one people or another. Rather, it is perpetually fresh
and attractive to all people.” ™
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However, one must be careful not to impose his own view on the Qur an.
The Prophet (_») says, “Learn the Qur'an and recite it. It is a means of

remembering Allah. It is both a provision for you and a burden. Thus,
follow the Qur'an, and do not make it follow you. If the Qur'an leads
someone, it leads him to Paradise. But if one leads the Qur an, it shoves him
into hellfire.”

i. One's intention in reading and studying the Qur an should not be
limited to attaining the reward for reading it, nor to using the verses in
speaking and writing. Instead of making the Qur an an investment for this
world, he should make it an investment for the afterlife. He should seek
insight and understanding, and should seek to act according to its precepts.
Allah (awj) forbid that his studies subject him to the punishment of the
scholar who fails to act according to his knowledge.

j- When he reads verses concerning Allah’s (awj) mercy and his promises
of Paradise, he should feel hopeful and should enjoin himself to obey Allah
(awj) and to abandon sin. And when he reads verses containing threats of
hellfire and descriptions of its punishment, he should frighten himself of
sinning against Allah (awj). All thisis to purify his heart and prepare the
way to eternal felicity.

k. When he reads verses that describe the believers and those who fear
Allah (awj) and do righteous deeds, and when he reads verses describing the
disbelievers, the pagans, the beliers and the hypocrites, he should weigh
himself against the scale of the Qur an. He should take account of himself,
and purify himself of all bad attributes and adorn himself with
righteousness. As Allah (awj) has said, “1 have only created Mankind and
the Jinn to worship me.”

229



www . allhassanain.org/Zenglish

Notes
1. Surat a-Taghabun (64), Verse 8:

Gt 0 5 stgs iy it
2. Surat Yasin (36), Verse 69:
b SR 5 5N B Y
3. Surat al-Nahl (16), Verse 89:
4. Surat al-Nisa' (4), Verse 174:
S e B0 @y
5. Surat al-Dukhan (44), Verse 58:
6. Surat Muhammad (47), Verse 24:
At 8 e 5 ST by S0
7. Surat al-Nur (24), Verse 35:
0 5 ot 33
8. Nahj al-Balaghah, Sermon 133:
9. Surat a-Waji' ah (56), Verses 75-80:
Syt Y REY 050 s 8 I D) e 02l el )5 ot it 3130
Gl L5 e S
10. Surat al-Ahzab (33), Verse 33:
freh 1375 o2 g ot 288 i i Gy
11. Surat al-Nisa' (4), Verse 59:
i A0 Uofs Jp iy it i o0 g g
12. d-Ghadir, val. 1, pg. 176: .
P gl g 5 Bl T g 8T gt 5l e 0 15 856 ) L
13. Bihar a-Anwar, vol. 89, pg. 15:
¢ il Yy Lo A0 e s Y oA Ju G (s ) e of 0L 95 8 o 22 #
38 e s 95 33 548 0 Bgb Y5 05 Od o R T ety s B 0

B o33 ) Db o3b

230



www.alhassanain.org/Zenglish

Question 43: al-Khidr’sactionsin the Qur’an
Question: Regarding verse 80 of Surah a-Kahf, where Khidr (¢)

explains his reason for killing the young boy- in view of the Divine
principle of not recording evil deeds or punishing people for them before
they have taken place, some questions arise...

1. Although Allah (awj) knew that this youth would commit evil deedsin
the future, why wasn't he granted respite (in accordance with the Divine
method) until he could witness his own evil deeds in the future? Is this not
predeterminism?

2. Was that youth favored with Divine grace because of his believing
parents, and since he died before performing those evil deeds, will he no
longer be punished?

3. Or since Allah (awj) knew that he would disobey Him in the future,
will he be punished in the hereafter?

Answer
In view of the explanations that emerge from Qur anic commentaries,
traditions, and the context of the verses, the incident of killing that teenage
boy (ghulam) was not a chance event or as a result of a conflict; rather,

Khidr (¢ ) proceeded to kill him without any preliminary exchange of words.

So there is no possibility of there being any mental inclination or anger
involved in this event, and the questioner’s mind comes to accept the fact
that though there were no provoking or inciting factors involved, without
doubt the killing had wisdom and special reason behind it. It did not follow
from base desires. The action was undertaken by someone about whom the
Qur an says,

“One of Our servants whom We granted mercy from Ourselves and
whom we granted knowledge from Ourselves’*

one of Our servants whose hearts' vessel We filled with Our exclusive
mercy and whom We taught from Our select knowledge.

So we can be certain that personal desire was not involved. But in terms
of its emotional wisdom and how it can be believed that such a person
would undertake to kill a young man, an answer is required, which is
presented as follows.

It is understood from some traditions that when Prophet Musa (¢ ) saw
this scene, he was profoundly shocked, and because he saw the killing as
unjustified based on its outward appearance, he turned to Khidr (¢) and

said, “Did you kill an innocent person who wasn’t worthy of death? What
you have done is unacceptable and abhorrent.”

At this point, Khidr (¢ ) briefly explains his reason for what he did “The

Divine will and wisdom are superior to all things, and the unsophisticated
intellect of human beings cannot comprehend the finer points of Allah’s
(awj) affairs and His will. Thus, human intellects have no authority over His
will; rather, His will holds sway over human intellects. So don’t just rely on
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your reasoning and its superficial understanding, and for now patiently bear
whatever | do...”?

Looking carefully into this tradition, we conclude that:

1. Every thing has an outer aspect and an inner reality. If something hasa
good and innocent-looking outer form but underneath is evil and sinful, it is
not possible to simply rely on laws pertaining to the outer aspect.

2. Sometimes Allah (awj) decides, on the basis of some overriding good,
to act beyond the limits of apparent recompense and desires to apply the
[laws of the] inner dimension, along with its reward or punishment.

3. The killing of the young man was entirely dependent on Allah’s (awj)

command; Khidr (¢ ) did not perform this deed without a Divine command,

but was merely executing His will >

Here the question presents itself as to whether by killing that youth,
Allah (awj) has punished him before any crime has been committed on his
part. The points below can help us answer this question.

1. If aperson is born to Muslim parents and then denies his or her faith
after attaining maturity, the rules of an “apostate from nature” (murtadd
fitri) will apply to him or her. If that person is a man, he will be worthy of
death. It has come in several traditions: “[Though the Qur an clearly states
that] the parents of that young man were believers, their son was an
disbeliever, to the extent that there was no hope of his heart opening up to
the 4truth, and the seal of obstinacy and rejection of faith had been placed on
it.”

So while it is true that his apparent conduct in playing with his friends

did not reveal his disbelief (just as Musa (¢ ), relying on this outward state,

thought him innocent), the reality of his heart and beliefs proved his
disbelief (as demonstrated in the Divine knowledge and its revelation to

Khidr (¢ )). As aresult, his being killed was merely aresult of his choosing

to be an apostate, which carries the consequence in thisworld of termination
of physical life.

2. Allah (awj) knew that the continuation of the young man’s life would
lead to nothing but more spiritual and material loss for him because he
would mislead his believing parents, break apart family ties, and deprive
them of the worldly and otherworldly blessings of faith for the family and
for society. Thus, since the good in his life up until that point had come to
an end, Allah (awj) determined to terminate his life and put in place the
means of taking hislife-just as a person takes care of things as long as their
good outweighs their harm, but then no longer takes an interest in them
when that is not the case.

In this instance, though the soul was seized by the angel Jibra’il and his
servants, Allah (awj) wished for the apparent executor of His will (ending
the life of that young man) to be one of His chosen and merciful servants

who had knowledge of His special sciences, namely Khidr (¢ ).

In other words, his action was based on Allah’'s (awj) creational and
legislative will with respect to the death of that young man, and in this
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respect his death was like all other deaths that are caused by accidents or
other causes (with the difference that an accidental killing is not in
accordance with Allah’s (awj) legidative will and He has not commanded it
to take place; but the killing under discussion and all natural deaths take
place in accordance with Allah’s (awj) permission and indication both
legislatively and creationally [i.e. natural causality].

Imam Jafar b. Muhammad as-Sadiq (¢) solving this problem, says,

“...Khidr's concern was for events not to take such a turn that he would be
prevented from carrying out what he was commanded, such that he would
remain deprived of the reward of carrying out Allah’s will, that is, ending
the life of that young man (the beginning and end of which are both in
accordance with Divine grace and the greater good, not in accordance with
what the human being deserves)-especially since carrying out this command
was a source of mercy for the parents of that youth (since as the Qur'an

clearly says, Khidr (¢ ) knew that in place of that son Allah would give them
a child who would be pure and a source of unity for the family. In addition,
the coming to pass of this Divine will allowed Khidr (¢ ) to be able to reveal

Divine secrets and explain hidden truthsto Musa (¢ ).”

It is worthy of note that “When Khidr (¢ ) began explaining his reasons,

he said, ‘In any case, we feared that the young man would later become
rebellious and lead his parents towards disbelief.”” That is, in explaining the
process of performing this action, he doesn’t make mention of his own will
at all and instead uses the plural verb “we feared” to show that as executor
of Divine will he did not act alone, but Divine assistance and the
intermediaries of His court were with him-with the difference that fear

cannot be attributed to Allah (awj), but Khidr (¢ ) and others are subject to
fear.” (The issuance and execution of the command is shared, while the fear
of failurein fully executing the Divine command is exclusive to Khidr (¢ )).

Why is it that though Allah (awj) knew that the young man would fall
into disobedience in the future, He gave him no respite (in accordance with
the Divine Way) and did not allow him to witness his own evil deeds in the
future? Isn’t this predeterminism?

It is clear from the preceding explanation that:

1. Life itself is a Divine blessing; no one has an entitlement to it. From
this perspective the issue of demanding a continuation of life doesn’t arise,
let alone for one to ask for a reason for its non-continuation.

2. Allah (awj) had willed for that young man’s life to be ended in
accordance with His wisdom and the greater good.

But in answer to this question it is possible to bring up other aspects of
thisissue as well:

1. The youth was culpable in two respects. he was an “apostate from
nature”; and he had the ability to destroy the foundation of his parents’ faith.
Allah (awj) observed that he didn’t use the respite He had given to reform
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himself and make amends or abandon unbelief and apostasy. Therefore, He
carried out the command of killing him.°

2. If the young man were to remain alive, he would put into practice his
intention (of leading others to disbelief), and in this case greater harm and
damage would result. Thus, to prevent those future consequences, the
command to end the life of such a being was issued. In addition, it can be
gleaned from the apparent sense of the verse that this son was not as
obedient and beneficial as he ought to be and in that short time after
attaining maturity had already committed sins and misdeeds. In this way, he
worked to lead his parents astray.

3. As verse 81 of Surah al-Kahf indicates, Allah (awj) had decreed to
reward the parents of that young man for their faith by granting them a
model child. From this it can be understood that not only would his
remaining alive result in his parents going astray and him not receiving the
punishment of his apostasy, it would also prevent another good from
reaching them. This point is clearly explained in the traditions. “Allah had
willed to give them in place of that son a daughter who would bear a son in
whose line would be numerous prophets, one after the other, such that
seventy prophets would descend from that one daughter.””

Thus, another result of not granting respite to that young man was for
that line of prophets to come into being.

It goes without saying that it is the Divine Way (sunnah) for the parents
of prophets to be believers. So if the son remained alive and pulled his
parents towards unbelief, it would contradict this Divine principle. This is
why the question doesn’t arise as to why it wasn't possible for both the son
to live and the line of prophets to come into being.

Was the young man availed of Divine grace on account of his parents
and, since he died before committing those evil deeds, was he no longer
subject to punishment? Or, since Allah (awj) knew that he would disobey
Him in the future, will he be punished?

In view of the preceding explanation and following points, it can be
deduced that this putting to death was a source of mercy for all involved: the

young man who was killed, Khidr (¢ ) who killed him, and the parents of the

young man.

a. The good that came to young man as a result of being put to death:

1. He received punishment in this world for his apostasy, which may
lessen his punishment in the hereafter.

2. If heremained alive, he would make his parents unbelievers and would
be responsible for the sin of their apostasy and unbelief.

3. Creedal disbelief leads to decadence and sinful behavior. Thus, his
death in youth forever sealed his scroll of evil deeds, and on the Day of
Judgment he will not be punished for all the sins he would have committed
had he lived longer.

4. He wasn't capable of fulfilling his duties towards his parents, and the
pain he would thus cause his parents itself would increase his burden of sins
and his parents’ aversion to him.

b. The good that came to his parents:

234



www.alhassanain.org/Zenglish

1. Their faith remained unharmed.

2. To resist such a son wouldn't lead anywhere, and their parental love
and emotions would soften their hearts towards him and weaken their faith.
Thus, they were also saved from the tension and unease that would result
from his remaining alive.

3. Their patience and contentment with Allah’s (awj) will were tested,
and they were able to be successful in this test.

4. In place of an immoral and rebellious son, they were granted a pure,
devoted, and blessed daughter.

5. They were blessed with becoming the progenitors of seventy prophets,
whose reward and forgiveness they benefited from.

6. Their memory was eternally recorded in the everlasting revelation of
the Qur an, and they became an example for others.

c. The benefit that came to hiskiller:

1. He was granted the ability to carry out a Divine decree (Divine will).

2. He was the cause of blessings for a Muslim family.

3. He was able to teach some of the secrets of revelation and unseen

realitiesto Musa (¢ ).

Imam Jafar b. Muhammad as-Sadiq (¢ ) describes these blessings in

these words: “Allah knew that if he stayed alive, the young man would lead
his parents to disbelief and he would become a source of corruption and

hardship for all. Thus Khidr (¢ ) was commanded to finish hislife so that as

aresult all of them (the killer, the killed, and his parents) would attain honor
and Divine grace.”®
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Question 44: Existence of spiritswithin animalsand

its differnce from that of the Human Being

Question: Do animals possess souls and if so how does the animal soul
differ from the human soul?

This gquestion will be considered in the light of Sadrian philosophy, i.e.,
Transcendent Theosophy. In the numerous works by Mulla Sadra and the
subsequent philosophers who espoused his philosophy, there are numerous
allusions and in some cases detailed expositions of the question in hand in
the chapters dealing with the topics of soul, Resurrection, knowledge, and
comprehension. The material prepared for this question will be presented
under two main headings and five shorter sections. The essay will then end
with the topic of the difference between the human soul and the animal soul.

Brief Answer

Before embarking on the answer to this question, it must be noted that
the answer provided below is based on the school of Transcendent
Theosophy, i.e.,, Sadrian philosophy. In this light, the answer will be
expounded under two main headings and several subtopics.

Under the first heading, “The Existence of Spirit in Animals’, the
following topics will be examined:

1. In all philosophical discussions pertaining to the question of the spirit,
animal spirit is always enumerated as an indubitable instance of spirit.
However, obvioudy the various forms of spirit possess their own
peculiarities which distinguish them from one another.

2. What comprises the essence of an animal is its animal spirit, and to
imagine the animal without an animal spirit would be to downgrade it to the
lower degree of existence-i.e., vegetable existence.

3. In several animals, such as the honey bee, the spider, etc., the signs of
an indwelling spirit are clearly noticeable.

4. Scholars provide various sorts of evidence for the existence of animal
spirit-among them: the presential knowledge of animals of their own
essences, the role that will plays in animal behaviour, the resurrection of
animal spiritsin the Hereafter.

5. The fact that animals can comprehend imaginal and immaterial forms
and the performance by them of varying dissimilar actions.

The topics covered in the second heading, “ The Difference between the
Animal and the Human Spirit”, are as follows:

1. Human nature is different from anima nature. The materia
components of the human body are relatively finer and more perfect.

2. Human spirit also differs from animal spirit in many respects;
including the human capacity to communicate by employing letters, words,
thoughts, etc., and the human psychological variations-such as laughter,
weeping, etc.-in response to different external phenomena.

3. The existence of art, industry, and human innovation display clearly
the superiority of the human soul as they have no place in the ream of
animals.

4. The essential difference of the human soul from the animal soul is that
the former isintellectual while the latter isimaginal.
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5. In addition, the sole pursuit of the animal soul is the gratification of the
corporeal needs while the scope of human soul, in terms of its conceptual
and practical aspects, stretches to the farthest reaches of existence.

Detailed Answer

The Existence of Spiritin Animals

The Animal Soul as One of the Instances of Spirit in Existence

In philosophical inquiries into the topic of the soul, where the soul is
defined, it is commonly divided into three classes. vegetable soul, animal
soul, and human soul. Despite the fact that each one of these classes
possesses its own peculiarities which distinguish it from its counterparts,
they al share a common reality and essence. The soul is a spiritual and
immaterial existent which incorporates spiritual faculties, whether it be the
intellectual soul, the imaginal soul*, or the vegetable soul.

The Creation of the Animal Spirit as One of the Phases of the
Origination of the Realm of Materiality

Mulla Sadra is among those thinkers who hold that the origination of
material existents was carried out in stages, starting from the simplest and
advancing to the stage of the most perfect elements. In some of these stages,
the mere combination of material ingredients was not enough and thus the
addition of an immaterial element to the composition was called for, so asto
satisfy the requirements of that particular order of creation. One such stage
was the creation of the animal. The spirit that was infused in the
composition to bring about the animal existence is termed the “animal
spirit”.

Hence, not only does the animal possess a soul, furthermore it owes its
essence to that soul. The addition of the soul to the material ingredientsis a
requirement of the order of the realm of materiality. And the same case
applies to the realms of the human being and the vegetable. The immaterial
spirit or soul iswhat distinguishes some material entities from others. In the
inanimate, the lack of such a spirit is what makes their nature, while in
others the possession thereof makes them what they are. And among the
animate, it is the variation in the degrees of the spirit that sets them apart in
differing levels of existence. The vegetable soul lies at the bottom while the
human spirit enjoys the apex and the animal spirit the median seat.

The Outwar d M anifestations of the Soul in the Animal

The appearance of certain traits in various animals-such as the building
of the hexagonal hive by the honeybee, the weaving of the delicate web by
the spider, the monkey’s and the parrot’s mimicking the human being, the
cleverness of the horse, the authority of the lion, the faithfulness of the dog,
the deceptiveness of the crow, etc.-are, in the view of Mulla Sadra, evidence
of the existence of a limited intelligence which indicates the presence of a
soul in the animal. The character traits of some of these animals are so
complex as to render them very close to the level of the human being.

Scientific Indications Cor robor ating the Existence of an Animal Spirit
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All animals possess an imaginal soul that is similar to the human
imaginal soul. The animal spirit is at the level of imagina immateriality,
which is the intermediate level between the realm of the sensible and the
realm of Intellection. The zenith of anima existence is the imaginal
existence, hence accommodating the imaginal soul. It is due to this degree
of immateriality and spiritual potency that it possesses presential self-
knowledge, for no inanimate object can ever have self-knowledge.

According to Mulla Sadra, al actions in the cosmos derive from will.
This is so even in the case of the vegetable and the inanimate, with the
difference that in their case the will in question is that of the higher intellects
and spirits. That is, the inanimate and the vegetable are involuntarily the
means of the realization of the higher wills.

But in the case of the animal and the human being, the prerequisites for
the actualization of an action that fallsin the scope of their volition must be
realized by themselves, and it is for this reason that the actions of animals
and human beings are unpredictable while those attributed to the inanimate
and the vegetable are monotonous. The source where anima action
originates is the imaginal and the conjectural faculty while in the human
being it is the practical intellect. Imagination, speculation, intellection, will,
etc., are al manifestations of a soul and as such are the traits that distinguish
the creature possessed of a spirit from that which lacksiit.

In addition to the worldly effects of the soul, one can also point to the
issues of eschatology and the Resurrection of the body and soul of all
animate creatures possessed of a soul. For this reason, all the philosophers
who have dealt with the question of eschatology have designated a part to
the subject of the resurrection of animal souls, its conditions, and other
relevant details.

Proofsfor the Existence of Spirit in the Animal

The animal is undoubtedly endowed with a spirit, i.e., an immaterial
aspect, for it possesses the imagina faculty which is capable of
comprehending ghosts and imaginal forms. These things are not sensorially
tangible and hence are not inhabitants of the material world.

Therefore, the imagina faculty, which is the receptacle for the
comprehension of these immaterial existents, is also not sensorially tangible
and as such is not corporeal. For, every material existent occupies a certain
material location. This also holds true of the dependents of that material
existent.

This is while the imaginal forms and ghosts comprehended by the
imaginal faculty do not occupy a certain material location, and so it follows
that the imaginal faculty, which is the receptacle for their impressions, also
lacks material location and hence is not corporeal.

Moreover, the variety of the actions performed by the animals does not
only corroborate the existence of a soul in them but can also stand as a
cogent argument for substantiating this claim. For the effects derived from
material existents and inanimate objects are immutably monotonous and
repetitious. Thus, when the state of an existent is so unpredictable as to
make it difficult to even catch two identical actions from the same agent due
to it altering its reactions based on varying external and internal
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circumstances- in such a case, reason rules that there must be some other
immaterial factor involved.

The Difference between the Animal Soul and the Human Soul

It was pointed out that from the perspective of philosophy, the
existentiation of the material realm was a progressive process carried out in
various stages, each more complex than the preceding stage. In this light,
although the material congtitution of the animal was a finer composition in
comparison to that of the vegetable, which qualified it for receiving the
animal soul, yet it ill needed to be perfected further in order to
accommodate the human spirit so as to bring about the human being, the
being which had been selected as the dominant creature capable of utilizing
all other creaturesin his service, as he was the goal and end of creation.

Although the human being in a strictly logical categorization is from the
same material as that which constitutes the animal, the thing that makes it
unique is so profound that if, by way of analogy, al the rest of the animals
were set on one side of a scale and the human being on the opposite, he
would definitely weigh heavier.

The human being is capable of speech and as such is able to
communicate his thoughts and intentions with fellow human beings in the
form of letters and words, which can be formed into innumerable
permutations and combinations. But the capacity of animals like the parrot
in manipulating words is limited and confined to mimicking and is devoid
of any thought.

Also the communication of certain animals in the form of sounds and
signals-like the honey bee, the ant, etc.-which has been scientifically
observed, is a fixed method not capable of change during the course of their
lives. But in the case of the human being, although initially learning many
of his language skills by way of imitation, eventually every individual
comes to possess a distinct method of communication.

The psychological impressions that the human being receives from the
environment and the physiological and psychological states that result
thereof-such as amazement and laughter in response to rare but pleasing
events, grief and weeping in response to adverse circumstances,
shamefulness following unbecoming conduct, and anxiety and hope vis-&
vis the pagt, the present, and the future-and the planning and decisions that
the human being makes based on these states are unique qualities.

And although the ant’s performance in storing food can be considered as
a sort of forethought, it is nevertheless an instinctual and involuntary
behaviour, for it is always done in the same manner and in the same
timeframe. Thisisin contrast to the human being whose seemingly passive
psychological states-such as laughter, weeping, etc.-are absolutely voluntary
and thus are manageable in specia circumstances and through prudence.

Craftsmanship, art, industry, innovation, and, in the words of Mulla
Sadra, “the amazing practical innovations” that have flourished in the course
of human history, and the fact that man has single-handedly changed the
face of the world and has either manipulated all the elements of this world
or is on the verge thereof is proof of the inimitable spiritual superiority of
the human being, for not even a slight fraction of this sort of activity has
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appeared in the animal realm. The entire lifespan of an animal is occupied
merely by roaming about in pursuit of the dictates of its imaginal and
conjectural faculties.

The animal’s imaginal and conjectural planning revolve around its
personal or specific benefit. In keeping itself safe from various dangers and
securing water and food and satisfying its sexual appetite, it is, on the one
hand, safeguarding its individua interests and, on the other hand,
contributing to the survival of its species. It isfor this reason that the animal
soul isreferred to as “the imaginal soul”.

The summit of the imaginal soul is the beginning point for the human
soul. The animal can advance only up to the point where the human domain
begins. In other words the final reaches of the realm of the imaginal soul is
just the beginning of the domain of the intellect; it is the threshold through
which one enters into the human realm, to which there is no conceivable
end. It isthe intellect that defines the human being. Hence, those who do not
take advantage of their intellects remain at the level of the beast.

Through the theoretical intellect, the human being is able to comprehend
immaterial concepts and thereby to transform his ignorance to knowledge.
The human being draws a mental image of al that he encounters by the
senses. It then uses these concepts to form another set of concepts which are
more universal and abstract.

The latter concepts enhance the mind's innovative capabilities. The
human mind uses the latter concepts to arrive at various sorts of rules,
judgments, and arguments and by juxtaposing them in a systematized
fashion produces systematic thought, philosophy, and the sciences. If the
human being persists in this endeavour, every new day will expand the
horizon of his cognition until he passes from the human domain-which is
the admixture of body and soul, of corporeal needs and intellectual faculties-
to the domain of pure intellection, where he is united with the Madonna
Intelligenza at which stage he finds the whole world realized within the
scope of his knowledge.

The genuine human being makes his practical intellect-which derives its
directives from the knowledge acquired by the theoretical intellect-the guide
of his conduct. The theoretical and practical intellects have limitless power
in both the material and the spiritual directions. The human being has
succeeded in obtaining knowledge previously not even imaginable, thereby
reshaping his surrounding world.

The innermost reality of the world is just as much accessible to him, this
being demonstrated by those who have attained to human perfection. By the
light of their esoteric knowledge-which can best be referred to as ‘irfan-they
have traversed the path to Divine proximity. That is, they have conquered
the visible realm, the Realm of Intellection, the Supreme Dominion, and the
Domain of Invincibility, thereby ascending to the zenith of human
perfection.

The interesting point is that these two paths of infinite possibilities, i.e.,
the paths of exoteric and esoteric knowledge, are in no way at odds. To the
contrary, the more one studies the worldly phenomena, given that he be fair
and unbiased, the better he acknowledges the profundity of this world and
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the greatness of its creator. Likewise, he who has traversed the path of ‘Irfan
understands all the more acutely the necessity of studying the worldly
phenomena so as to better admire the majesty of the Creator.
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Note
1. Thisterm will be explained further in the text.
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Question 45: Limiting the Ahlul Bayt to a few
individuals
Question: Why do you limit the Ahlul Bayt (¢ ) to afew people?

To prove that the Ahlul Bayt (¢ ) in the Verse of Purification are limited

to the five “people of the cloak” (ahl al-kisa': the Prophet, ‘Ali, Fatimah,
Hasan, and Husayn, upon whom be peace), various textual and traditional
proofs that are accepted by Sunnis and Shi’as can be forwarded. We will
look at each of these proofs separately.

Brief Answer
The limiting of the Ahlul Bayt (¢ ) to the fourteen infallibles is not a
human decision,; it is an exclusivity understood from the Divine wordsin the
Verse of Purification and the traditions of the noble Prophet ().

There are numerous discursive and traditional proofs than can be relied
on to prove thisclaim.

Discursive and textual proofs
a. The Qur an consists of the words of Allah (awj) that He revealed to
His Prophet in the Arabic language. And Allah’s (awj) words, like His
actions, are free of any sort of defect; it is not possible for them to contain
any type of grammatical mistake.
Now, if the term Ahlul Bayt in the Verse of Purification were to refer to

all relatives of the Prophet (_,»), it would be in violation of the rules of
Arabic grammar and detrimental to the eloguence and perfection of the
Divine word. This is because the Prophet (_») had more than fifteen wives

and for a masculine pronoun to be used in the Verse of Purification to refer
to a group, the majority of which were women, would be contrary to proper
‘ Arabic speech. Thus, the pronouns in the verse refer to the descendents and

trustees of the Prophet (_~) in the house of Fatima (¢ ).

b. To determine the meaning of a word, it is necessary to look at the
context in which it originated in order to understand its true exact sense. In
the Verse of Purification, the word ahl (family or people) is under
discussion. This word must always be in a possessive phrase, at least in
meaning if not in words. That is, its meaning is incomplete unless it is
attributed or related to something else.

In this verse as well it has been attributed to al-bayt, or the house of
prophecy; and we know that this can apply to no house aside from that of

Fatima (¢ ). If al-bayt referred to an inhabited house, for the other wives of

the Prophet (_») to be included in this phrase, Umm Salamah-in whose
house the verse was reveal ed-should be the first person to be included in the
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phrase. But the opposite is true, since the Prophet (_»)-with Umm
Salamah’s agreement-did not consider her to be among the Ahlul Bayt.
Traditional proofs
a There are a group of traditions in which the Prophet (_») aimed to

clarify and delimit the Ahlul Bayt (¢ ) in the Verse of Purification. Thus, the
Prophet (_») said that this verse was revealed about five people: himsalf,

‘Ali, Fatima, Hasan, and Husayn (C)'

b. Another group of traditions that mention the Prophet’s actions in this
regard, since practical teachings are more lasting than oral teachings. Thus,

it has been narrated that for six months the Prophet (_») would come to the

door of Fatima's (¢ ) house at prayer times and say, “Prayers, O People of

the House!” and he would recite the Verse of Purification.

c. A third group are the accounts that indicate that it was well-known to
the people that the Ahlul Bayt are limited to these people, the details of
which have been mentioned in books of Qur anic exegesis.

Detailed Answer

Discursive or Textual Proofs

a. The Qur an isthe word of Allah (awj) and is a miracle from more than
just asingle aspect. The most accessible and easily grasped of those aspects
isthe Qur an’s eloquence.

That is, there exists no literary mistake in the matter, style, or choice of
wording of the Noble Book. We know that in ‘Arabic there are separate
feminine pronouns used in the second and third persons. In using a pronoun,
numerous aspects are taken into account. For example, when there are
significantly more women in a group than men, afeminine pronoun is used.

Now, if a masculine pronoun were to be used in addressing a group
consisting primarily of women, it would be considered a grammatical
mistake. If a person uses masculine pronouns in place of feminine ones or
vice versa, it would be an amusing mistake. Far be it from the Qur an, the

Word of Allah and the Prophet’s (_») eternal miracle, to make such a

mistake.

The Verse of Purification has the words ‘ankum and yutahhirakum, in
which the pronouns are masculine, though Allah (awj) is well aware that
there were more women in the Prophet’ s household than men. So if we were
to hold that this verse refers to all of his household and family, we would
have to say that we have found a grammatical mistake in the Quran, that is,
the use of two masculine pronouns in place of feminine ones-a mistake that
is clear and undeniable.

It is obvious that this is inconsistent with the Muslim belief in the
Qur an’s miraculousness and Allah’s (awj) Knowledge and Wisdom, and is
thus unacceptable. Thus, the two pronouns must refer to a group that would
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permit masculine pronouns to be used. And this is only the case if we take
the pronouns in the verse to refer to the Prophet’ s household in the house of

Fatimah, that is, the Prophet, Fatimah, * Ali, Hasan, and Husayn (C)'

b. The word ahl (family) in Arabic must always be part of a possessive
phrase in meaning. That is, it must be related or attributed to something else
for its own meaning to become clear, asin ahl a-kitab (people of the book),
ahl a-iman (people of faith, or believers), and ahl al-nifaq (people of
hypocrisy, or hypocrites).

Thus part of the meaning of the word ahl is denoted by the word to which
it is attributed. So, if we wish to know what ahl means in the Verse of
Purification we must first determine the meaning of the word bayt (house).

The word bayt means “house” or “abode’ and denotes a place. Now what
is meant by this word in different usages is something that is explained by
contextual clues, both internal (verbal) and external (nonverbal).

The same holds true for the topic under discussion, that is, the expression
“Ahlul Bayt.” So if there are no contextual clues to limit, expand, or clarify
what Allah intended with this expression, if we were to ignore the literary
objection that would result, it would be possible to take “Ahlul Bayt” to

refer to everyone related to the Prophet (_») in his houses. In this case, the

word bayt would mean “home” or “residence”.

But with a little attention to some external contextual clues, such as the
situation in which the verse was revealed, we will realize that such a
meaning is untrue, because although the verse was revealed in the very

house of Umm Salamah, the Prophet (_») clearly said she was not one of the

Ahlul Bayt (¢ ). If bayt were to refer to aresidence, Umm Salamah-in whose

home the verse was revealed-should be its first addressee and more worthy
of thistitle than anyone else.

But it has aready been shown that this is contrary to reality. In this
regard, it would be good to refer to a tradition that Wahidi Nishapuri has
narrated:

“Umm Salamah relates that the Prophet (_») was in [my] house and food

was before him when Fatimah (f) entered. The Prophet (_») sad,
‘[Fatimah,] call your husband and sons to come to me.” ‘Ali, Hasan, and
Husayn (¢ ) came and sat down. While they were eating, the Prophet (_~)
fell asleep.

“There was a Khaybari cloak under the Prophet (_») during this time,

and | was in the [adjoining] room praying. Then Allah revealed the Verse of
Purification.

“After this, the Prophet (_») covered them [‘Ali, Fatimah, Hasan, and

Husayn] with his cloak as well. Then he took out his hands and, facing the
sky, said: ‘O Allah! These are my Ahlul Bayt and the closest ones to me.
Remove from them all uncleanliness and purify them.’
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“ At that time | came to their room and asked, ‘Am | too with you O
Messenger of Allah?’ He replied, ‘You are on the right [ path]. You are on
theright [path] .’"*

In this way, the Prophet (_») praised Umm Salamah without considering

her to be one of the Ahlul Bayt.

There are numerous traditions with the above purport in Sunni hadith
collections’. This is the same tradition that is well-known among Shi’as as
the tradition of the cloak (hadith al-Kisa) and which is found in most books
of hadith and supplications.

Traditional Proofs

There are numerous traditions that clarify what Allah (awj) meant by
Ahlul Bayt in the verse of Purification. In view of the various details and
aspects explained in these traditions, we have divided them into three
groups and will mention one example from each group. It is worthy of
mentioning that only Sunni sources have been used for the following
traditions, though comparable traditions are abundant in Shi’a sources as
well.

a The first group consists of traditions that explain the Prophet’s ()

words regarding the purport of the expression Ahlul Bayt in the verse of
Purification.
Muhammad ibn al-Muthanna, with a chain reaching Abu Sa'id al-Khidri,

narrates that the Prophet (_») said, “ This verse was revealed regarding five

people-me, ‘Ali, Fatimah, Hasan, and Husayn:

‘Verily, Allah only wishes to remove all uncleanliness from you, O
people of the house, and purify you thoroughly.”*

b. The second group consists of traditions that came after the meaning of
Ahlul Bayt had been explained verbally and that clarify its meaning in

actions through the conduct of the Prophet ().

Ibn Waki™, in a chain leading to Anas, relates that he would say, “For six
months after the Verse of Purification was revealed, whenever the Prophet

(») would go for prayers, he would stand outside the door of Fatimah's

house and say, ‘[It is time for] the prayers, O people of the house!’ and then
he would recite this verse.”*

Does this prophetic action, which continued for 180 days, five times a
day, in explaining the me