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Publisher’s Foreword

In the Name of Allah, the All-beneficent, the All-merciful

The invaluable legacy of the Household [Ahl al-Bayt] of the Prophet
(may peace be upon them all), as preserved by their followers, is a
comprehensive school of thought that embraces all branches of Islamic
knowledge. This school has produced many brilliant scholars who have
drawn inspiration from this rich and pure resource. It has given many
scholars to the Muslim ummah who, following in the footsteps of Imams of
the Prophet’s Household (*a), have done their best to clear up the doubts
raised by various creeds and currents within and without Muslim society
and to answer their questions. Throughout the past centuries, they have
given well-reasoned answers and clarifications concerning these questions
and doubts.

To meet the responsibilities assigned to it, the Ahl a-Bayt World
Assembly (ABWA) has embarked on a defence of the sanctity of the Islamic
message and its verities, often obscured by the partisans of various sects and
creeds as well as by currents hostile to ISam. The Assembly follows in the
footsteps of the Ahl al-Bayt (‘@) and the disciples of their school of thought
in its readiness to confront these challenges and tries to be on the frontline
in consonance with the demands of every age.

The arguments contained in the works of the scholars belonging to the
School of the Ahl a-Bayt (‘a) are of unique significance. That is because
they are based on genuine scholarship and appeal to reason, and avoid
prejudice and bias. These arguments address scholars and thinkers in a
manner that appeal s to healthy minds and wholesome human nature.

To assist the seekers of truth, the Ahl a-Bayt World Assembly has
endeavored to present a new phase of these arguments contained in the
studies and trandations of the works of contemporary Shi‘ah writers and
those who have embraced this sublime school of thought through divine
blessing.

The Assembly is also engaged in edition and publication of the valuable
works of leading Shi'ah scholars of earlier ages to assist the seekers of the
truth in discovering the truths which the School of the Prophet’s Household
(*a) has offered to the entire world.

The Ahl al-Bayt World Assembly looks forward to benefit from the
opinions of the readers and their suggestions and constructive criticism in
this area.

We also invite scholars, translators and other institutions to assist us in
propagating the genuine Islamic teachings as preached by the Prophet
Muhammad (S).

We beseech God, the Most High, to accept our humble efforts and to
enable us to enhance them under the auspices of Imam al-Mahdi, His
vicegerent on the earth (may Allah expedite his advent).

We express our gratitude to Muhammad Sa'idi-Mehr and Amir Divani,
the authors of the present book, and Abuzar Ahmadi, its trandator. We also
thank our colleagues who have participated in producing this work,
especialy the staff of the Trandlation Office.

Cultural Affairs Department



Ahl al-Bayt (‘a) World Assembly



Foreword

We are thankful towards God, the Beneficent, that merely two terms after
the first publication of the “Islamic Thought” textbook, the second edition
of this book has been completed and thus we present it to our esteemed
professors and students.

During this time, various gatherings of experts and professors of the
Islamic sciences were formed in order to critique, analyze, and receive
corrective and complementary opinions on the concepts and curriculum of
the book. Additionally, opinion forms were given out to professors to gather
their views and make necessary corrections.

Below isasummary of the proposed changes regarding the first edition:

Correction of the structure of the introduction and coordination of the
introduction with the curriculum

Balancing the proportions of the first and second book

Consolidation of the proofs of monotheism (tawhid) in Book One

Addition of various contemporary Kalam' discussions related to the
curriculum and the subjective concerns of students

Broadening the topic of religious administration and religious
vicegerency [wilayah]

In due regard to those who have graced us with their opinions, the
Department of Research and Compilation of Textbooks of the
Administration of Professors has made practical corrections to this series.
Some of these corrections include:

Publication of the book in two separate volumes. The first volume,
entitled “Islamic Thought: Book One”, consists of topics concerning God,
humanity, the world, and the afterworld. The second collection, entitled
“Idlamic Thought: Book Twao”, is comprised of the subjects of prophethood
[nubuwah], Imamate, religious authority [marjaiah], and religious
vicegerency [wilayah]. The proportions of these books have been adapted to
two study units each.

The structure of the introduction has been adapted to conform to the
curriculum suggested by the Administration. This modified chapter has been
named “Religion in the Modern World” which investigates the crises of
modern humanity and related causes and factors and explains the function of
religion in resolving these crises.

In the discussion concerning theology, while elucidating the methods of
realizing God, the “Kalam Cosmological Argument” has been discussed in
detail in the section entitled “The Way of Intellect”

The policy of the Administration regarding introduction of contemporary
Kalam discussions into the book was to do so gradualy while
simultaneously observing the necessary symmetry of the topics. Therefore,
issues such as religious experience, benefits of religion, science and
religion, and polytheism [kithrat gira’i] have been introduced and existing
materials have been enhanced in the second edition.

In this edition, the discussions concerning eschatology [maad] and
Imamate have been revised and the discussions on Imamate have been
broadened. Additionally, discussions on religious authority [marja’iah] and
religious vicegerency [wilayah] have been revised in order to increase



content accuracy and adjust the volume of this discussion. Furthermore, we
have endeavored to answer all questions concerning these topics.

In spite of all these changes, we believe that not everything required in a
study book has been compiled within this series. Although addition of
details such as context questions, explanation of important terms, and
research topics and references for students was kept in mind, due to
timetabl e issues we have deferred greater detail to alater date.

We hope that, with the help of God, we may soon rewrite this book with
improved content and also include current academic debates and better align
this book with the characteristics of standard textbooks. Forwarding the
opinions of professors, students, and experts will greatly help in quickly and
easily creating a more favorable and exemplary book.

Finally, we wish to thank the esteemed authors of this book, Hujjat ul-
Islam wa I-Mudimin AlT Rida Amini, Doctor Muhsin Javadi, Hujjat ul-
Islam wa a-Muslimin Amir Divani, and Doctor Muhammad Sa'idi-Mihr.
We also wish to express our thanks to the respected editor Mr. Rida Baba’'i
and all those who helped type, correct, and prepare this compilation.

Textbook Writing and Research Unit

Idamic Studies Professors and Cour ses Affairs Department

Office of the Supreme Leader in the Universities



Reference
1. - Kalamis one of the religious sciences of Islam similar to dialectic theology. [trans.]
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Introduction: Religion in the Modern World

At the threshold of the third millennium, does modern humanity need
religiousness and religious research any longer?" With the ascension of
humankind to the heights of empirical knowledge, has the era of religious
faith truly passed? Does the endless horizon of empirical research leave any
room for religion? In the modern world, is religiousness a thing of
superstition and religious research an obsolete and futile activity? In light of
amazing scientific developments and through utilization of our collective
intellect, has humanity truly been able to create their promised Paradise on
this mundane globe and thus no longer needs to endeavor to gain access to a
heavenly Paradise? Ultimately, has contemporary humankind been
successful in attaining true beatitude and happiness through its
accomplishments?

These and many similar questions are among the basic quandaries that
face modern humanity. Particularly, religious people, who believe that
religion affects their lives, seriously need to illuminate their positions
regarding such questions.

There is no doubt that the modern era lures religious people into
uncertainty with its colorful and deceptive appearance. Many of those who
have been seduced by the charm of materialistic civilization consider
religion an ebbing current and eagerly await its sunset and finale. They
regard religion as a phenomenon linked to the outdated traditions and
bygone history of humanity, which like cuneiform and the Ptolemaic
system, has reached its expiration date. According to this notion, religion
does not have (or should not have) an important or irreplaceable role in the
life of modern humanity and thus in modern times, religiousness is a thing
of superstition and foolishness.

Correspondingly, religious research (theoretical research concerning
religion)-assuming that its usefulness and necessity is endorsed-must be
limited to research in the context of psychology, sociology, history, and
similar fields. In these studies, researchers must regard religion from an
external perspective. For example, they must study the mental or social
effects of religion or its historical evolution, without concerning themselves
with examining the truths behind its claims or trying to understand and
benefit from its teachings.

A superficial examination of the exterior appearance of modern human
life and the astonishing results of modern technologies and industries,
confirms the above notion or at least seems compatible with it. Nonethel ess,
more comprehensive, penetrating, and critical analyses of the condition of
the world and the modern human® reveal the flagrant dramatization of the
allegation that the era of faith has come to a conclusion and that modern
humanity no longer requires religion. Even though many modern humans
verbally deny need of religion, their condition states otherwise.

Despite modern humanity’s astounding developments in science and
technology, it is faced with massive crises’ that either possess completely
new identities, or hold much more terrible and horrific features compared to
their historic paralels. A thorough and chronicled explanation and
clarification of these crises would be too long a narrative to cover in the
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limited pages of this introductory chapter. What can be covered in this
synopsis is an overview and brief explanation of several aspects of this
discussion.

Doubtless various cognitional, social, economic, etc. factors have been
influential in creating and intensifying what we cal modern crises.
Correctly understanding these factors can be effective in more accurately
comprehending these crises and their historic origins. Here we will sufficeit
to mention several of the most important factors that have caused the
outbreak of modern crises and brought about an overall transformation of
the ideas of modern humans about themselves and the world around them.

Rationalism

The modern form of rationalism emerged in seventeenth century Europe
through the contemplations of the famous French philosopher and
mathematician, René Descartes (1596 - 1650) and was later advocated in the
works of philosophers such as Baruch Spinoza (1632 - 1677) and Gottfried
Leibniz (1646 - 1716). Immanuel Kant (1724 - 1804) set to critiquing pure
reason and finally concluded that pure reason cannot prove the existence of
God. He then endeavored to secure the foundations of intellectual belief in
God based on ethics and practical reason.

Additionally, he maintained that empirical truths (or objects per se),
cannot be understood as they truly are, rather, we understand objects though
previous concepts and categories within our minds. Although rationalist
philosophers have presented differing philosophical systems, the common
feature of modern day rationalism is that discursive or deductive reason is
considered the most basic tool for understanding. Moreover, according to
some of the more extremist narratives, reason can comprehend all
fathomable things and nothing that reason cannot fathom is comprehensible.

The rationalist approach to religion, especially in the West and within
Chrigtianity, gradually deprived revelational theology [ilahiat al-wahyani]
(theology based on divine texts) of its credibility. In this way, the seemingly
unmatched rival of revelational theology-i.e. rational theology-was
consolidated.

Even so, sole reliance upon deductive reason and also the discovery of
several limitations of reason as an instrument of cognition have caused new
complications for rationalist theologians. For example, today, many western
philosophers and theologians believe that religious teachings, including the
existence of God, cannot be proven by reason. That being the case, they
endeavor at least to demonstrate that accepting these teachings is not
unreasonable.”

Empiricism

Empiricism is an ideological movement that developed paralel to
rationalism following the western Renaissance. Even though rationalism had
along record in the history of philosophy, empiricism ultimately surpassed
rationalism. This neo-rationalist movement emerged through the innovative
assertions of Francis Bacon (1561 - 1626) regarding the necessity of
utilizing induction instead of deductive reasoning. Subsequently, distinctive
forms of this school appeared in the philosophies of John Locke (1632 -
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1704), George Berkeley (1685 - 1753), and David Hume (1711 - 1776).
Positivism is also aform of twentieth century extremist rationalism.

The common element in the various narratives of extremist rationalismis
that they all regard sensory experience as the only method of cognition and
consider exterior senses the source of all human knowledge. Generaly,
rationalists have difficulty accepting the metaphysical teachings of religions
because according to them the verity of these teachings cannot be
established through sensory experience.

The most severe opposition of contemporary rationalism with religion
manifests in the criterion logical positivists propose regarding identification
of meaningful statements. They allege that a meaningful statement is a
statement that can be empirically analyzed. According to one description of
the principle of empirical analysis, an empirically analyzable statement is a
statement whose verity or falsehood can be demonstrated using specific
practical conditions that can occur in the real world.

According to this criterion, religious statements (and metaphysical and
moral statements) essentially lack any cognitive meaning. Therefore, it isa
waste of time to investigate the truth of these statements! Even though
serious criticism of positivism in the first few decades of the twentieth
century resulted in the loss of its original authority, there are still residues of
positivist thought in some western philosophers.”

The two doctrines of rationalism and empiricism, despite their
fundamental differences, are identical in one issue: they both view with
skepticism al knowledge that is beyond the reason or the senses.
Furthermore, they regard no credibility for the revelation sciences or
intuition.

Scienticism

Anocther one of the instigators of modern crises is the prevalence of
scienticism upon the minds of many empiric scientists. According to this
doctrine, which is an offshoot of empiricism in the domain of empirical
knowledge, empirical knowledge is humanity’s only reliable guide to the
truth. Scienticism itself iswithout doubt a philosophical and epistemological
belief that cannot be scientifically proven because no scientific experiment
can be orchestrated showing that science is the only reliable method of
attaining the truth.

It has been quite some time that science and scienticism have become
one within the minds of many empirical scientists (physicists, biologists,
psychologists, etc.). This unacceptable union has developed grounds for the
encroachment of empirical science upon the territory of philosophy,
metaphysics, and religion.

Humanism
Another aspect of the modern era is the dominance of humanist views.
According to traditional thought, even though humans have an elevated
standing in the world, they are still creations of God. Therefore, they must
carry out their divine obligations. The traditional humans sought their truth
and identity through their connection with God and realized perfection
through servitude and intimacy with God.
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Whereas according to humanism, humanity is the center and basis of al
truths and goodness; everything, even God and religion must be justified
and interpreted through humanity; humans are egoistic and have no
responsibilities towards anyone but themselves; and in order to gain profit
they are permitted to use anything in every way possible. Influenced by
humanism, modern humanity measures everything by human quantities and
standards and thus, they have desecrated all things holy. According to René
Guénon:

“In the era of the Renaissance, one term has been subject to much
reverence and credence and has beforehand epitomized the compl ete plan of
modern civilization. This term is Humanism-a philosophy that considers
humanity to be the criterion for the evaluation of all things. In truth, the
intention for which this term isused isto limit all things according to human
standards and measurements, and to make abstract al principles and
doctrines containing spiritual and sublime characteristics. Indeed, it could be
said as an exemplum that the intention was to turn our backs on the heavens
with the excuse of having mastery over the world.”®

The aforementioned factors along with several additional factors such as
liberalism and individualism-which are too comprehensive to discuss here-
have united together to present humanity with aworld full of crises, tension,
and turmoil, albeit they do have some positive aspects. Crises and troubles
in the modern world are so severe, abysmal, and extensive that we not only
cannot consider modern humankind more happy and prosperous than
traditional humans, in fact we find the situation to be exactly the opposite.

Here we must emphasize the fact that we do not deny the positive results
of modern civilization-such as advancement in empirical science and
technology or establishment of more complex (and sometimes more
efficient) socia systems-yet we believe that these developments have not
helped modern humankind appreciably in its advance on the path of
perfection and human bliss.

Modern humankind, as opposed to traditional humankind, has become
more knowledgeable (meaning they possess more information) and more
powerful (meaning they have the capability to utilize nature and machines
without limit), although this fact does not necessarily mean that they have
become more human. In order to verify this assertion, we must make a brief
inquiry into several crises that confront modern humanity.

Cognition Crisis

Despite the awesome and rapid development of information’, regarding
knowledge, modern humanity is in a state that can be defined as modern
cognitional bewilderment. The initial roots of this confusion in the modern
era go back to the contemplations of Kant regarding the limits of human
knowledge. Kant’s philosophy and epistemology brought about a deep and
frightening gap between the external world, the cognitive world, and human
knowledge: humanity does not have direct access to the external world
(empirical reality) and it is inevitable that everything we perceive from the
world is understood through previous concepts and categories within our
minds. In other words, we constantly see the world through the glasses of
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our minds. Therefore, humanity has no understanding of external objects, as
they are in themselves.

Many of the philosophical doctrines and theories that appeared in the
West after Kant’s philosophy were influenced by the Kantian epistemol ogy.
Additionally, many of them had much influence in intensifying the
knowledge confusion of modern humanity.

For example, recent studies in hermeneutics (the science of
interpretation) showed that there can never be a complete understanding of
the words or writings of others. As an additional example, contemporary
developments in logic and epistemology brought about the appearance of
new theories regarding the meaning and verity of a statement-thus further
increasing confusion.

In contrast to the traditional view that regarded any statement that
conformed to reality true, in contemporary theories, “truth” has acompletely
different meaning. For instance, according to the coherence theory of truth,
the truth of a statement depends on its congruity and accord with the rest of
ones beliefs; or according to the pragmatic theory of truth, essentialy, a
true statement is a statement whose merit becomes clear only through
practical experience.

Furthermore, nowadays, the traditional theories about knowledge, which
were mostly foundationalist, have gained powerful adversaries. According
to several traditional foundationalist narratives, all statements are divided
into two groups: axiomatic and theoretic. The credibility of theoretic
statements is clarified with reference to axioms-which form the foundations
of our knowledge-while axioms are regarded inherently true.

Today, we are witness to the appearance of substitutive theories such as
the coherence theory of truth. According to this theory, there are no basic
statements in our knowledge structure which are the foundation of other
statements; rather, the validity of our belief regarding a statement is based
on its consistency with our other beliefs.

After encountering apparently impassable knowledge barriers in the
domain of philosophy and metaphysics, modern humanity recovered their
peace and tranquility in the empirical sciences. Yet not much time passed
before it became apparent that what was considered with certainty to be an
oasis was in fact a mirage. The escalating development in scientific
knowledge resulted in swift substitution of rival theories.

On the other hand, several scientific philosophers preformed in depth
analysis of the nature of scientific theories and the role of mental and
intellectual characteristics of scientists in the formation of these theories. It
was soon revealed that empirical science is not the place of solace that the
inquisitive minds of modern humans desired and for which they
thoughtlessly refuted all metempirical cognition.

Today, the appearance of al manners of contradictory theories,
especialy in the humanities, has created a kind of confusion that can be
called the “Crisis of Trust”. Modern humans are rapidly loosing trust and
confidence in empirical knowledge, for which, in the past few centuries
following the development of scienticism, they substituted trust in religion
and divine texts.
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In any event, rationalism and empiricism in the modern world were not
as successful in guiding modern humans towards trustworthy substitute
sciences as they were in estranging them to the revelational sciences
[ma'arif al-wahyani].

Moral Crises

Considering the fundamental connection of humanity and morality, the
definition of humankind as a “moral animal” is not an exaggeration. From
ancient times, human philosophers have contemplated and speculated about
morals and morality. Throughout history, there existed people of virtue, who
purified and improved their inner beings, and afterwards endeavored to
reform the human world and instruct people in ethics.

In the modern era, especialy since the beginning of the twentieth
century, the philosophical contemplations of various western thinkers
regarding ethics and its foundations have formed original discussions in the
domain of mora philosophy, which are hypothetically valuable and
noteworthy. Even so, this great scientific outcome not only had little effect
on the growth and development of ethics-especially individual ethics-rather,
to some extent, it brought about the instability of the principles and
foundations of human ethics. Mora relativism, utilitarianism, and
hedonism-at least in some narratives-have had a great share in the spread of
moral degeneration.

Moreover, the humanist and individualist views of various freethinkers
have befouled the realm of moral thought to such an extent that history can
find no parallel. In this realm, talk of exalted human virtues and merits, and
encouraging humans to oppose their abject self-which has always been the
basic principle of al mora teachings of divine religions and traditional
moral doctrines-is considered completely meaningless. It is thus that some
moral theorists have acquired the audacity to devise so-called moral
principles for heinous acts such as homosexuality and child molestation.

The moral degradation of contemporary man is not specific to the
uneducated masses; rather it has even afflicted many educated individuals.
As an example, nowadays in many universities and institutions of higher
education in western industrialized nations, there are official student
homosexual clubs and despite the fact that they have not had much success
in attracting students, they have much more promotional resources than
other societies. In some of these countries, marriage of homosexuals is
sanctioned by law, and the mass media and propaganda networks endeavor
with all their might to justify and naturalize this issue. Widespread use of
narcotics, hallucinatory drugs, and alcoholic drinks is another aspect of the
moral decline of modern men, women and children, even in view of the fact
that the destructive social and economic results of these substances are
hidden to no one.”

The role of modern technology in the moral degradation of industrial
societies cannot be overlooked. Nowadays a vast amount of the audiovisual
products that are at the disposal of the public through telecast, satellite
television, international computer networks (such as the Internet) are
essentially immoral and desecrate even the holiest of moral principles.
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Many powerful world tycoons support the production and distribution of
these programs in order to gain more wealth.

In the modern age, moral degradation has not only resulted in the decline
of the spiritual aptitude of modern humans, it has greatly thrown their social
existence into disarray. For example, today, in industrial societies the very
foundations of family, which is the most primary social institution, are
faltering. This is happening such that the number of people who live their
entire lives or most of their lives as singles increases every day; a large
number of children live with only one parent and many juveniles abandon
their families and live their lives far from their homes.

Moreover, modern and intelligent instruments have given modern
humanity the ability to recreate the inhuman catastrophes of history in a
much more large-scale and severe manner and facilitate the justification of
its actions with unprecedented skill.

For instance, the production of advanced military armaments and modern
weapons of mass destruction has given the axes of power the ability to take
the lives of hundreds of thousands of innocent people in the blink of an eye
without even suffering the least physical or financial harm.

Additionally, slavery (which after centuries of struggle by the black
peoples of the West was recently abolished in its traditional and undisguised
form) continues in a new and obscure form. Every year, thousands of
women and children who live in poor and underdeveloped countries are
taken away from their homelands by human trafficking mafias and sold to
the western rich and wealthy for their self-indulgence.

Mental Crises

In recent times, there have been important advancements in psychiatry,
psychology, and especially psychoanalysis. The experts of these sciences
have analyzed the uncharted dimensions of the human mind and have thus
uncovered some elements of the complex synergy between the human mind,
environmental and genetic factors, and physiological characteristics.
Nevertheless, the indisputable truth is that parallel to the development of
human knowledge in this area, mental illnesses and abnormalities have also
increased in industrial societies.

Currently, many of the members of these societies are plagued by various
forms of anxiety and mental pressure. Moreover, depression, in all itsforms,
has become an unsolvable problem. In order to treat these illnesses, many
people have turned to synthetic medicine. Even when these drugs are
successful in curing illness-because of their incompatibility with the natural
structure of the human mind and body-they tend to cause new illnesses and
abnormalities. In contemporary times, people suffer severely from afeeling
of futility and lack of identity. The increase of the number of suicides,
especially in industrial countries, is an obvious sign of the fact that a large
portion of the society has despaired of their future, as a result, their feeling
of unhappiness and defeat has left suicide as their only discernible
aternative.

Even though communication among people has become much easier due
to the growth of the communications industries, many people discover
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themselves completely alone and alienated, and can find no alternative to
enduring the heavy weight of loneliness and estrangement.’

Why have the accomplishments of human knowledge regarding the
human mind had little success in preventing or curing mental illnesses? We
believe that the underlying problem is that essentially these sciences do not
possess a redlistic projection of the depths of humanity’s being, their
fundamental needs, or their wondrous abilities; and they mostly analyze the
surface of human identity.

Though jinn seem obscure,

Humanity is even more obscure than they

The wise know, though jinn are obscure,

Humans are a hundredfold more unknown

Pitiable humans have not fathomed themselves;

They came in abundance and left in poverty

Humans sell themselves cheap;

They are satin, but stitch themselves on coarse robes™

On the other hand, the absence of mental abnormalities in people who
live away from the turmoil of modern civilization and live in comparatively
simple social structures, shows that technological advancement and the
social complexities and problems caused by this advancement have resulted
in the emergence and expansion of mental crises in advanced industrial
societies. Unfortunately, these crises are not limited to adults and teenagers;
rather, nowadays, many children suffer from various mental abnormalities.™

Technology

There is a seemingly endless history of humans using their scientific
knowledge to build tools and utilize them. However, in recent centuries,
paralel to the furtherance of practical sciences, a phenomenon called
“technology” has appeared in industrial societies.™

Doubtless, modern technology has increased the material provisions of
human livelihood and it has even brought about relative welfare and comfort
in some areas. It also serves cultural and humanitarian ams. However, this
isjust one side of the coin. The other side reveal s the destructive results and
unfortunate effects of technology in various aspects of human life, such as
culture, ethics, health, environment, etc.™

Modern technology forces its own culture and moralities upon advanced
societies. Unlimited freedom in utilizing machines has shriveled the
mentality of contentment and avoiding waste-which have been considered
moral virtues for centuries. It has roused the fire of lust for lordship over
nature in the hearts of modern human and thus has sown the seeds of the
delusion of self-sufficiency from Allah, which is one of the most terrible
plagues of ethics existent in the minds of humanity.**

Colorful products, which are launched into the market every day by
manufacturers and are placed at the disposal of consumers, enthrall and
spellbind people to such an extent that they have forgotten issues that are
more important. In the western societies, luxury products have caused the
prevalence of the desire for diversity and vogue; all kinds of plagues and
calamities have befallen humanity because of the development of these
mentalities! The unbelievably vast amounts of information, which are at the
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disposal of humankind because of the development of the media industries,
have confused and perplexed their cognitive systems to such an extent that
nowadays reaching unity in thought is wistful thinking.

In recent decades, modern technology has instigated fundamental and
far-reaching crises such as the energy crisis and the environmental crisis.
The avarice of modern humans has caused unprecedented extravagance in
the use of the limited energies of the Earth. Thus, the question has been
brought up that in a world whose energy resources are not sufficient for its
inhabitants, who has the right to live? Now that modern humans have
mindlessly and wastefully exhausted so many of the gifts that God through
nature has freely given them, it has suddenly come to their minds that
perhaps future generations may aso have aright in using these gifts!

It has been a while that the environmental problems caused by modern
technology are being considered seriously. Even so, in industrial countries,
many critics of technology severely doubt that humanity can save
themselves from this menace.

The destruction of vast forests and grasslands, the pollution of extensive
guantities of water resources of the Earth due to industrial drainage and oil
wastes, the thinning of the ozone layer as a result of chemical contaminants,
and the deadly air pollution in many megacities are some scenes from the
tragic drama that humankind has written with its own hand and is in the
process of performing!

On the other hand, the advancements in various branches of medicine
and the development of pharmaceutical and hygiene industries have made
diagnosis, prevention, and curing many illnesses simple. Nevertheless, the
fact is that in this era, new and unidentified illnesses have spread whose
dangers are no less than the dangers of illnesses whose cures have been
found.

In any event, the beautiful snake of technology that modern man has
nourished for some time has turned into a horrific fire-breathing dragon that
is burning away blissful human life on Earth; furthermore, the insubordinate
demon of industry is determined to crush al human values. Today, a
guestion that has been reinforced in many minds is: Are machines the
servants of humanity or its master? With the marvelous advancement of
robot industries, afear has risen in the hearts of many people that some day
human-made robots may become completely independent and make them
their slaves and subordinates! ™

The Role of Religion in Solving Crises

That which we have discussed in complete brevity is only a small aspect
of the problems and dead ends that modern humanity faces. Now, let us ook
anew upon the questions we posed at the beginning of this chapter and
ponder their answers. In our opinion, the only correct answer to al these
guestions is a negative one.

During the last few centuries, modern humanity has taken quick and
hasty steps to insure the elimination of religion, humanization of al divine
aspects of their being, and desecration of all things holy. Then they
drunkenly bellowed throughout the world of their independence and self
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sufficiency from religiousness and belief in God and arrogantly declared the
end to the era of religion and religious spirituality.

Now, at the periphery of the twenty-first century, it has come time to
awaken from the deep sleep of negligence that has embraced us for
centuries; discern the oasis from the mirage; stop endeavoring towards our
doom; stop driving through the byways of aberration; open an aperture
towards the light; and clear the visions of our eyes and hearts.

A comprehensive account of all that religiousness can do to solve the
crises of modern humanity necessitates extensive research and a lengthy
volume. Nevertheless, what we can say in brief is that, even if we cannot
say all, at least a large portion of these crises will be eliminated through
humanity’s return to the bosom of religion and their connection with
religious spirituality.

Religion and the Knowledge Crisis

According to religious teachings, the methods that humans use to obtain
knowledge are not limited to sensory input and experience; rather, divine
revelation, and reason (especially universal reason that can cognize
metaphysical issues) are aso complementary sources for human
understanding. By relying on these complementary sources, humanity can
realize a more solid and complete set of truths. By disclosing unerring truths
about God, humanity, and the world, religions based upon revelation
provide us with a secure pillar of understanding and wider horizons for
thought.

Many truths-such as metaphysical issues or truths about the past and
future of the world-can never be realized through sensory experience. Our
need for knowledge about these issues can only be fulfilled through divine
revelation. In the thought process of a religious person, religion and reason
attain a blessed and productive union; reason reinforces the theoretical
principals of religious beliefs and religion, by breaking the barriers of
metaphysics, reminds us of the limits of reason and prepares the way for
humanity’s ascent to higher apexes. Intuition of divine truths-that has
various forms and arises through one’'s deep connection with religious
spirituality-establishes a secure foundation for humanity’s beliefs and frees
them from the clutches of absolute skepticism and cognitional
bewilderment.

In brief, it is always possible for religious people to harbor the
windswept ship of their thoughts, which has been caught in the maelstrom
of bewilderment and skepticism, at the calm shores of faith [‘Tman].
Naturally, by this assertion we do not mean that religious persons are
instantly freed from bewilderment.

This is because the domain of metaphysics at least, is a confusing
domain-the highest forms of bewilderment pertain to the miracles of
prophets and Gnostics. Actually, we mean that persons who open
themselves to religious guidance never feel absolute bewilderment in such a
way that they become bereft of all reliable intellectual footholds. Religious
wonderment is harmonious with faith and absolute certitude towards God,
as opposed to modern cognitional bewilderment that negates al certainty
and trust.
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Religion and Moral Crises

Religion has always been a strong supporter of ethics and thus a
significant amount of religious teachings are related to ethics. The link
between religion and ethics is so deep that some essentially regard religion
and ethics one and the same. The foundations for religious ethics cannot be
found in social conventions, utilitarianism, or hedonism; however, by
perfectly defining the connection between humans and their Creator and
between humans and perfection and true beatitude, religion shapes the
divine foundations of moral norms.

Of course, the role of religion in ethics is not limited to providing
religious teachings based upon divine principles regarding the essence of
humankind. The teachings concerning the absolute knowledge of God and
His ceaseless and everlasting supervision upon the thoughts and actions of
humans establish the most secure executive guaranty for moral regulations,
in both personal and social aspects of ethics.

Religion and Mental Crises

Doubtless, portions of the theoretic principles of modern mental crises
have resulted from humanity’s inverted ideology towards their essence,
faculties, abilities, and ultimate destination (telos). According to modernist
thought, humans are creatures that, like all other creatures, have risen out of
the heart of nature and have reached their current state through biological
evolution; moreover, their only conceivable destination is material
advancement and further domination over the natural world, whereas the
religious ideology towards humanity is completely incompatible with this
perspective.

Religion draws a different picture of humanity’s genesis and journey’s
end. The human race, which is God's chosen and special creation, has
unlimited capacity and the ultimate purpose of its creation is advancement
in spirituality and intimacy with the divine Oneness. It is clear that such an
ideology can result in a completely different confrontation with crisis-
including spiritual and mental crises-producing el ements.

For example, by virtue of this ideology, humans can endure even the
most difficult troubles in life because they regard them as preparatory
measures for reaching their ultimate destination. Such persons, while
battling their problems and endeavoring to reach their goals, feel satisfaction
and contentment in the depths of their soul concerning the outcome-
whatever it may be-because they regard it as divine decree.

One's faith towards religious teachings about God, humanity, his genesis
and destination (eschatology) has an important role in preventing and curing
mental abnormalities. Moreover, many psychologists and psychoanalysts
have confirmed this role. For instance, Carl Jung (1875 - 1961), the
prestigious Swiss psychoanalyst, has declared:

“Among all my middle-aged patients...there was not even one whose
problem was not the problem of finding a religious ideology towards life.
Surely the reason for all of their illnesses was that they lacked that which
living religions of all ages present to their followers; none of themwas truly
able to recover without recovering their religious beliefs.” *°
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Y ea, persons who have faith in the divine destination of their souls never
feel meaningless or causeless. Those who believe in the existence of the
Sublime God and His divine qualities-Power, Mercy, Absolver of Sins, etc.-
and trust in Him, never despair. Those who calm their heart through
remembrance of their Beloved God are less troubled by anxiety and stress.
The loving connection of humanity and God never leaves much room for
feeling loneliness and isolation; rather, whenever the sorrow of worldly
isolation overcomes such people, they relieve it with fellowship with their
Beloved.

Religion and the Technology Crisis

The technology crisis originates not from its essence, but from its
ungovernability. Even though the fact that humans have the ability to build
machines and utilize them is inherently a type of perfection and virtue, the
true plague of technology isin the construction of anything that can possibly
be constructed and utilization of these constructs in any way conceivable
without establishing reasonable restrictions.

As we have indicated, the report card of modern humans-who do as they
please-shows that they have uncontrollable avidity and unending voracity
towards building and utilizing machines, such that social conventions and
political commitments cannot limit this urge. Consequently, there is need of
an alternative restrictive factor.

We believe that religious teachings-provided that they become the
governing factor in people’s actions-can easily restrain the ‘demon’ of
technology. By displaying the true status of humanity within the universe,
its strengths and weaknesses and its rights and obligations, religion sets the
conditions and limits for utilizing machines.

Religious individuals do not consider their perfection to be in absolute
utilization of technology; therefore, they acquiesce to a set of limits and
rules. For example, according to religious ideology, exercising restraint in
consumption of energy is obligatory, even where there are seemingly
unlimited energy resources and, in contrast to several modernist views,
energy usage in itself cannot be considered a sign of advancement or an
indicator of development.

Basically, according to religious ideology, domination over nature is not
a value as such; rather, it is a tool for bringing out humanity’s divine
potentials and this purpose must establish the manner of machine utilization
and draw the limits for technology. When in religious texts it is said that the
world is the dominion of humanity, this does not mean that individuals are
able to act without restriction; on the contrary, they are limited to the
conditions and specifications defined in religious teachings. Religion
regards the world as a divine proof and blessing; therefore, it deems the
world worthy of respect and veneration. In various religious teachings,
observing the rights of plants and animalsis ardently advised.

In short, for religious humans, spiritual values have first priority and
thus, while they regard technology advancement as an ideal, they endeavor
to utilize it for moral and humane objectives, and if at any time they realize
that this “preliminary” does not serve their purpose, they sacrifice the
preliminary for divine purposes. Religious humans, as opposed to modern
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humans, never foster the motive of godhood over the Earth; rather, they
regard themselves as the vicegerent of God on Earth and therefore consider
themselves responsible for the preservation and maintenance of their natural
surroundings.

Thus far, we have presented a short narrative of the lengthy adventures of
the human race in the modern era. We believe that modern crises and
fundamental problems, some of which we have described in short, shal
sooner or later reveal unto humanity the mirage-like truth of modernism and
result in their endeavoring to return to religion and religious spirituality.

As might be expected, in the meantime, religious people have a great
responsibility. Two of the most basic duties of all religious intellectuals and
those who are sympathetic towards their religion are:

Analytic examination of religious references in order to deepen and
extend religious knowledge

Presentation of life-giving religious teachings in a modern form, albeit
preserving their originality, in a manner that can answer the diverse needs of
modern soci ety
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1. - In the current discussion, by religion we mean divine monotheist religions that God
has presented to humanity through His prophets throughout history. By religiousness, we
signify devotion to religion and endorsing and having faith in its theoretical teachings and
acting upon its practical teachings. Also by religious research, we mean theoretical research
concerning religions and their teachings.

2. By modern human, we mean men and women who consider the characteristics of the
new lifestyle established in the West in the last few centuries desirable, and align their
lifestyle and culture with this "modern” way of life. Several of these characteristics are
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alcohol causes the death of at least twelve thousand Spaniards every year... Experts claim
that more than half of deaths in driving accidents are caused by alcohal... (Jafar Sakhavat,
Sociology of Socia Deviations (Jami'ah Shanasi-i Inhiraf-i IjtimaT), pp. 113, 130.)

9. - According to a public poll in America in 1968, fifty-two percent of participants
declared that they feel lonely and depressed. (see: Honolulu Advertiser, Nov. 20, 1968, p.
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11. - According to recent information, about six million American children suffer from
depression. (Donald Mcnew, Psychology of Stress)

12. - Technology is the implementation of applied sciences—which have practical and
industrial value—in the industries and arts.

13. - British philosopher and mathematician, Bertrand Russell, while indicating the
plagues of technology, states: "Unlike religion, it [technology] is ethically neutral: it assures
men that they can perform wonders, but does not tell them what wonders to perform. In this
way it is incomplete. In practice, the purposes to which scientific skill will be devoted
depend largely on chance. The men a the head of the vast organizations which it
necessitates can, within limits, turn it this way or that as they please. The power impulse
thus has a scope which it never had before... Ends are no longer considered; only the
skillfulness of the process is valued. This also is a form of madness. It is, in our day, the
most dangerous form, and the one against which a sane philosophy should provide an
antidote..." (Bertrand Russell, The History of Western Philosophy, p. 494.)

14. - As stated by the Holy Qur’an, the feeling of independence and self-sufficiency
from God is the agent of insurrection and insubordination of humans toward Him:
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“Surely humans are rebellious; for they see themselves self-sufficient.” (Sarah ‘Alag,
96:6-7)

15. - This fear is so extensive that is has become the subject of many acclaimed science
fiction movies.

16. - Carl G. Jung, Modern Man in Search of a Soul, p. 284.
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Section One: In Search of the Object of Devotion

History of Worship

Believing in a Divine Origin and worshiping Him is one of the oldest
aspects of human life. Historical research conducted by archaeologists and
anthropologists has revealed that even primitive humans who lived
thousands of years before the first civilization was formed had deep
religious and metaphysical beliefs, such as belief in divine spirits and life
after death. It seems that from the dawn of history humanity has inherently
known that they have not been forsaken in this vast existence; rather, they
are under the influence and authority of metaphysical entities and powers
that preside over their existence and have a part in their destiny.

The drawings discovered in ancient caves, statues and various ornaments
that have been found in underground excavations or deep within caves are
all testimonies to the existence of various religious beliefs. Moreover, the
remains of the dead, the method of their burial, and the existence of animal
skulls, weapons, and valuable artifacts alongside the bodies are all proof of
the fact that ancient humans, in some way, believed in life after death.

According to Isamic thought, humans innately seek and believe in God;
in other words, they have an innate predisposition towards worshipping God
and also possess a type of inborn cognition of Him. However, because this
cognitive predisposition is not adequate for perfect worship and
understanding of God, holy prophets have been appointed among various
peoples throughout history in order to perfect this innate guidance and
enlighten humankind in theology, self-knowledge, and the relationship
between “God, humanity, and the world” and thus bring forth the fruits of
human intellect and nature.

The holy prophets have always enjoined worship of the One Divine God-
divine meaning that He is superior to and exempt from the natural and
material world. Thus, in proportion to the influence that this invitation to
worship has fostered in each person, humanity’s beliefs in general have been
fluctuating between the boundaries of monotheism and polytheism.* This
fluctuation has resulted in a wide-ranging spectrum of theological beliefs
among earlier nations and societies even after emergence of the prophets.

Naturally, because polytheism [shirk] and idolatry, in contrast to pure
monotheist beliefs, have material qualities and effects-such as worship of
idols, stones, animals, etc.-it is only logical that historic analysis should
come across more signs of these beliefs. Because monotheism is less
material, historic analysis should be able to demonstrate the radices of
monotheism in human history to a much lesser degree. Even so, this truth
does not make “monotheism” insignificant or marginal.

The Perfection and Excellence of 1slamic Theology
In any event, for various reasons that are too extensive to include in this
exposition, the long history of religion-generally speaking-has been witness
to an astonishing diversity concerning religious beliefs and religious
customs of various peoples. Apart from monotheist views, the diversity of
polytheistic and henotheistic? religions has overwhelmed humanity with its
profuseness.
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According to Islamic tradition, Ilamic teachings in theology and other
branches of religious studies, such as eschatology, are the most complete
religious teachings at our disposal. Contemplation of the profundity of
Islamic theological teachings is enough to prove this claim. Nevertheless, it
is obvious that understanding the importance, profundity, and richness of
Islamic theology can only be complete when Islamic beliefs are compared
with those of other religions and sects, especially mundane religions and
beliefs. This comparison, if preformed with contemplation and impartiality,
can effectively reveal the excellence of I1slamic theology.

A Glimpse of Mundane Religious Theology

There is no reliable and accurate knowledge concerning the religious
lifestyle of ancient humans. Research on this subject has its own particular
problems. Nevertheless, today, we have acquired some information on this
subject through archeological research and analysis of the beliefs and
religious ceremonies of contemporary primitive tribes. According to recent
findings in archeology and anthropology, there are common elements in
most primitive religions that exist with little variation in contemporary
uncivilized and primitive tribes.

A common practice among ancient humans was veneration and
glorification of various plants and animals. Religious historians term this
plant or animal “Totem” and call veneration of these objects “ Totemism”.
Each of these primitive tribes worshiped a specific totem or group of totems
and sometimes worshiped a particular animal that they believed to be one of
their ancestors.

They believed that totems had an occult power called “Mana’ which
made them worthy of veneration and glorification. Therefore, they strongly
avoided harming or eating these totems and believed that the spirit within
the totem protected them. Sometimes totems were chosen out of fear (lions
and snakes for example) and sometimes beauty and exquisiteness were the
grounds for worship (peacocks and gazelles for instance). Totem worshipers
endeavored to make themselves resemble their totems.

Other than glorification of plants and animals, various lifeless objects
were also sacred; such an object istermed “Fetish”. Fetishes were venerated
by various primitive clans and were taken on battles and hunts. Natural
fetishes (non-manufactured) such as pebbles, unusual and rare pieces of
wood, and meteor stones usually had strange and singular shapes and were
considered sources of magical powers. Later, among more advanced peoples
who were able to fashion metal objects, worship of manufactured fetishes
became common and gradually transformed into aform of idolatry.

Parallel to belief in holy objects, plants, and animals, a kind of
“Animism” was prevalent. Animism is the belief that various aspects of
nature have independent souls and spirits that can influence human
destinies. In addition, wholehearted belief in sorcery and magic and
avoidance of specific objects due to the belief that they had occult powers
are severa other beliefs and customs that were to some extent existent
among primitive tribes.

These facts show that affinity and dependency towards a superior power
and the inclination to venerate and worship this power has commonly
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prevailed in a simple and rudimentary manner among ancient humans.
However, this primitive feeling and inclination-influenced by factors such
as imagination, ignorance, lack of knowledge, fear and insecurity, etc.-
manifested itself in the form of the worship of specia objects, plants, and
animals. In other words, ancient humans were very far from the intellectual
maturity they required to receive divine knowledge concerning cognition of
the source, administration, and design structure of existence.

Subsequent to prehistoric eras, history was gradualy witness to the
formation of great civilizations in various parts of the world. In this era,
main elements of tribal religions endured, although sometimes they acquired
“modern” forms. For example, belief in totems and fetishes, and also
idolatry and animism transferred over to newly established civilizations in
various forms. As well, these civilizations were the sources of new forms of
theism such as polytheism and henotheism.

Ancient Egyptians evolved through all the phases of rudimentary
religions, such as totemism and animism, and finally tending towards
multitudes of gods, they became absolute polytheists. They regarded the
Egyptian pharaohs as the offspring of the Sun and considered them to
possess some form of divinity. The erectors of the Egyptian pyramids
designated the pharaohs as Sons of Ra (the Egyptian sun god), and built in
their names pyramids whose shapes are allegories of the rays of the Sun.

Sun worship was commonplace among ancient Sumerians. The name of
their sun god was Shamash. Inanna was their great goddess of cities, plants,
and fertility. Each Sumerian god resided at a specific temple where it was
worshiped. In addition to belief in multiple gods, the Sumerians also
believed in mythological creatures and spirits. In the second age of
Sumerian civilization, the Babylonian-Assyrian period, there were
numerous gods with similar names.

In the most ancient religious texts of the Hindu civilization-the Vedas-
gods are described in human forms. In its initial form, Hinduism includes
the two elements of nature worship and polytheism. The Vedic gods, great
and small, were elements and aspects of nature that had gained divinity. The
common characteristics of these gods included possessing human forms,
compassionate natures, immortality, and lack of individuality. In addition,
the followers of Buddha deified him after his death and gradually, many
other gods became objects of their worship.

According to the ancient Chinese, the world is under the dominion of
“Shangdi” meaning ‘Above Sovereign’. In some narrations, the creation of
humanity is attributed to Shangdi. An army of gods governed affairs under
the authority of Shangdi because he was too great to attend to the problems
of mortal beings. There is no complete list of these gods. A group of the
Chinese gods guarded the people’s homes and thus every Chinese house
was believed to contain both celestial and worldly inhabitants.

In ancient Greece, polytheism was rampant. Every family had their own
god and the fires in their ovens constantly burned in the name of these gods.
Offering food to the gods was one of the most prevalent religious
ceremonies in people's homes. In addition to the god that each family had,
each tribe, clan, and city worshiped their own specific god. The Greeks
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religious imagination, by extending beyond their own locality, formed the
common mythologies and gods of ancient Greece. The Greek people had a
god for every aspect of nature and society, worldly and celestial powers,
good and evil, various affairs, etc.

In Rome, people believed in numerous spirits-those who lacked a
specific form or independent personality. They would beseech some of these
spirits for prosperity in agriculture and harvest. Others were venerated and
deified within familial circles. There were innumerable official Roman gods
who had special priests in government temples and who were worshiped
with special customs and rites.

In pre-Zoroastrian Iran, the “Magian” belief was popular. This belief
propagated dualism and belief in a god of good and a god of evil. Zoroaster
corrected this belief after his appearance and altered the beliefs of Iranians
from polytheism towards monothei sm.

According to what was said, we can identify a set of religious and
ideological principles and elements that are more or less common in all
religions described.

As we have established, in these religions, instead of One God, there
were numerous gods. Sometimes the number of these gods would increase
in proportion to cities, tribes, and even families. Therefore, the theology of
these religions must be described as an extreme version of polytheism,
which is very distant from pure monotheistic thought.

The incarnations of these gods were natural elements, celestial bodies,
various animals, and even particular people and thus were not divine beings
but merely aspects of nature.

These gods were subject to much change as a result of social progress,
wars, encounters with neighboring civilizations, etc.; insomuch that at times,
following these factors, a god would lose his former glory or a goddess who
had no previous status would join the ranks of important and official gods!

Occasionaly, a number of gods, who were products of the fantasies and
imaginations of their worshipers, would combine and bring about a new god
who was an amalgam of the traits and attributes of the previous gods.

Among most peoples, various prevalent mythol ogies about gods spoke of
childbearing, combining, and internal battles among gods! The pinnacle of
these mythologies can be found within the ancient Greek civilization,
especially in the epics of Homer and Hesiod.

The majority of these gods were not divine and incorporeal beings. In
fact, they had humanlike personalities and they were confined by human
characteristics and relationships, such as reproduction, marriage, and
paradoxically death.

Often, governing the affairs of nature was divided among gods and each
one was the custodian of one or several natural processes, such as the wind
and rain, and were heeded and beseeched only in their specific domains.

Today it has become apparent to most people that the gods of ancient
peoples are in no way worthy of worship and cannot answer our innate
longing to worship a divine and holy being. Nevertheless, the prevalence of
the worship and veneration of these gods among ancient peoples reveals a
fundamental need-the need to worship, venerate, feel dependant upon, and
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have a link with a superior being-in the depths of our soul; a need that has
been fulfilled to perfection by the Islamic religion.?

Why Theology?

At first, we might see ourselves faced with this fundamental question:
“What is the importance and necessity of endeavoring to understand God
and what role does this understanding have in our personal and social
lives?’

In order to answer this question, we must first recount several issues:

A short reflection upon the individual and social characteristics of the
lives of those around us reveals the fact that there is a fundamental
difference between the lives of believers and unbelievers. Additionally, two
people who each has a differing view of their God do not live in the same
manner.

This is because our belief in God, understanding of God's traits, and
relationship with God-especially when these beliefs become imbued into our
souls and we wear the raiment of faith [iman]-have a profound effect upon
the various aspects of our lives. Humanity’s understanding of their creator
influence their motives and causes, desires and ambitions, thought and
speech, and actions and behavior. This understanding gives their lives
direction, and it bestows upon them special identities.

Therefore, walking the path of theology and understanding God is not
just a scientific endeavor to answer several questions of our inquisitive
minds; rather, it is a movement towards choosing a special way of life and
manner of living.

Indeed, belief in and love of God has never been an easily overlooked,
subsidiary, or inferior issue. Persons who wish to strengthen the pillars of
their lives upon the foundation of reason and sagacity would never alow
themselves to neglect this matter. Belief in God is a fundamental issue in
religious life, and it is not possible to make an informed decision about the
best way of life without correct and comprehensive understanding of
religious life.

History also supports the importance of theology. As far as historical
facts show, enquiry concerning the source of existence and the creator of the
world has always been one of the main concerns of thoughtful humanity.
Additionally, theological opinions and beliefs, and discussions about
existence and God' s attributes have greatly helped the general and historical
culture of humankind.*

The Methods of Realizing God

It is befitting that we commence our discussion on the methods of
realizing God with two definitions. Two fundamental stages can be
identified concerning understanding God:

1. Cognizance of the existence of Allah,

2. Cognition of Divine attributes and actions and the relationship of Allah
with humanity and the world.

In the first stage, one realizes that “Allah is’. This redlization separates
one from the ranks of atheists and agnostics, and joins him with the ranks of
believers. Next, one enters the second stage, becomes acquainted with
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God’s attributes, and identifies God's relationship with all creatures of the
world. This stage consists of an endless path that each believer can only
partially traverse depending upon his capacity.

In order to avoid mistaking these two fundamental stages with each
other, we will term the first stage “realizing Allah” and the second stage
“understanding Allah”.

From one perspective, we can place the most important methods of
realizing God in three categories: the way of the heart, the way of
experience, and the way of reason.”

1. The Way of the Heart

Sometimes through introspection, without needing logical deduction or
empirical observation, humans realize their Creator and thus reach their
Beloved by way of heart. The starting point of this path is innate [fitri]
realization of God, which is also called the way of nature [fitrat]. The
advanced stages of this method pertains to a specia group of mystics and
illuminated Gnostics,; through sincere worship, self-purification, and self-
edification, these individuals observe the mighty and beautiful Divine
attributes through the vision of their souls.

By studying the lives of devoted believers, it is apparent that many of
them have realized and understood their Creator by way of their hearts; their
religious faith is arobust tree that is watered from the spring of intuition. As
a result of suitable circumstances and absence of impediments, the God-
seeking and God-believing nature of many individuals matures and
flourishes. These individuals feel the presence of their Lord with their hearts
and souls and discover within themselves their deep-rooted dependence on
the Divine Origin. Through mysticism, some of these individuals endeavor
to lift the veils between themselves and God, which arise through their
egocentricity and self-importance, thereby attaining the rank in which they
may observe Almighty God through the vision of their souls and thus meet
their Lord [liga’ allah].

In describing intuition, Mawlana (Jalal ad-Din ar-Rami) has written:

The purity of the mirror is a description of the heart;

The heart which is worthy to display the countenance of the Divine
Infinite.

The Divine infinite countenance of the Invisible;

Miraculously shined from the collar of Moses through the mirror of his
heart.

The divine countenance of Allah cannot be contained in the heavens;

Nor even in the Empyrean nor in the earth nor in the sea nor in fish.

For these are al limited and countable;

But know that the mirror of the heart has no limit.

Sanctified mystics who have cleansed themselves of al scent and color
(ego);

See beauty every moment without pause.

The reflection of no image endures forever;

Except for images both spiritual and mundane that radiate from the heart.

From the time the images of the seven Heavens shined upon the hearts of
humans,
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Their hearts have been seeking Heaven.

They are superior to the Heavens and the Throne of Allah;

The inhabitants of the true sanctuary of Allah.

They possess many signs from Allah, even so they are absolutely
obscure;

What are mere signs; they are in fact united with Allah.® (Book )

In addition, Hafiz recites:

There exists no partition between lovers and the object of their love,

Y ou, yourself are your own shroud Hafiz, arise from the midst.”

A person asked, “O, Commander of the Faithful! Have you seen your
Creator?” Amir al-Mu minin® (‘@)-the originator of mysticism and leader of
all mystics-declared in indication of intuitive and inner understanding of
God, “ Should | worship something that | have not seen?’

The person then asked, “How do you see Him?’ The Imam answered:
“Eyes dognot see Him manifestly, but hearts realize Him through the reality
of faith.”

Those who have attained this status do not seek their Lord through other
methods, such as the way of reason or experience, because they have
realized Him with their whole beings; what else could one who has found
what he has sought desire? Such intuitive people believe that immersing
themselves in the observation of God's creations or logical reasoning
hinders union with the Beloved and appealing to anything but God in order
to prove His existence is improper. The condition of this group is similar to
what is uttered in the prayer (munajat) of Imam Hussein (*a):

“O He whom | worship! When | consider each of the tokens of Your
power in order to understand Y ou, the path to union with You grows far...
How can | prove Y our existence through things that rely upon Y ou for their
existence? |s there any being besides you that has a manifestation that is not
Y our doing, which can manifest Y ou? When have Y ou become hidden that
You must need a guide to show me the way to You? And when have You
been apart from me to make it necessary that your creations bring me to
You? Blind is the eye that does not see You, while You have always been
its companion!”*°

When have Y ou left my heart that | must pleafor You?

When have Y ou become hidden that | must seek Y ou?™*

Naturally, even though the path of the heart is the most complete method
of realizing God, it is not the only method of doing so. The state of many
people is such that other methods, for example, contemplation of God's
creations or logical reasoning can benefit them more and thus traveling
these paths can help them realize, albeit to alesser degree, the true Object of
Devotion.

Religious Experience
The term religious experience has gained a special place in modern
theological discussionsin the West during the past two centuries. This term,
at least in some narratives, has an absolute relationship with what we
entitled “realizing Allah by way of heart”. Of course, in contrast to what
western philosophers of religion depict, religious experience is not specific
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to the presence and manifestation of God; rather, it often happens that the
experiencer cognizes the presence of a metaphysical being or a person who
has a special relationship with God (such as the prophets). In this
discussion, we will take a brief glimpse at the subject of religious
experience and the debates that it has initiated among various thinkers and
philosophers, especially in the western world.

Even though various aspects of the issue of religious experience have
been controversia, there is relative unanimity concerning the existence of
such experiences. Religious experience is not religion specific; on the
contrary, it is observed in various forms among the followers of diverse
religions-encompassing Moslems, Christians, Jews, Hindus and Buddhists.
Many people attest that in specific circumstances they have felt the presence
of God or a divine being. Sometimes these experiences are visual, such as
when one sees the visage of holy people-such as prophets and saints
[awliya’ ilahi]-and sometimes persons go deep into a spiritual and mystical
state such that they achieve a form of ecstasy and experience the divine
kindness, love, and providence of God. Dreams and spiritual calls are also
specific forms of religious experience.

Additionally, gnostic inspiration is considered a form of religious
experience. In the higher degrees of these revelations, the individual attains
a state of unified mystical knowledge, meaning that the knowledge of the
individual loses all attachment-through meditation and severe asceticism,
the mystic individual strips all concepts, beliefs, and feelings from his mind
to the point that only pure knowledge remains.

When confronted with the definition of religious experience,
fundamental questions have arisen within the minds of religious
philosophers and theologists: What are the historical factors and cultural
foundations for the manifestation of these experiences? Basically, what is
the essence of religious experience? Do the extremely diverse religious
experiences that are observed among the followers of various religions have
a common core? How much does the religious belief of an individual
influence his interpretation of his religious experiences? Finaly, can
religious experience be considered a secure basis for authenticating religious
beliefs and customs-including belief in God?

Varying answers to these questions have given rise to diverse viewpoints
concerning religious experience. For example, there are disparate
interpretations and analyses concerning the essence of religious experience.
According to one interpretation, religious experience is a sort of feeling that
is attained without the intermediation of concepts and judgments and only
through personal cognition. Friedrich Daniel Ernst Schleiermacher (1768 -
1834), William James (1842 - 1910), and Rudolf Otto (1869 - 1937) are
severa renowned supporters of this viewpoint. James declared, “1 do believe
that feeling is the deeper source of religion, and that philosophic and
theological formulas are secondary products, like translations of a text into
another tongue.”*?

In addition, Rudolf Otto believed that there is an aspect of God that
reason can comprehend. We can alegorically attribute characteristics such
as purposefulness, absol ute power, and possession of personal identity to
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God. Nevertheless, regarding the deeper degrees of God' s essence (meaning
God's Holiness), God cannot be understood by reason; He is indescribable.
We must realize the Holiness of God with something beyond reason (such
asfeeling). According to Otto, this feeling has various forms:

“The feeling [of an awesome secret] may sometimes enter swiftly like a
delightful breeze and suffuse the soul with a tranquility derived from the
deepest layers of worship. Thisfeeling may transform into a more stable and
permanent spiritual state... It may appear suddenly like an eruption from the
depths of the soul and be accompanied by intense rapture and tremors, or
result in an extremely singular exhilaration, senseless rapture, ecstatic state,
and entrancement.”

Schleiermacher believed that the fundamental essence of religion isa sort
of feeling of absolute dependence:

“...The essence of religiousness is this: knowledge of absolute
depentljfnce, or in other words, knowledge of one’'s relationship with
God.”

Based on this, Schleiermacher extremely opposed the transition and
referral of religion to theology, metaphysics, or ethics.

According to another viewpoint, religious experience is a sort of sensory
perception and therefore its general attributes are the same as all other
sensory perceptions. One of the most prominent advocates of this viewpoint
is William Alston. By analyzing the reason that our confidence in the data
gathered by our senses is logical, Alston shows that religious experiences
are also logical and credible on the same grounds.

A third group believes that alleged religious experiences are experiences
that can only be understood through the minds of their owner, based on their
beliefs and religious teachings, even though these religious experiences may
in truth lack any metaphysical cause. According to this belief, religious
experiences are nothing more than the evolution of the experiencer’s prior
beliefs and ideology and therefore can be explained using empirical sciences
without the intercession of metaphysics.

Regardless of the theoretical discussions and difference of opinions
regarding religious experience, the important fact is that religious
experience, at least for some contemporary western thinkers, is a doorway to
understanding God and His attributes and acquaintance with metaphysical
layers of existence. It is a path that does not require theoretical concepts and
dry theoretical reasoning, and only utilizes the personal intuition of the
experiencer. Today, a number of the most prominent contemporary western
religious philosophers (such as William Alston and Richard Swinburne) are
occupied with strengthening the philosophical principles of religious
experience and answering the critiques of opposers.™

The Qur’an and Innate Cognition of God
The Holy Qur’an has used the word fitrat (nature) in Sirah Rim where it
has introduced religion as an innate [fitr1] affair. It seems that Islamic
researchers have been inspired by this Qur’anic verse in usage of the term
fitrat:
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“ S0 set thy face to the pure religion of Allah; thisis the fizrat (nature)
upon which Allah has created the humankind. The creation of Allah is
immutable. Thisis the eternal religion, but most people do not know.” ¢

This verse states the fact that religion is an innate attribute and that God
has created humanity’s essence based upon this attribute. Even though this
verse does not explicitly speak of innate realization of God, we may
consider it a confirmation of this fact because, if the intent of “religion” in
this verse is the primary teachings and pillars of faith in Islam, then surely
this includes belief in the existence of God. Anocther possibility is that the
intent of “religion” is submission and humility towards God and worshiping
Him. In this case, the verse indicates the innateness of worshiping God and
since worship of an unknown being is not possible, innate theism
necessitates innateness of the awareness of God'’ s existence.

Another verse that can be cited as a confirmation of innate realization of
God isthe verse of Mithaq (covenant):

“ And when your Lord took from the loins of the children of Adam their
seed and made them their own witness, asking that: “Am | not your
Lord?” They said: “ Yes, we bear witness [to this fact]” -lest you should say
on the Day of Resurrection: “ Surely we were unaware of this [fact].” !’

What can be briefly understood from the verse of Mithaq is that in one
stage of creation, God gathered all the humans who would live in the world
from the Beginning until the Day of Resurrection and secured their
acknowledgement of His Lordship. The purpose for requesting this
confession was that unbelievers and polytheists later could not bring the
excuse that they were unaware and ignorant.™

In addition, in several verses, the Holy Qur’an informs of the fact that the
God-perceiving nature [fitrat] of humans sometimes becomes stagnant and
only awakens at critical moments:
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“ And when they embark in a ship they call upon Allah with sincerity,
but when they are delivered to land and are saved, then [again] they
associate others with Him.” *°

These verses also show that the Qur'an confirms humankind’s innate
knowledge of the existence of God.

In addition, among the traditions of the Immaculates, there is mention of
the innate ability of humankind to perceive God. For example, in exegesis
of verse 30 of Sarah Rim, Imam Bagqir (‘&) has declared:

BAN o i
“God has established in the nature of humans understanding of
Himself.”?

2. TheWay of Experience
Sometimes through accurate observation and meditation concerning the
qualities and relations between empiric phenomena one may be guided
towards cognizing the existence of God and understanding of His attributes,
including Absolute Knowledge, Wisdom, and Power. This method is called
the way of experience because it is based upon observation of the natural
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world and empirical analysis of natural phenomena.** Because of the unique
advantages of this method, the Holy Qur’an has special regard towards it
and thus in many verses it calls upon humans to contemplate the phenomena
of the world around them as genetic [takwini] proofs and signs of God.
Some Idlamic researchers have developed an argument of the existence of
God based upon one aspect of the natural world-the order and discipline
prevailing upon natural objects-which is called the argument of design or
order [burhan al-nazm].? The argumentation of order is an obvious example
of what we have termed the way of experience.

“Evidential Understanding” in the Qur’an and Traditions

In many parts of the Qur’ an, there are verses that describe various natural
phenomena, regarding such phenomena as evidence and signs of the
existence of God and calling upon humans to contemplate and meditate
upon them. Understanding God through the genetic [takwini] signs in
Creation, which is a prime example of the experiential method of cognition
of God, is sometimes called evidential or extroversive understanding.”

A number of verses call upon humans to contemplate the genetic
[takwini] signs of God. These verses consider the existing order and
organization in the world and in humankind a justification and beacon that
may guide the wise towards the Divine Origin of the world:
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“Surely in the creation of the heavens and earth and in the alternation

of night and day there are [convincing] signs for people possessed of
minds.” **
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“ And upon the earth there are [persuasiveg signs for those having sure
faith; and in yourselves; so do you not see?”?

Furthermore, large selections of Qur'anic verses indicate a specific
phenomenon and represent it as a sign of the existence of God and His
Divine Knowledge and Power. These verses are so extensive that even
enumerating a small number of them necessitates much time.?®

In compliance with the Holy Qur'an, the leaders of Islam have
strenuously emphasized “evidential understanding” of God. For example, in
a comprehensive narration addressed to one of his disciples, Imam Sadiq
(‘a) stated:

“O Mufadal! The first edification and rationale of the existence of God-
the Almighty, the Glorious-is the formation, assembly of elements, and
systematization of this world. Thus if you deeply and properly contemplate
the workings of the world using your intellect and wisdom, you will surely
see it as a home in which all of the needs of God's servants are ready and
gathered. The sky has been raised like a ceiling; the earth has been spread
like a carpet; the stars have been arranged like lamps, gems have been
hidden inside the earth as stockpiles; and everything has been set in its
proper place. And humankind is the one who has been bestowed this home
and everything within it. All kinds of plants and animals have been prepared
to provide their needs and further their interests. All this shows that the
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world has been created through precise and intelligent quantification, order,
proportion, and coordination. It has but one Creator and He is the One who
has formed, ordered, and coordinated its elements.”*’

3. TheWay of Intellect

In this method, the existence of God is proven through premises,
principles, and purely logical techniques.® Philosophical arguments and
proofs of the existence of God are clear examples of intellectual analyses
proving the existence of God. In comparison with the previous two methods,
this method has several unique characteristics that are as follows:

Because of their deep and intricate philosophical nature, many
argumentations and logical explanations of the existence of God are not
very useful for people who are not acquainted with philosophical
discussions.”

One of the advantages of this method is that it can be used in the
scientific battle against paradoxes put forth by heretics; in debates, it can
reveal the weakness and frailty of the rationales of atheists; and it can
answer the challenges of rationalists who accept nothing but logical
reasoning.

This method can be effective in strengthening religious faith because if
an individual’s intellect bows before a truth, his heart also acquires a
stronger inclination toward this truth. Additionally, eliminating doubt and
uncertainty through secure logical reasoning has a great role in preventing
loss of faith.*

In virtue of the unique uses of the intellectual method and the innate
inclination of the inquisitive minds of humanity towards profound logical
and philosophical discussions, Mosem intellectuals have performed in
depth studies regarding intellectual realization of God. Some of these
studies have resulted in the establishment of new argumentations regarding
the existence of God or refinement of previous argumentations. The most
logical argument proving the existence of God is the popular Cosmological
Argument.*" This argument has been presented in various forms, one of
which we will introduce here:

The Kalam Cosmological Argument

The kalam cosmological argument is based upon several premises.
Complete understanding of this argument is not possible without first
understanding these premises. Therefore, it is appropriate that we summarily
introduce these main premises before we discuss the argument.

a) Definition of “Necessary Being” and “Contingent Being”

Understanding the kalam cosmological argument is only viable through
comprehension of the definitions of “necessary being” and *“contingent
being” and the differences between them. In explanation of these two terms,
it can be said that the relationship of an extant object with existence-
possessing the quality of being-can only be one of the following:

The existence of the object is necessary such that disunion of the object
with existence (in other words its lack of existence) cannot be conceived.*
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The existence of the object is not necessary such that it can be conceived
that its relationship with existence be discontinued and it becomes non-
existent.*®

The first being whose existence is necessary and cannot possibly be non-
existent is called “necessary being”. The second, which can possibly
become non-existent, is called “ contingent being”.

The following analogy is useful in bringing the issue closer to mind: the
relationship of a necessary being and a contingent being with existence is
similar to the relationship of sugar and water with sweetness; the sweetness
of sugar can never be detached therefore the term “sweet sugar” is
meaningless, but water can either be sweet or not. In order for water to
become sweet, sweetness must be externally added to it. In addition, the
sweetness of water can be taken from it.**

According to mutakallimian® and philosophers, this necessary being is
God and al other beings are contingent beings. Therefore proving the
existence of a necessary being is the same as proving the existence of God.
Sometimes for brevity, instead of “necessary being” and “contingent being”
the shorter terms “ necessary” and “contingent” are used.

b) The Causality Principle

Ancther of the premises of the kalam cosmological argument is the
Causality Principle. Taking the definitions of necessary being and
contingent being into consideration, the description of the Causality
Principle isas follows: “All contingent beings require a cause”.

According to this definition, the Causality Principle is a logical and
axiomatic clause whose conception is sufficient for conformation and
acceptance. A contingent being is a being whose existence is not necessary,
in other words, its relationship with existence and non-existence is identical,
meaning that it can either be or not be. Therefore, in order to exist, such an
object needs a “preferrer” (meaning a detached object that causes the
preference of the existence of the first object over its non-existence). This
“preferrer” is the cause of the contingent being. Using the analogy of sugar
and water it can be said that just as water needs an exterior object to make it
sweet. In order for a contingent object to become existent, it also needs an
exterior object to bring it into existence; this exterior object is its cause.®

Considering the above discussion there can be derived another
characterigtic for a necessary being and a contingent being: a contingent
being is a being whose existence is dependant upon another being (i.e. the
cause), but a necessary being has an independent existence.

¢) The Impossibility of an Infinite Regress or Sequence (Tasalsul)

An additional premise of the kalam cosmological argument is the
principle of the “Impossibility of an Infinite Sequence”. Sequence means
series or a set of objects coming one after the other, but in [Islamic]
philosophy, it has a more specific meaning.’ In the current discussion, by
sequence we mean a sequence of causes and effects that continue infinitely,
never reaching afirst cause. To state the matter more clearly, an impossible
sequence is a sequence in which object “A” is caused by object “B”, and
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object “B” is caused by object “C”, and object “C” is caused by object “D”,
and so on, without the sequence ever ending. According to the principle of
“Impossibility of an Infinite Sequence”, the existence of an infinite temporal
causal sequence isimpossible.

Some consider the principle of “Impossibility of an Infinite Sequence’
axiomatic and needless of reasoning and others apply various logical
arguments to prove it. For example, as an argument to prove this principle it
issaid:

If we imagine an infinite chain of causes and effects that do not end with
afirst cause-a cause that is not the effect of another cause-then each of the
links in this sequence would depend upon the previous link (which is the
cause of the next link) for its existence. Because this characteristic embraces
all of these envisioned links, the whole set of links (the whole sequence)
would also possess this characteristic. Therefore, the whole sequence in
itself would need a separate object external to the sequence that was not
caused by something else. An object that originated the links in said chain.
This object is the first cause; by considering it, our imagined infinite
sequence is converted into a finite sequence.®

In order to understand this principle in a tangible manner various
examples are commonly presented. For instance, imagine a rank of soldiers
who plan to attack the enemy. Each soldier will only attack on the condition
that the soldier beside him attacks first. Therefore, soldier “A” will only
attack when soldier “B” attacks and soldier “B” conditions his attack on the
attack of soldier “C” and so on. Now, if thisis not a finite sequence, which
does not end with a soldier whose attack is not conditional, will any attack
actually commence? Clearly, the answer to this question is negative. In
causal sequences, the situation is exactly similar because the existence of
each element depends of the existence of its cause whose existence is also
dependant upon the existence of another cause and so forth. Undoubtedly, if
this sequence is infinite, basically, it cannot come into existence. Therefore,
if we consider a causal sequence of extant objects, it will surely be finite.
Such that in the example of the soldiers, if an attack has commenced, we
would surely realize that the sequence was finite.

d) The Impossibility of a Circular Cause (Dawr)

A circular cause happens when an object is its own cause through one or
several intermediate causes.®® The first form, meaning when an object is its
own cause, is caled a clear loop [daor al-sarth] and the second form,
meaning when an object isits own cause with several intermediate causes, is
called a hidden loop [datir a-mudmar]. Therefore, the conjecture that “A” is
the cause of “B” and that “B” is the cause of “A” is a clear loop; and the
supposition that “A” caused “B”, “B” caused “C”, and “C” caused “A” isa
hidden loop. The impossibility of a circular cause is obvious and self-
evident in both forms; because considering the fact that every cause is
antecedent to its effect™, the causality of “A” regarding “B” necessitates the
antecedence of “A” over “B”, and if “B” isthe cause of “A” then “B” would
be antecedent over “A”. Therefore, “A” would be antecedent over itself.**
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This is a contradiction, because it requires that “A” simultaneously be and
not be antecedent to itself.

The Main Argument

Now that we have elucidated these premises, we shall explain the kalam
cosmological argument:

There is no doubt that at |east one being exists in the whole world about
which we can possibly talk or think. That isto say, the set of all existentsis
not a void set and we are not dealing with absolute nihility, on the contrary,
this set indisputably has at least one element. This being is either a
necessary being or a contingent being (while no other assumption is
possible). In other words, this being is either inherently independent and is
not dependent upon any other being for its existence (i.e. necessary being)
or it is dependent upon another being for its existence (i.e. contingent
being).

If the first assumption is correct, then the existence of a necessary being
has been proven and as we have previously stated, this necessary being is
God.

However, if the second assumption is correct and the presumed beingisa
contingent being, according to the causal principle it needs a cause, that isto
say its existence indicates the existence of its cause. If its cause is a
contingent being-which needs a separate cause-and this sequence of causes
goes on unto infinity, we will have an infinite regress, while as we have
previousy shown an infinite causal regress is impossible. Another
possibility is that the presumed contingent being, with or without
intermediate causes, is the effect of a cause which itself has been caused by
the presumed contingent being. This possibility is also invalid because it
necessitates a circular cause and as we have indicated, a circular cause, like
an infinite regress is intellectually impossible.

Therefore, the only remaining possibility is that this contingent being,
with or without intermediate causes, has been brought about by a cause,
which has not been precipitated by another object. The fact that this cause is
not also an effect means that it is inherently independent and needless of
others; this being is a necessary being. Thus, the existence of a necessary
being has been proven once again.

According to what we have stated, the kalam cosmological argument can
be thusly summarized: Undeniably, there is at least one being in the exterior
world. If this being is a necessary being, our objective (which is the
existence of God or a necessary being) has been proven. If it is a contingent
being, considering its need of a cause and the impossibility of an infinite
regress and a circular cause, it needs a being whose existence is not the
effect of another being. Thisbeing is a necessary being (or God).

The Qur’an and the Need of Contingents towar ds God
Asfar as we know, the kalam cosmol ogy argument has not been stated in
the Holy Qur’an in its philosophic form. Several Qur’ anic verses speak of a
sort of need and dependency within all beings for God. These verses may be
considered an indication of intellectual arguments that are founded upon the
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dependency of the world of contingents towards a God who is not
dependent upon any being. For example, it has been stated in Sarah Fatir:
Gt Ll oA 5 A1 )2 st el L

“O people! You are the ones that have need of Allah; and Allah is the
All-sufficient, the All-laudable.” **

Apparently, in this verse “neediness’ has a very comprehensive meaning
and includes a variety of needs that all beings have towards God, the most
important of which is their existential dependency.

Also in various verses, the Qur'an emphasizes the fact that all beings,
including humans, have been created and it has reasoned the existence of
God-as the creator of the cosmos-in a manner that can be stated in the form

of a logical argument. The Qur'an declares in argumentation against
unbelievers:
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“Have they been created from nothing or are they [their own]
creators?”

This is what may be extracted from this verse: Unquestionably, all
humans have been created and initiated, meaning that they did not exist at
one time and then they came into existence. Here we are confronted by
several possibilities:

Humans have come into existence without a cause.

Humans are their own creators and originators.

These two possibilities, in all common sense, are obvioudy invalid and
with little thought, their irrationality becomes evident. Therefore, the only
logical possibility is that they are creations of a divine entity, transcendent
to themselves who is God.
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Section Two:The Path to “Him”

In the previous section, we discussed the superiority and perfection of
Islamic theology and afterwards we briefly discussed the methods of
realizing God, which is the first stage in understanding Him. Now we shall
examine the second stage, which involves identifying divine attributes and
actions. We call this step “Understanding God” as opposed to “Realizing
God”.

We al know very well that each religion and ideology including Islam
attributes certain characteristics to their God and ascribes certain actions to
Him. As we have previously mentioned, the difference of opinion between
various theists regarding the attributes and actions of God have resulted in
contrasting theologies and diverse portrayals of their object of devotion.
Indeed, the most significant method of understanding God is by
understanding His attributes and actions. A more comprehensive and in-
depth insight into these issues results in a more perfect theology. Therefore,
it is morally and intellectually imperative that all believers increase the
depth and caliber of their understanding of God through correct and
penetrating studies of God' s attributes.

All of us may have seen believers who do not have an accurate
understanding of God's attributes and have sufficed themselves with
superficial and fallacious knowledge. It may even be true that we too are
such believers. We may have seen many people who albeit unwittingly tend
toward “corporealization of God” [jism ingari]. For example, they may
visualize God as a great being who lives in the skies. Many of us are also
affected by a kind of “anthropomorphism of God” [insanvar ingari]; in other
words, we regard God-at least with respect to some attributes-similar to
humans, or we consider the source of divine acts as humanlike feelings and
emotions!

We must also bear in mind that superficial or fallacious understanding of
divine attributes and actions is not merely an intellectual problem without
any effect on our daily lives; the truth is the compl ete opposite. Persons who
believe in God and His power and sovereignty but do not correctly
understand the boundlessness of His mercy and clemency may completely
lose all hope in attaining paradise after committing a great sin and may
regard themselves eternally damned and suffer from mental anguish
throughout their lives because they believe that God will never forgive
them. In addition, when faced with apparently unsolvable problems in their
lives, those who incorrectly understand the power and generosity of God
easily give up and instead of practicing patience, perseverance, and trust in
God, become debilitated and weak.

In short, the endeavors of believers to continually correct and perfect
their theology is not simply a struggle to attain a worthy set of beliefs and
knowledge; rather, these efforts have phenomenal, practical and sometimes
decisive effects upon one's life. Thisis why Islam has a special regard for
theological issues and has presented comprehensive teachings about divine
attributes and acts. Throughout the centuries, the detailed teachings of Islam
have presented mutakaliman, philosophers, mystics and other Moslem
thinkers with an invaluable legacy, which, through interpretation and
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development, has brought order to Islamic theology. In the following
discussions, we shall attempt to illuminate briefly some of the most
important Islamic theological beliefs.

Under standing the Nature of God and His Attributes

One of the basics of Islamic theology is recognition and differentiation
between the nature of God and His attributes and actions. Understanding
Divine Nature is not possible for any being other than God, including
humanity. A short and clear proof of this claim is that the nature of God is
illimitable and infinite while al other beings are limited and finite and, self-
evidently, a limited being cannot understand the unlimited nature of God.*

The intellect can understand the depth of His nature,

If awhirligig can reach the depth of the sea.?

Thisfact can also be extracted from various Qur’ anic verses such asthis:
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“He knows that which they have before them, and that which they
have |eft behind, while they do not comprehend Him in knowledge.”

According to atradition, as an interpretation of this verse Imam ‘Ali (‘a)
stated:
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“ Creations cannot comprehend God in knowledge.”*

The impossibility of understanding Divine Nature does not mean that we
are deprived of any knowledge of God whatsoever; rather, humanity has
been given access to a different sort of knowledge that comes through
appreciation of divine attributes and actions. Therefore, humanity’s desire
for understanding their Lord is not out of proportion. On the contrary,
comprehension of God-in the way we have explained-is not only possible
but also ideal. Divine prophets have also endeavored to familiarize humans
with divine attributes and reveal unto them their mistakes and obstacles in
the path of understanding God.

The Holy Qur'an has mentioned the attributes of God in many verses.
For example, regard the following verse:

“He is Allah besides Whom there is no god. He is the King, the All-
holy, the All-salutary, the Granter of security, the Guardian over all, the
Almighty, the All-dominating, the All-sublime. Allah is pure of those they
associate with Him. He is Allah the Creator, the Maker, the Shaper. To
Him belong the Names [and attributes] Most Beautiful [asma’ ul-husna].
All that is in the Heavens and earth glorify Him. He is the Almighty, the
All-wise.”®

The Methods of Under standing God
Many methods of understanding the attributes and acts of God have been
placed before humankind. The following are the most important methods of
understanding God:

1. Intellect
Just as the human intellect is useful in proving the existence of God, so
also can it be useful in understanding God' s attributes. Initially, through the
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illuminations of their minds, humans concisely realize that God must
contain all attributes of perfection; meaning that God possesses all qualities-
in an absolute manner without any defects or faults-that in any way express
the perfection of their modified noun.

Subsequently, through in-depth analysis of those attributes of God that
are revealed in the course of proving His existence, one may attain
comprehensive understanding of other divine attributes and their respective
definitions and characteristics. For example, through intellectual reasoning
regarding the existence of God, we proved His existence as a necessary
being and thus by contemplating the meaning of the necessity of existence,
we realize that God is not compound [murakkab] and is indivisible or
monad [basit]. This is because any compound requires the existence of its
constituents and having need of something else to exist isincompatible with
necessity of being. Thus, the intellect proves the attribute of indivisibility of
God.

2. Nature
As we shall elucidate later in the discussion of divine Unity, at least
several stages of belief in monotheism are amalgamated in the nature of
humanity. In other words, the human nature regards God as One and Unique
and does not tolerate polytheism. As a result, humans can realize and
understand several of God's attributes-such as Unity-through their nature.

3. Investigation of the Natural World
Another means of understanding God is contemplation about the state
and characteristics of the world around us. For example, considering the
general order of existence and the finality [hadafmandi / ghayatmandi] of
natural phenomena reveals the attributes of God’'s omniscience and divine
wisdom.

4. Mystical Revelation
Mystical revelation is also a method of understanding God. Through
spiritual and mystical perfection, humans can attain such rank that they can
spiritually perceive the beauty and majesty of God and observe the
manifestations of His perfect attributes.

5. Referral tothe Qur’an and Traditions
Y et another method of understanding the attributes and actions of God is
studying Qur’'anic verses and the teachings of the leaders of Islam. The
perpetually flowing and inspiring fountainhead that is the Qur'an and
Traditions of the Immaculates presents us with profound and extensive
teachings concerning theology-teachings that the intellect cannot possibly
unravel by itself or that can be comprehend only with great difficulty.

Under standing Divine Attributes
The intellect and divine revelation both agree that God possesses all
attributes of perfection; God is Omniscient, Omnipotent, Benevolent,
Living, Creator, Benefactor, and, in addition to these attributes, many other
gualities can be accredited to Him. On the other hand, many of God's
attributes-such as knowledge, power, and life-are used in common with both
God and His creations. Are the meanings of each of these attributesidentical
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in both usages? Or, does each usage have a different meaning? For example,
does the word “knowledgeable” have the same meaning in these two
statements: “God is knowledgeable” and “Humans are knowledgeable’?
There are three main perspectives concerning these questions:

The First Per spective

Some believe that not only is the meaning different in each of these
usages, in fact humankind cannot fully understand the meaning of divine
attributes. They believe that we may only accept and have faith in the
existence of the attributes of God that are expressed in the Qur'an and
Traditions but we cannot understand the full truth of these attributes.

The main grounds they offer for their belief is that humans perceive the
meaning of attributes such as knowledge, power, and will through
perceptions of our surroundings internal to ourselves, whereas associating
these perceptions with God is not proper because God is in no way similar
to His creations. He is an absolute and necessary being, while all other
beings are contingent, limited, and imperfect. Therefore, we have no right to
generalize our own attributes to God and because we do not have access to
worthier concepts-and those concepts we do possess are based upon
contingent beings-we have no choice but to remain silent regarding divine
attributes and content ourselves with that which is discussed in the Qur’an
and Traditions.

The Second Per spective
This group believes that there is no significant difference between the
meanings of divine attributes and the attributes of created things and those
attributes that are ascribed to both God and His creations have a somewhat
similar meaning.

The Third Per spective

Alongside the aforementioned views, there is a third perspective that is
more compatible with the general ambience of the Qur'an and Traditions.
According to this view, even though there is a difference between the
definitions of God' s attributes and those of His creations, this does not mean
that God's attributes are unfathomable. By taking inspiration from Qur’ anic
and Traditional concepts, the advocates of this perspective endeavor to offer
an analysis of divine attributes that preserves the purity and sublimity of
God in respect to the faults and limits of His creations while confirming the
comprehensibility of His attributes. Following is a concise example of such
an analysis:

First, we must contemplate the essence of an attribute of perfection when
used in respect to ourselves and the beings around us, and identify all the
conditions that in some way limit this attribute. Next, we must distill the
attribute of these limiting conditions. In other words, we must prune and
isolate the essential meaning of the attribute from all limiting factors. Thus
we reach a concept that is worthy of God since it describes a sort of
existential perfection and is abstracted from all faults and deficiencies.

For instance, through our internal perception and contemplation of
external objects, we arrive at an understanding of “knowledge” which is a
type of awareness. However, this awarenessis limited by several factors: it
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istemporal because at first it does not exist and later comesinto existence. It
is also affected by deterioration and forgetfulness. Additionally, in order to
gain knowledge-in many cases-tools and instruments are needed. Also, in
gaining knowledge there is a possibility of error. These factors-temporality,
possibility of deterioration and errors, and necessity of instruments-are such
that they cause limits or faults in our knowledge and awareness. Therefore,
when using this attribute regarding God, we must abstract it of all these
factors while preserving its essential meaning-awareness. Thus we arrive at
a description of a knowledge that is past and future eternal (non-temporal),
infallible, and needless of instruments. Such a description makes the
Knowledge of God understandable and at the same time compatible with the
Holiness and Sublimity of God.

Purity and Under standability of Divine Attributesin the
Qur’an

As we have previously mentioned, this third perspective is more
compatible with the Qur'an and Traditions. The Qur'an has mentioned
God's attributes in hundreds of verses and in some cases it has described
and analyzed these attributes. The Qur'an continually invites us to
contemplate upon its verses.” How can one contemplate a verse containing
God's attributes without understanding those attributes? Can one truly
accept that our duty is merely to read Quranic verses without
understanding? Hence, continual reference to the attributes of God in the
Qur’an proves the fallaciousness of the first perspective. Additionally, the
Qur'an regards “worship” and “servitude” toward God as the ultimate
purpose of our creation:

G0y V) Y1 5 4 Sl L 5

“ Agd | have not created the jinn and humankind but that they worship
Me.”

It also obvious that worship of a being whose essence and attributes are
completely unknown is meaningless and futile. From a logical standpoint,
neither communicative relations nor spiritual proximity is possible with an
unintelligible being. As an example, if we do not believe in the unlimited
power, authority and ability of a being to act how can we beseech help from
and have faith in that being?

Additionally, many verses in the Qur'an emphasize the sublimity and
purity of God high above the attributes of His creations. God does not
tolerate the assimilative descriptions some humans associate with Him. For
example, after mentioning the unworthy beliefs of polytheists about God,
the Qur'an regards their descriptions as unfitting of the status of Divine
Holiness:
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“And they ascribe the jinn as associates to Allah, though He has

created them. And without any knowledge, they impute to Him sons and
daughters. He is pure of and highly exalted above what they describe.”®

51



The purity the Qur'an describes, which both disagrees with the
incomprehensibility of divine attributes and comparison of God with His
creations, has been affirmed in several Traditions. Imam ‘Al (*a) has stated:
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“He has not informed the intellect of the limits of His attributes;
however He has not made it blind to necessary knowledge of Himself.” *°

Thus, it can be said that improving one's understanding of God can only
come about through understanding His attributes. Therefore, we shall
endeavor to elucidate concisely several of the most important divine
attributes. According to Islamic belief, one of the most important divine
attributes is Divine Unity. Because of the importance of Divine Unity
[tawhid], we will start our succinct discussion regarding divine attributes
with Unity.

1. Unity

Islam is a monotheist religion. The importance of Unity is such that,
along with acceptance of the prophethood of Muhammad (S), it is the first
condition for entering the life-giving religion of Islam and eternal salvation
and bliss. Knowing that God is Unique and worshiping none but Him not
only has a fundamental part in Islamic beliefs, it also has a key role in other
areas of Islamic teachings, such as ethics [akhlag] and Islamic jurisprudence
[figh]. The essence of the Islamic moral system is based upon Divine Unity
and many Islamic laws and rites originate from the monotheistic essence of
Islam. Belief in Divine Unity reshapes the lives of humans-in both
intellectual and ideological areas, and in deed and action-and colors our
whole existence.

In short, Divine Unity is the root of the tree of Islam, and ideological,
moral, and applied teachings are its branches, leaves, and fruit.

The doctrine of Divine Unity is not limited to Islam. In fact, al divine
prophets enjoined humans to monotheism and all divine religions were
monotheistic:
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“ And before thee, we have never sent a messenger but that we revealed
unto him, saying: ‘ Thereisno Allah but I, so serve Me," **

In perpetuation of the call of previous prophets, the Holy Qur’an pays
specia attention to the principle of Divine Unity. The maxim of
monotheism has been repeated many times in different forms throughout the
Qur’ an, including statements such as, “There is no god but Allah'®”, “There
is no god but He'*, and “There is no god but 1'*”. Also by divine decree,
the messenger of Islam (S) declares that the epitome of his message (risalah)
is enjoining people to monotheism:
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“Say: ‘I have been commanded to serve Allah and to associate naught
with Him. To Him | invite [you], and to Him | return.’”*°

Theoretical and Applied Monotheism
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Monotheism is divided into two major branches:. theoretical and applied.
Theoretical monotheism is unconditional belief in the Unity of God in
essence, attributes, and acts. When this belief becomes fused into the heart
and soul, a person’s actions and endeavors gain a certain tenor and their
deeds become monotheistic. Thus, applied monotheism is the condition
where a person’s monotheistic beliefs control his actions so that he acts in
accordance with his monotheistic thought.*°

Theoretical monotheism is categorized into three groups: unity of divine
essence [tawhid al-zati], unity of divine attributes [tawhid al-sifati], and
unity of divine acts [tawhid al-af*ali]. Applied monotheism is also divided
into several groups.’

2. Divine Knowledge

According to Islamic doctrine, God is knowledgeable of all creation and
is aware of everything. As we have stated earlier, “knowledge” has a
specific meaning which each of us experiences within ourselves.
Nonetheless, in order to ascribe this definition to God we must strip it of all
of the philosophical limits and conditions that are unbefitting of the divine
status of God. Thus, we may define the knowledge of God as such: Divine
knowledge is absolute, limitless, past and future eternal, infallible; it needs
no instruments, preparation, or intermediates, and does not require external
influence on the Divine Essence.

The most important fact regarding God's knowledge is the issue of the
boundlessness of His awareness. God is absolutely knowledgeable of His
Essence and is aware of al of His creations, both before and after their
creation.

God’s Prior Knowledge and Humanity’s Free Will

The knowledge of God is boundless and infinite and includes al
incidents throughout the past, present and future. Thus, from the beginning
of time, God has been aware of everything throughout eternity. This
includes knowledge of what people will do and refrain from doing in the
future. From long ago, God' s awareness of the future of all people has been
regarded by some as a negation of our free will. They have the
misunderstanding that God's prior knowledge of our future deeds is
incompatible with free will. This dispute and its resolution will be explored
in the discussion entitled Compulsion [jabr] or Free Will [ikhtiyar].

The Per spective of Qur’an and Traditions regar ding Divine Knowledge

Many Qur’anic verses speak of the knowledge and awareness of God.
The conjugates of the infinitive ‘ilm (knowledge), such as ‘alima (he knew)
and vyalamu (he knows), and the qudifier ‘aim (very
knowledgeable/omniscient) and its various offshoots such as sami’ (able to
hear/all-hearing) and basir (able to see/all-seeing) are used many times to
describe God. Additionally, in several verses there are more specific
qualities of knowledge attributed to God such as ‘alim ul-ghaib (Knower of
the Invisble) and ‘allam ul-ghuyab (Knower of All Things Hidden).
Because of the vast number of these verses, we will suffice with the
explanation of two key points:
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Proof of the Knowledge of God

It seems that the Holy Qur’ an considers God’ s knowledge and awareness
needless of proof. Even so, the following interpretation in various verses
indicates a sort of rationale regarding God' s omniscience:
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“Does not He who created know, while He is the All-exact (Knower of
subtleties), the All-aware?” *®

By rhetorical questioning™, this verse asksiif it is possible that God, who
is the Creator, not be knowledgeable while the act of creation necessitates
knowledge of al conditions and qualities of the creature. Thus according to
the Holy Qur'an, there is a correlation between the act of creation and
knowledge of the creature. Accordingly, one who considers God the Creator
of al beings cannot refute His infinite knowledge of all the intricacies of
Creation.

The Absolute and I nfinite Knowledge of God

While describing God as knowledgeable and aware, the Holy Qur’an
emphasizes the boundlessness of His knowledge. A reason for this emphasis
may be that in addition to revealing a fundamental fact regarding divine
attributes and perfecting and augmenting our theology and understanding of
God, the principle of God's infinite knowledge has valuable ethica and
spiritual effects. Faith in the infinite knowledge of God and His awareness
of al things has a profound role in fortifying our trust in God and stimulates
us to engage in sincere worship of God. Furthermore, belief in the fact that
God is aware of the public and private deeds of all people, including their
motives and intents, has a positive effect upon our abstinence from sin and
wrongdoing. In various places, the Qur'an explicitly declares the
boundlessness of Divine Knowledge:
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“ And Allah is knowledgeable of all things.” %

Moreover, in other instances, it elucidates various aspects of divine
knowledge and thus puts emphasi zes on its comprehensiveness:

“He knows what penetrates into the earth, and what comes forth from
it, and what descends from the heavens and what ascends into it. He is
with you no matter where you are; and Allah sees all you do.” %

The descriptions in this verse pertain to many things, and in sum, this
verse depicts the various aspects of God's awareness of His creation. These
descriptions include seeds, raindrops, tree roots, mines and treasures hidden
within the earth, subterranean animals, seething springs, ascending and
descending angels, clouds, birds, comets, and inestimable other things.

Y et other verses speak of God's knowledge of the secrets hidden within
the hearts:
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“Say: ‘Whether you hide what is in your breasts or reveal it, Allah
knowsit and He also knows all that isin the heavens and the earth.’” %

The extensiveness and infiniteness of Divine Knowledge is aso reflected
in the teachings of Traditions (Hadith).

The Leader of the Faithful, *Ali (‘a), explains the broadness of Divine
Knowledge as follows:
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“God is aware of the cries of wild animals in the mountains and
deserts, and the private transgressions of His servants, and the movements
of fish in deep seas, and also the formation of turbulence and waves by
strong winds.”

Additionally, it has been quoted about Imam Sadiq (‘@) that in response
to one of his disciples who said, “l thank God to the extent of His
knowledge®” , he replied, “Do not say that because there is no extent to His
knowledge.”*

3. Divine Power

Another of God's attributes is power (omnipotence). Power is also one of
the attributes that humans possess in a limited and deficient manner.
Consequently, the meaning of power and impotence are, to a large extent,
clear to us. Even so, we must bear in mind that at times the word power is
used in religious teachings with a different meaning intended. For instance,
in physics and the natural sciences, power may be used synonymously with
energy or force. For better understanding of the difference of meanings and
avoiding confusion, it can be said that in this discussion, ‘powerful beings
are beings that can perform an act if they will to do so and can refrain from
performing it if they do not will to do so.

In other words, we can only say that one has the power to perform a
certain act if performing the act or refraining from performing it depends on
his own explicit volition and will. Therefore, the meaning of the statement
“Jane has the power to write” is that if Jane wants to write, she may and if
she does not want to, she may refrain from writing. Accordingly,
omnipotence means that if God wills an act, He can carry it out, and if He
wills not, He can refrain from performing the act.

Naturally, as previously mentioned, here too we must contemplate what
we regard as “power” in the creatures of God, identify al limiting factors,
and proclaim omnipotence to be pure of these limits. For example, when we
scrutinize the truth of our power, we find that performing or foregoing an
action isusually afunction of external influences. Obviously, thisis not true
with reference to God because it necessitates that God be influenced by
others and be controlled by something other than Himself, while this is
contrary to the necessity of being and self-sufficiency of God.

[limitability of God’s Power and the Omnipotence Par adox

IsGod' s power unlimited, absolute, and all-encompassing? Alternatively,
is His power finite with some things being outside His power? According to
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the majority of Islamic scholars, omnipotence, like all other divine attributes
of perfection, is unlimited, boundless, and without restrictions. A range of
Qur’anic verses also attest to this fact.

Throughout time, belief in the Absolute Power of God has met with
various doubts and challenges. Here we shall explain and answer one of the
most important challenges which is sometimes called the *omnipotence
paradox”.

The omnipotence paradox has diverse forms, all of which are based upon
a single foundation. The most complex form of this paradox is delineation
of a question in which at first glance, both negative and positive answers
result in direct repudiation of omnipotence. For instance, it may be asked: Is
God able to create a stone that He cannot |ift? Or, one may enquire: Can
God create a being that He is not able to annihilate? Upon contemplation of
these questions, it seems that both a positive and a negative answer will
result in refutation of the absoluteness of God's power. We see that a
positive answer to the first question signifies the possibility of the existence
of a stone that God cannot lift and a negative answer to the same question
would mean that God is powerless to create a specific stone!

Before presenting a solution to the omnipotence paradox, we must first
explain types of “impossibilities’ which are divided into three groups:

Essential Impossibility: That which is impossible per se with no other
factor being involved. A contradiction is one of the most obvious forms of
essential impossibility.

Accidental Impossibility: That which is not impossible per se, but whose
occurrence necessitates realization of an essential impossibility. For
example, the existence of an effect without a cause is an accidental
impossibility because its realization necessitates a contradiction.”® Essential
and accidental impossibilities are also called logical impossibilities.

Normal Impossibility: That the occurrence of which seems impossible
with respect to known natural laws, but whose realization is neither
essentially impossible nor necessitates an essential  impossibility.
Transformation of a wooden staff into a snake, curing the sick without
medicine, and speech of inanimate beings are several examples of normal
impossibilities.’

Bearing in mind the above explanations, God's power does not
encompass essential and accidental impossibilities, and all questionsthat are
asked within the omnipotence paradox regarding the power of God in
performing various acts are accidental impossibilities. For example, if we
thoroughly contemplate the true nature of creation-which is called causality
in philosophy-we realize that the Creator-i.e. the existence-giving cause-
transcends all aspects of the creature-i.e. the effect. More specifically, the
existence and all qualities and characteristics of creatures are dependant
upon their Creator. Thus, supposing a creature whose creator cannot alter or
destroy, necessitates supposing a situation in which the “creator”
simultaneously be and not be the creator which is clearly a contradiction.
Accordingly, creation of a stone that the creator cannot lift or creation of a
being that the creator cannot destroy is an accidental impossibility and as we
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have already stated, Divine Power does not encompass accidental
impossibilities.

It could be stated thus that the result of the above analysis is nothing but
the acceptance of the finitude of God’'s power, but it is essential to keep in
mind that the exclusion of essential and accidental impossibilities from the
realm of God's power is in no way a limiting factor for divine power
because essentialy these things are not capable of being originated and
therefore are beyond the encompassment of any type of power.
Consequently, it is stated that, in essence, the definition of shay’ (thing)
does not include logical impossibilities, and thus Qur’anic phrases such as
“God is capable of all things’ are not subject to these impossibilities.® In
other words, the deficiency and limitation pertains to the “acceptant” not the
“subject”.”

As a summary of our answer to the “omnipotence paradox”, we could
state that these paradoxes are logical impossibilities and thus cannot be
associated with power. However, this non-association is not a fundamental
flaw of divine power; on the contrary, the limitation is embedded in the
nature of these things.

It is significant to note that in Islamic Traditions, the answers to various
forms of the omnipotence paradox are indicative of the same answer that we
have proposed. According to a Hadith, in reply to someone who asked:
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“ Can your Lord place the world into an egg without shrinking the world
or enlarging the egg?”

Imam ‘Ali (‘a) replied:
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“Verily, God, the Blessed, the Sublime, cannot be attributed with
weakness; rather, what you have asked me cannot come to pass.” %

According to the answer of Imam ‘Al (‘a), the objective of the question
itself is an impossibility. However, he explains that this does not entail
weakness and impotence in God; rather, it rises from the fact that the goa in
guestion is logically impossible and thus, in essence, not capable of coming
into being.

Divine Power in the Qur’an and Traditions

The Holy Qur'an emphasizes the power of God through repetition of
qualities such as gadir (able) and qgadir (all-powerful), and thus it regards
God as omnipotent. In addition, the phrase “God is capable of all things’*
and similar phrases have been used many times over in the Qur’an-all of
which inform of the generality and illimitability of divine power.

In various Qur’anic verses, we encounter a type of reasoning regarding
the boundlessness of God’'s power. As an example, the Qur’an regards the
creation of the heavens and earth as a sign of God's ability to resurrect the
dead:

“Have they not seen that Allah, who created the heavens and earth and
has not been wearied by creating them, is able to resurrect the dead? Yes
indeed, He is capable of all things.” *
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In addition, the generality of God's power is emphasized in many
Hadiths. According to one Hadith, Imam Sadiq (‘@) declared:
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“He is All-encompassing in knowledge and power with respect to His
creations... All things are equal for Him in His knowledge and power.”*

4. Divine Life

God is living. Like knowledge and power, this attribute can also be
ascribed to both God and some of His creations. Through contemplation of
the uses of this attribute, we realize that a living being is a being that
possesses active volition and awareness.

Thus, in definition we can say: “Life is a type of existential perfection
which manifests such that the creature possessing it engages in volitional
actions, and has knowledge and awareness.” According to this definition,
activity and awareness are signs of life, and lack of these qualities in an
object shows that object to be lifeless.

With regard to this explanation, the fact that God has life means that the
Divine Essence possesses a specific perfection that affirms His knowledge
and actions. Naturally, in order to uphold the holiness and sublimity of God,
we must purify this attribute of all limits and restrictions perceived in the
life of created things.

For instance, in natural creatures such as humans and animals, life is
accompanied by growth, consumption of food, reproduction, and movement
such that these things signify life in these creatures. However, we must not
regard these qualities as necessary to life and we must not assume that lifeis
absolutely linked with these qualities; rather, these qualities are only
necessary in natural beings. In fact, divine life is pure of all limiting
properties, which are not befitting of the divinity of God. Divine life is
inherent, past eternal (azali), future eternal (abadi), and immutable without it
being associated with the necessities of natural life such as growth,
consumption of food, etc.

Divine Life according to the Qur’an and Traditions
There are many Qur’anic verses wherein God is accredited with the
quality of life:
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“Heis Allah; thereis no god but Him, the Living, the Everlasting.”**
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“He is the Living; there is no Allah but Him, so call upon Him
purifying your religion for Him, wholeheartedly.” *
The phrase, “ ;) »»” (He is the Living)-according to Arabic grammar™-

indicates the exclusivity of life for God and holds that true life is unique to
God. Bearing in mind the fact that inferior degrees of life exist in other
beings and that essentially, the Qur’an introduces God as the life-giver of all
beings,®’ it seems that the signification of this exclusiveness is that only
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divinelifeisinherent, and past and future eternal, while lives of al creatures
are temporary and ‘on loan’ from God.

The inexhaustibility and eternality of divine life has been stressed in
various Qur’ anic verses.
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“ And put thy trust in the Ever-living who dies not.” *
In various Hadiths, the truth of divine life and its differences with the
lives of creations are enumerated. The following is a profound and precise
Hadith from Imam Kazim (‘ a):
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“ And God is living but not a life that has come into being; His life does
not have an [independent] existence with which to be qualified; it does not
possess limitative conditions or a location in which to remain or a place in
which to abide; rather, His lifeisinherent.” *°

This valuable Hadith reveals that in contrast to the lives of His creations,
divine life has not come into being; on the contrary, in adherence with the
past eternality of the Divine Essence, His life is also past eternal. Life is not
accidental and separate from His essence; rather, it is one with His essence.
Thus, in accordance with His essence, it isillimitable and boundless.

5. Past and Future Eternality

God is past and future eternal.*> Most monotheists believe that God is a
past eternal being, meaning that He has always existed and, in the past, there
was no time in which He has not existed. Furthermore, God is future
eternal-meaning that no time will come when He does not exist.

With regard to the opinions of Moslem scholars, there are evidently two
perspectives in the interpretation of past and future eternality. According to
the first exposition, God exists in al times, He has existed in the past, He
exists now, and He will exist in the future. This explanation necessitates that
God be a temporal being, restricted to the confines of time, and subject to
the passage of time. In contrast, the second interpretation states past and
future eternality. Basically, this means that the essence of God transcends
the framework of time while being immanent throughout time and all
temporal beings.** According to this perspective, saying that God has
always existed or will perpetually exist in the future, is a careless and
negligent statement.

Even though the general meaning of past and future eternality is
compatible with the first interpretation, it would appear that the second
interpretation presents a more precise and in-depth perspective because the
absoluteness of the Divine Essence signifies that His essence is not
restricted to any limits or conditions-even time. To state this differently,
time-with regard to the prevailing definition-is considered a quality of
mobile and material creatures while the Divine Essence is pure of
materiality and motion.

Accordingly, when speaking of the past and future eternality of God, we
must bear in mind that the exact and acceptable meaning is that Divine
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Essence transcends time and that He surpasses al tempora beings.
Naturally, we do not deny the fact that as long as we are restricted to the
natural and physical world and have atemporal existence similar to all other
natural creatures, it is difficult to imagine an ultra-temporal entity-for whom
the past, present, and future are the same.*

Past and Future Eternality of God in the Qur’an and Traditions

The terms “azali” (past eternal) and “abadi” (future eternal) are not
mentioned in the Holy Qur’an; the Qur’an has used other terms to indicate
the past and future eternality of God. For example, the Qur’an introduces
God asthe “First” [awwal] and “Last” [akhir]:
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“Heisthe First and the Last, and the manifest and invisible; and Heis
aware of all things.”*®

Although exegetes have interpreted the two terms “awwal” and “akhir”
dissimilarly, it appears that the meaning behind these terms equates to past
and future eternality and this interpretation has been endorsed by several
Traditions. In a sermon entitled “Apparitions’ [Ashbah] Imam ‘Ali (‘a)
states:
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“[God] isthe First who has no before in order that there be something
before Him, and He is the Last who has no after in order for there to be

something after Him.”**
In another Hadith, Imam Sadiq has stated:
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“He s the First without there being anything before Him or a beginning
preceding Him, and He is the Last without having an end Himself... He has
always been and always will be, without having a beginning or end.”

These statements show that “First” and “Last” mean that with regard to
God no before or after can be imagined, He has no beginning nor end, and
nihility neither precedes nor follows Him.

Severa Quranic verses also emphasize the eternality and
indestructibility of God:
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“ All things perish except His Face.” “°

Many exegetes believe the intent of “God’'s Face” is the Divine Essence.
Accordingly, this verse implies the perpetuity and eternality of God.

6. Divine Wisdom
God is wise. Wisdom [hikmat] has several meanings and identifying
them is necessary in order to understand this discourse better:
1. One definition of wisdom is “knowing and understanding the truth of
objects’. With respect to the boundless knowledge of God, this definition is
correct regarding God, the Exalted; however, it ultimately refers to the
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knowledge of God. In other words, according to this definition, wisdom is
one of the branches of divine knowledge.

2. The second meaning of wisdom is that the acts of an agent are
consistent and perfect to the extremity, and far from any faults. According to
this definition also, God is wise; meaning that al His actions are realized in
the most unimpeachable and perfect manner and are free of any defects or
flaws.

As a concise reasoning for the wisdom of God-regarding this definition-
we can declare that doubtless, there is a type of congruency and general
resemblance between an agent and its action because an action is, in truth, a
manifestation of the fundamental nature of the agent and a display of the
perfections of its essence. Thus, the action of an agent whose essence is
perfect in all aspects, must be perfect in all aspects. In definition of divine
wisdom the Commander of the Faithful [Amir al-Mu' minin] (‘@) has made
the following statements:

“God measured all He created and then secured and stabilized
creation.”*’

5 mlo Jlod gl 5 o dadY ol Y 408 griid g aekey I il

“Thrbugh His knowledge He originates His creations and through His
wisdom He creates them; without copying or learning from someone or
utilizing a sample from a wise creator.” *®

An important result of divine wisdom-according to this definition-is
deeming this world the best of all possible worlds, because the world, with
all itsimmeasurable expanses, is an act of God and divine wisdom behooves
that His actions be as perfect as possible.

3. The third definition of wisdom is eschewal of unrighteous and
abhorrent actions. According to this definition, a wise being never commits
indecent and evil acts. This definition is aso true of God. According to
Islamic belief, even though God is able to commit evil acts, His perfect and
illimitable essence requires that He be solely a source of good acts. Belief in
this type of divine wisdom entails believing that God is pure of committing
any act the general intellect of humankind deems evil.

By contemplating this definition, it becomes evident that justice is a
branch of this type of wisdom; because, it means that God does not commit
any evil act including lying, deceit, perfidy, or injustice.

4. The fourth definition of wisdom is that an agent performs actions
according to rational ends and reasonable motives, and refrains from
performing useless and futile acts. Therefore, this type of wisdom is the
same as finality in deeds, meaning that God is pure of committing useless
and purposeless acts and all His deeds are supported by rational intentions.

We humans also perform many of our actions with specific aims, but we
must not overlook the fact that there is afundamental difference between the
finality of our deeds and the sagacity of divine acts. Through our volitional
and meaningful actions, we generally endeavor to resolve one of our needs
or deficiencies and by performing an action, we reach alevel of perfection.
Thus, the aim of our deeds is resolving needs and attaining perfection. For
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instance, persons who endeavor to gain knowledge by learning from a
master or reading a book are in fact attempting to resolve their need of
acquiring knowledge and replace ignorance with understanding to attain an
ideal perfection. However, the purpose of divine acts is not attaining
perfection. This is because God is absolute perfection and possesses no
faults for which to attempt to compensate by carrying out various actions. In
fact, the purpose of divine actions is guiding creations to an ideal perfection
and the usefulness of these actions is resolving the needs of creatures.

The definition of divine wisdom under discussion is outlined in many
Qur'anic verses. For example, regarding the finality of the creation of
humans, it states:
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“Did you [truly] think that We have created you in vain and that you
would not be returned to Us?” *

In this verse, the Qur’an regards the creation of humans as a divine act
and states that this act is not futile; rather, it has a sagacious aim. The
second part of this verse may be a subtle indication of this aim, meaning that
God has created us in order that we utilize our facilities for attaining
perfection and bliss and ultimately achieve the results of our actions in the
next life.

In another verse, the Qur’an speaks of the sagacity of the creation of the
heavens and earth and the creatures in between-which is probably an
allusion to the creation of the universe:
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“ And we have not created the heavens and earth and all that is between
for sport.” >

Also, according to a Hadith from Imam Sadiq (‘ &), in answer to someone
who asked “Why has God created His servants?” he stated:
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“Verily, God, the Blessed, the Exalted, has not created His creaturesin
vain and has not forsaken them... and He has not created them for profit or
to draw off harm through them; rather, He has created them to bring them
profit and to adjoin them with eternal blessings.” **

Divine Wisdom and Evil

Up to this point, it has become clear that in Islamic thought all divine
acts are sagacious and have rational purposes, and naturally these purposes
pertain to His creations. On the other hand, it cannot be denied that in the
world around us, there are affairs which we consider evil; al people are to
some extent entangled in calamities and misfortunes caused by natural
phenomena such as floods, earthquakes, epidemics, physical pains, mental
illnesses, etc. which form an extensive share of evils. However, is the
existence of various evils consistent with divine wisdom and the finality of
Creation? If the purpose of the creation of humanity is securing their
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benefits, how can the existence of evil, which is contrary to human good and
the purpose of humankind’s creation, be justified?

First, we must realize that the existence of calamities, misfortunes, pain,
suffering, and hardships in the world is not void of rational purposes. In
fact, these affairs aim to provide the true personal and general good of
humanity. It is evident that presenting an in-depth exposition of the
philosophy or wisdom behind the existence of evil would require a detailed
discussion; however, here we shall concisely enumerate severa advantages
of the existence of evil in the personal and social lives of humankind.

a) Fulfillment of the Potential of Humanity

Humanity’s nature and the general circumstances of the natural world are
such that much of our material and spiritual potential can only be realized
through confrontation with hardships and struggling with problems. Just as
the muscles of an athlete develop through exhausting and onerous exercise,
so also some of humanity’s spiritual and mental abilities emerge only in
order to overcome the difficulties of life when faced with trials and
tribulations. For instance, many discoveries and scientific inventions have
been made in response to the fundamental needs of humankind and in order
to solve individual or collective problems.

The Qur’an emphasizes the fact that facility and ease is latent in every
hardship and affliction:
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“So [know that] truly with hardship there is ease. Yes, verily, with
hardship comes ease.” >

In addition, using beautiful analogies Imam ‘ Al1 (‘@) describes the effects
of hardshipsin developing humanity’s hidden abilities:
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“ Know that the branches of a tree that grows in the desert are tougher,
[while] the membrane of pleasant grass is thinner, and the fires [made] of
desert plants are more radiant and they burn longer.”

b) Divine Trials

One of the general traditions (sunnat) of God isibtila’ or trialing. Based
on the purposes of our creation and existential characteristics, God tests us
in the various contexts of our lives. Of course, it must be kept in mind that
divine trials are not carried out by God with the purpose of discovering an
unknown; on the contrary, the purpose of this divine act-trialing-refers to
His creations-humanity, and the purpose is the development of our innate
abilities and emergence of our inner treasures. Humanity, in the process of
divine trials, is like an ore that is placed in a fiery furnace in order to
separate its impurities and reveal its precious essence. Even so, sometimes
divine trials are accomplished through ease and welfare.> Several Qur’anic
verses indicate trialing humans through hardships and affliction, such as:

63



PREUEC PR PR A (RO g 5 P G sty Sk o

§onnlal i

“And surely we shall try you with something of fear and hunger, and
reduction of assets, lives, and produce; and give thou good tidings unto
the patient.” >

Regarding God's purpose in testing His servants through hardships,
Imam *Al1 (*a) declares:

“As punishment of indecent behavior, God afflicts His servants with
reduction of the fruits of trees, withholding rain, and closing off the cascade
of blessings so that a repenter repents, and a sinner renounces his sins and
a self-edifier becomes edified...” *°

c) Awakening

One of the most important consequences of trials and tribulations is that
they awaken humans from the slumber of negligence due to our immersion
in worldly luxuries, they remind us of our important responsibilities
regarding our Lord and transform our arrogance into humility and modesty.
As an indication of this fact, the Holy Qur’an declares that the peoples of
the prophets have aways been confronted with difficulties so that they
might renounce their disobedience and surrender to righteousness:
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“And We have sent no prophet to any city but that We burdened its
people with hardship and affliction that haply they might weep [before
Allah and be humble].” >’

In addition, the Qur’an states that the calamities and hardships afflicted
upon Pharaoh’s nation were admonitions to remind them of the truths they
had neglected:
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“And verily, we afflicted the people of the Pharaoh with drought and
diminution of produce that haply they might be edified.”>®

d) Appreciation of Divine Blessings
Another advantage of the existence of evils is that people realize the
significance of divine blessings and are thankful for them because, “Only
one who has been afflicted can appreciate health and ease”™. Imam Sadiq
has stated:
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“While both the righteous and the wicked are plagued with these

blights, God has instituted them as reformation for both. The blights and
calamities which befall the righteous cause them to appreciate the
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pastblngs of their Lord and this leads them to thankfulness and
patience.”®

So far, we have indicated several advantages and positive results of evil
in the lives of humans. Here we shall discuss several general principles
whose consideration will facilitate reaching the conclusions of this
discourse.

1. Doubtless, the proportion of the knowledge of humanity before their
ignorance is similar to the proportion of a raindrop before an endless ocean.
Not only in the external world but also in the depths of our own beings there
are still many untold secrets that we have yet to discover. Bearing in mind
the limits of our knowledge, we cannot claim that we are aware of al the
secrets and mysteries of what we call evil. Evils may have many advantages
that we do not understand and evidently, not finding something is not a sure
sign that it does not exist. Accordingly, wisdom dictates that we be more
careful in our judgments because it is possible that what we deem evil isin
fact good. The Qur’ an reveals this truth beautifully by saying:
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“Atgd much it happens that you abhor something which is best for
you.”

While rendering this enameled circle full of patterns,

No one knows what He did in the revolution of the compass.®”

2. The ultimate purpose of the creation of humanity is not that we occupy
ourselves with indolence and leisure; rather, our main and ultimate purpose
is attaining true bliss, which is not possible except through worship of God
and achieving divine proximity. Therefore, one must not deem anything that
is in conflict with one's welfare and ease, contrary to wisdom and the
purpose of creation because our eternal bliss and salvation habitually
depends on enduring hardships and harshness. Therefore, consideration of
the true purpose of the creation of humanity is a fundamental factor in
analyzing the relationship of evils with divine wisdom. Consideration of this
purpose results in a more comprehensive and realistic picture of reality.

3. Another important point that must not be neglected is the influence of
the actions of people themselves in originating various evils. Humans are
volitive creatures, and according to the law of causality, some of their
volitional actions resulting from incorrect choices may cause or intensify
various calamities and tragedies. Consequently, sometimes people bring
about evil for themselves and others, however, due to unawareness of the
relationship between their own actions and the results, they use the results of
their actions as an excuse to challenge divine wisdom. Alas, “A self-inflictor
cannot complain”.®®

The Qur'an also warns of the effects of human actions in creating
unpleasant incidents:
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“Corruption has appeared in land and sea for that which humans have
done by their own hands.” ®*

4. A final point is that it may be that not all the advantages of the
existence of evils can be found in every evil. However, despite the fact that
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this may be due to our lack of understanding, it does not harm our claim
because, even if one advantage can be found for each unpleasant
phenomenon, the challenge of incompatibility of evil and divine wisdom
would become void.

7. Divine Justice

The justness of God is one of the important pillars of Islamic theology
and is also one of God's attributes. Because of its unique prominence and
importance, divine justice has a specia position in Islamic belief. This
importance is so great that divine justice is regarded as one of the five main
tenets of Shi’ism. Justice isintricately related to the genetic [takwini] order
of existence and divine legislation. The acceptance or negation of divine
justice results in a fundamental difference in one’'s ideology. Furthermore,
belief in the justness of God is one of the bases of proving the resurrection,
and recompense and retribution in the afterlife. Additionaly, belief in the
justice of God strengthens humanity’s resolve to establish a just social
system and confront manifestations of evil and oppression.

The Definition of Justice
Justice has been defined in many ways including “ observance of equality
and avoidance of discrimination” or “observing the rights of others’.
However, sometimes justice has a more general meaning that is inclusive of
these definitions. “placing people and objects in suitable positions’. This
definition can be extracted from the following Hadith of Imam *Al1 (‘a):

“ Justice sets everything in its place” .

The basis of this statement is that everything in the world has a proper
station and justice is the observance of this proportion and the positioning of
everything in its appropriate place.

Therefore, divine justice is such that God deals with all of His creations

as they merit, sets them in their worthy station, and provides them as they
deserve.

General Categorization of Divine Justice
To explain the range of divine justice and facilitate understanding of this
discourse, we shall divide divine justice into three main branches:

1. Genetic Justice [‘adl al-takwini]

God blesses every being with favors according to its eligibility and does
not waste any talents or abilities. In other words, the genetic justice of God
requires that He impart upon each of His creations to the extent of their
capacities and bestow perfections upon them according to their abilities and
aptitude.

2. Legidative Justice[‘adl al-tashr1‘i]:

God does not neglect ordaining laws and duties that are essential to the
eternal bliss of humankind. Additionally, He does not give any person an
obligation beyond their abilities and tolerance. Thus, divine legidation is
just in relation to both these facts.
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3. Compensational Justice[‘adl al-jaza’i]

God ordains the recompense of each person in proportion with his or her
deeds. Thus, God rewards the righteous and punishes the wicked. The
compensational justice of God requires that no one be penalized for a duty
that was not imparted. Some divine rewards and punishments are realized in
thisworld and the rest are realized in the afterworld.®®

Divine Justicein the Holy Qur’an
The Qur'an indicates divine justice through negation of cruelty and
oppression; God does not oppress any person:
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“Surely, Allah in no way wrongs people; yet humans wrong

themselves.” '
At times, the Qur’ an speaks of Justice in a more general manner:
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“ And Allah wishes no wrong upon the inhabitants of the world.” ®
Also, some Qur’ anic verses speak of the legislative justice of God:
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“And We charge not any soul, save to its capacig and with Us is a

Book speaking truth; and they shall not be wronged.”
And some verses testify to the compensational justice of God:
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“And we shall set up the scales of justice for the Day of Judgment so
that no soul will be wronged in any way.”
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“ And We shall not chastise before We send forth a messenger.” ™

Several Questions and Answersregarding Theodicy
Severa Questions and Answers regarding Theodicy’
Various questions have been proposed regarding divine justice and
reaching rational answers to these may fortify one’s belief in the justness of
God. Here, we shall elucidate several of the major questions and answers.

a) Difference or Discrimination?

Is the existence of differences between beings compatible with divine
justice? Why has God created some as humans and others as plants or
animals? Moreover, why has He deprived plants, animals, and inanimate
beings of the blessing of being human? Why are some people sighted and
others blind? Why are some beautiful and others ugly? Why are some
intelligent and others obtuse? Are these differences not types of
discriminations or unjustness regarding some of God’s creatures?

In order to arrive at a succinct answer to these questions one must study
the world of creation and its characteristics. As a result of such study, it is
easily realized that there are unalterable laws and perfect order governing
the world that cannot be dissociated from it. To state matters differently, a
world cannot exist with different general laws just as there cannot be non
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sweet sugar or non-liquid water. On the other hand, we observe that
incommutable laws require differences between entities. For instance, let us
consider the general law of causality: according to this law, every effect is
deficient when compared with its cause; in other words, cause and effect are
necessarily dissimilar regarding their existential perfections and the
existence of an effect that is completely similar to its cause or more perfect
than its cause is not possible. Additionally, the principle of consistency and
congruency between cause and effect requires that if the cause of emergence
of a plant or birth of a maformed child comes to pass, the effect
corresponding to the cause must surely come about (i.e. the plant or
malformed child). Moreover, one must not expect for instance, that a human
being emerge from a seed planted in the earth or that the cause of a
malformed child result in a healthy child.

In short, the existence of various types of differences-typical, racia,
individual, characteristic, etc.-between the creations of God is an
inseparable condition of laws that cannot be altered or removed from the
world. In addition, as we have stated about the second definition of divine
wisdom, this world-with all its characteristics and laws-is the best of all
possible worlds.

It is clear from the discussion that genetic [takwini] dissimilarities
between creations are in no way discriminations. Discrimination occurs
when two objects have an equal capacity to receive benefit, but this benefit
isonly bestowed upon one of the two; however, the fact that some beings do
not receive various perfections is due to the laws governing existence;
basicaly, they do not have the capacity to attain such perfections. To state
the matter differently, God is infinitely gracious, but the capacity and
abilities of His creatures are limited. This restriction is an impartible quality
of the world.

Conseguently, divine justice tolerates the genetic [takwini] differences of
creatures because these differences do not result in evil or discrimination.

b) Death and Nonexistence

Another question regarding divine justice involves death: Why must we
become nonexistent and deprived of life after tasting the pleasures of life
and longing for immortality? |s this situation consistent with God' s justice?

In short, we can answer: Death is an inextricable requirement of life in
the natural world and a being that prospers in nature cannot stay in it
indefinitely. That is to say, the term “perpetuity in nature” is self-
contradictory. In addition, death is not the end of our existence; rather, itisa
transition from one world to the next. Death is the end of a part of our lives
and the start of another. Therefore, there is no unjust aspect to death.

¢) Commensur ability of Sinswith Retribution
The previous questions concern the genetic justice [‘adl al-takwini] of
God; however, this question relates to His compensational justice. The basis
of this question is that rationally, the commensurability between a crime and
its punishment must be observed. Accordingly, it is not fair for instance that
a person who has committed a driving infraction be treated in the same way
as amurderer. However, God has ordained heavy punishmentsin the
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afterlife for various sins. For example, according to the Qur’'an, the
punishment of a person who intentionally kills a believer is eternal
damnation. Here it can be asked: Are punishments in the afterlife-that are
not consistent with the sins and transgressions of God's servants either
temporally or qualitatively-compatible with divine justice?

The answer to this question requires contemplation of the nature of
punishments in the afterlife. The truth is that afterworld retribution is
fundamentally different from the conventional punishments in this world.
The quality and quantity of conventional punishments are determined by
legislations and conventions; this is why various juridical systems assign
differing punishments for identical crimes. For instance, in one juridical
system, the punishment of murder may be execution, while another juridical
system may at most sentence a murderer to life imprisonment. However,
afterworld retribution is not a conventional affair. It is the genetic [takwini]
and necessary result of the deeds of criminals. More precisely, it is the
manifestation of the true nature of sins-the embodiment of one's deeds.
Therefore, speaking of incommensurability or unjust severity is irrelevant.
Accordingly, in the same manner that the apparently simple and quick act of
drinking poison has serious and long term consequences,-such as long-term
illness or eternal deprivation of worldly life-in addition to their negative
worldly consequences, our sins have inescapabl e results that will manifest in
the afterlife. More accurately, the truths regarding sins are revealed in the
next world, which is the place of manifestation of truths and expulsion of
veils.

d) Divine Justice and Human Suffering

Another question about divine justice is concerned with the pain and
suffering of humans. Is the pain and suffering that result from calamities,
hardships, illnesses, etc. congruous with God' s justice?

In order to answer this question concisely, we will first divide the pain
and suffering of humanity into two groups:

1. Some suffering and hardships rise from wicked deeds and are the
inevitable result of our own mistakes. Due to the sagacious purpose of our
genesis, humankind has been created with volition. People make mistakes
through misuse of their free will and thus they become trapped within the
conseguences. It is evident that this sort of pain and suffering that is a
product of our own deeds, in no way contradicts divine justice. As we have
stated in the discussion on wisdom, the Qur'an aso regards many of
humanity’s problems as the fruit of their own deeds.

2. Some of humankind's tribulations are not the results of their own
deeds and are not worldly retributions for their sins, such as the suffering of
innocent children or the atrocities that befall innocents on account of wars
imposed by others. We Muslims believe that divine justice requires that
reparations be made for these sufferings in some way-whether in this world
or the next. In other words, in this world or in the afterlife, God will bestow
upon those who were afflicted blessings greater than their suffering and in
this way, He will more than compensate for humanity’s misery and
adversity. Thus, it is clear that humankind's worldly suffering does not
damage the countenance of divine justice.
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Apophatic Attributes[sifat al-salbi]

Thus far, we have reviewed the cataphatic attributes [sifat al-thubiti] of
God. Now it istime to consider God' s apophatic attributes. In order to keep
this discussion short, we must inevitably suffice with several of the more
important attributes.

1. Negation of Cor poreality

One of the most important apophatic attributes of God is His
incorporeality. The Divine Essence is pure of being material and corporeal.
This is because all of corporeality possesses dimensions such as length,
breadth, and height and thus they have a combination of qualitative
components. Consequently, all corporeal creatures are compound, whereas
in the discussion of divine unity we explained that God is monad and
indivisible and that basically it is not possible for the Divine Essence to be
compound. As aresult, the corporeality of God isimpossible.

2. Transcendence of Space and Direction

God cannot be situated in a specific position and is not a spatial entity
occupying space or location. A more evident reason for this claim is that
occupying space and being placed in a certain locality are material qualities,
whereas God is immaterial. The Holy Qur'an indicates this apophatic
attribute in this manner:
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“And to Allah belong the east and west; whithersoever you turn is
facing Allah.”

It seems that the purport of east and west in this verse are not the two
popular geographical directions; instead, this phrase is an allusion to all
directions and the phrase “whithersoever you turn is facing God” indicates
that God is present in all places and directions. The Divine Essence is not
compound and has no components; therefore, His presence in all places
cannot mean that He occupies all space and directions because material and
sensorial occupation of direction and space requires that He be compound.
Thus, His being everywhere means that He transcends direction and space.

The purport of this verse also suggests the negation of God’'s materiality:
Since two objects cannot occupy the same space, the presence of God
throughout the material and corporeal world, which is full of a variety of
objects, istrue only if God isan immaterial entity.

3. Negation of Incarnation

God cannot be embodied in any physical form. Therefore, according to
Islamic belief, all perspectives that regard God as a type of incarnation in
natural beings or as various humans are invalid and untrue. A short
reasoning for the verity of this apophatic attribute for God is that-bearing in
mind the reasoning for divine Unity-the incarnation of God in others
requires that the Divine Essence become restricted and it necessitates His
need of the assumed space. However, God has an illimitable existence, Heis
All-sufficient, and no need can be conceived for Him.

4. Negation of Unity with Others
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God does not unite with other beings. A reason for this claimisthat if the
figurative sense of unity is intended-signifying combination of two objects
or alteration of an object’s form-this requires reaction, transformation, and
the state of being compound whereas the Sacred Divine Essence is pure of
these affairs because these conditions necessitate imperfection and need.
However, if the true meaning of unity is intended-meaning synthesis of two
essences to form a single essence-this is impossible not only for God but for
any two beings.

5. Negation of Visual Perception

Visual perception of God is impossible in both this world and the next.
Seeing an object with one's eyes requires that the object be situated before
our eyes-while maintaining special physical conditions. Such an encounter
would involve the positioning of the object in a specific location. Thus, the
visihility of an object necessitates possession of locality, while God, the
Divine, is pure of orientation.

Yea, sensory perception of God is impossible by optical perception;
however, spiritual perception, meaning intuition of the beauty and majesty
of God is possible and attainable.

Y our countenance may only be seen by spiritua eyes;

Which are not comparable to my worldly eyes.”

The Qur’an explicitly stresses the impossibility of optical perception of
God:
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“Eyes realize Him not, but He realizes all eyes.” ”

71



References
1. - The philosophical basis of this reasoning is that knowledge and understanding
require a type of encompassment of knowledge by the scholar and because a limited being
cannot encompass an unlimited essence, no limited being can gain knowledge of an
unlimited essence.

2.\ ey et ey ST g3 3 215 a8 sy
3. - Sarah Taha 20:110. This interpretation is based upon the assumption that the Arabic
pronoun “»" (him/it) in the compound “«” (about him) refers to Godl.

4. - Alhuwaizi, Tafsir-e Nar u-Thagalain, vol. 3, p. 394, Tradition 117.

5. - Sirah Hashr 59:23-24.

6. - Utilization of the Qur’'an in order to understand the attributes of God necessitates
basic acceptance of several issues including the prophethood of Muhammad (s), his being
chosen by God, and proof of several attributes of God, including truthfulness—upon which
the veracity if the Qur’an is based.

7. - For examples see: Siirah Nisa’ 4:82; Sirah Muhammad 47:24; and Sirah Sad 38:29.

8. - Sarah Dhariyat 51:56.

9. - Sarah An‘am 6:100.

10. - Nahj ul-Balaghah, sermon 49.

11. - Sarah Anbiya’ 21:25.

12.- 40 Ny &) ¥ (Sirah Safat 37:35; and Sirah Muhammed 47:19)

13. - “ 42 ¥ ) ¥ (Sirah Bagarah 2:163 and 2:255; and Surah Ali ‘Imran 3:2, 3:6,
3:18)
14.- “u ) ) ¥ (Sirah Nahl 16:2; and Sirah Anbiya' 21:25)

15. - Sarah Ra'd 13:36.

16. - It must be said that by deeds and actions we intend a more genera meaning than
external actions. This meaning also includes internal states and behaviors such as love and
faith.

17. - Infavor of brevity, we shall refrain from further elucidation in this book.

18. - Sarah Mulk 67:14.

19. - Rhetorica questioning is a sort of questioning in which the speaker propounds a
question in such away that its answer isin the negative.

20. - Sarah Bagarah 2:282.

21. - Sarah Hadid 57:4.

22. - Surah Ali ‘Imran 3:29.

23. - Nahj ul-Balaghah, sermon 198.

24.-“ads g duwsdt” This statement presupposes that there is an extent or boundry
for God's Knowledge whereas in fact there is no limit to His Knowledge [editor].
25. - " ogish daka) o 18 SU3 &5 " (Shatkh Sadiiq, At-Tawhid, chap. 10, Tradition

1).

26. - Contradiction is the contemporaneous existence and nonexistence of an object—
with the preservation of conditions that are set in logic and philosophy. According to many
thinkers, the impossibility of a contradiction is the most axiomatic intellectual principle,
whose refutation would cause the collapse of all human knowledge.

27. - The miracles of divine prophets are considered normal impossibilities. Through
contemplation of the nature of these events, it can be realized that these occurrences oppose
the normal workings of nature and the causal system of the world, but they are realized
through unknown specific supernatural causes. Thus, it may be stated that normal
impossibilities are not truly impossible; rather, our lack of knowledge regarding their
specific causes, result in them being considered as adivision of impossibilities.

28.- § 36 502 I8 e A O

72



29. - According to philosophers, the ability of the subject—i.e. God—in performing the
act is absolute, whereas the acceptant—i.e. logical impossibility—is not capable of
undergoing the act.

Cnsd onfJfng\)Lg RF S Ay ol b ity Gl cul ) o 4 »

All problems arise from our lack of understanding;

Y ou are All-powerful and All-encompassing.

For further elucidation, contemplate this example: Consider a master of potter who can
fashion the most beautiful of pots from clay. Instead of clay, some water is given to him
and he is asked to make a pot. It is self-evident that the potter will not be successful in the
least in making a pot. Clearly, this cannot be attributed to his inability or inexperience and
his status as master cannot be doubted because, essentially, what he has been provided with
does not have the capability of being altered into a pot. Naturally, we admit that this
example and similar examples are inherently different from the issue of our discussion—the
power and ability of God. Nonetheless, because of its similarity, it can be considered as an
anaogy in order to understand better the subject under discussion.

30. Shaikh Saduq, Al-Tawhid, chap. 9, Tradition 6.

3L - Gpde s B e 3*};»(For examples see: Siirah Bagarah 2:109, 2:148, 2:259,

etc.)

32. - Sarah Ahaaf 46:33.

33. - Shaikh Sadiq, Al-Tawhid, chap. 9, Tradition 15.

34. - Siirah Bagarah 2:255, and Sirah Ali ‘Imran 3:2.

35. - Sarah Ghafir 40:65.

36. - According to Arabic grammar, if the predicate of a substantive sentence is definite
it demonstrates the exclusivity of the predicate for the subject.

37. - For example, see: Sarah Rum 30:19, and Sirah Hajj 22:66.

38. - Sarah Furgan 25:58.

39. - Shaikh Sadiq, Al-Tawhid, chap. 11, Tradition 6.

40. - Of courseg, this attribute can also be designated as an apophatic attribute [sifat-e
salbi] and thus we can declare that God isa‘ non-tempora’ entity.

41. - Thisissue will be explained in further detail in the discourse on cosmology.

42. - For a more comprehensive analysis of this discussion, issues that are more
complex must be brought up, which would exceed the brevity of the current discourse.

43. - Surah Hadid 57:3.

44, - Nahj ul-Balaghah, sermon 91.

45, - Kulaini, Usil-e Kafi, Chapter of Definition of Names [Ma'ant ul-Asma‘], vol. 1,
Tradition 6.

46. - Sarah Qasas 28:88.

47. - Nahj ul-Balaghah, sermon 91, p. 76.

48. - Nahj ul-Balaghah, sermon 191, p. 208.

49. - Sirah Mu'minan 23:115.

50. - Sarah Dukhan 44:38.

51. - Allamah Majlisi, Bihar a-Anwar, val. 5, p. 313.

52. - Siirah Sharh 94.5-6.

53. - Nahj ul-Balaghah, letter 45, p. 318.

54. - For more information, see: Sarah Anbiya’ 21:35.

55. - Sirah Bagarah 2:155.

56. - Nahj ul-Balaghah, sermon 143, p. 138.

57. - Sarah A‘raf 7:94.

58. - Sarah A‘raf 7:130.

59. - ThisisaFarsi proverb: “wl jlrs (gumas 4y 45 W13 (oS Cudle 1",

60. - Allamah Majlisi, Bihar a-Anwar, val. 3, p. 139.
61. - Sarah Bagarah 2:216.

62.- 55 ax 5, 555 ;5 & il oS Gl 0als gl 3y pd Ly aSOT

63. - ThisisaFars proverh: “ cos i 1y 83,S54" .

73



64. - Sarah Ram 30:41.

65. - Nahj ul-Balaghah, wise saying 437.

66. - It is worthy of note that divine legislative and compensational justice do not solely
pertain to humans; rather, they include all responsible beings. Even so, usually the main
stress of this discussion is the justness of God regarding humanity. Additionally, according
to the genetic relationship of retribution in the afterlife with humankind's deeds, it can be
declared that, ultimately, the compensational justice of God is a subdivision of His genetic
justice.

67. - Sarah Yanus 10:44.

68. - Surah Ali ‘Imran 3:108.

69. - Sirah MU' minan 23:62.

70. - Sarah Anbiya’ 21:47.

71. - Surah lsra’ 17:15.

72. - Theodicy is the philosophic science of vindication of divine justice in view of the
existence of evil. [Trans.]

73. - Sirah Bagarah 2:115.

T4, - LU uOls 54y )y 57 (5gy O

75. - Sirah An‘am 6:103, also see; Sirah A‘raf 7:143.

74



Section Three: Anthropology

The human race is mysterious and mystifying. The various aspects of
existence are more profound than can be understood. Despite constant
endeavor throughout history to solve the riddle of humanity’s existence,
there are still incalculable unrevealed mysteries. Even now that we stand
upon the heights of a multitude of anthropological studies and research, we
are still faced with a number of ambiguities. It is astonishing that with the
development of these studies still more unconsidered perplexities unfold.

Appreciation of the importance of anthropology does not require much
explanation or emphasis. The maor difference between anthropology and
other fields of research is that in anthropology the problem is not
understanding it, but understanding me. Thus, any results from
anthropological research can be greatly effective in our interpretation of the
philosophy of life, our own status in existence, and our relationship with
other elements of existence. In this way, anthropological research can give
our lives special meaning.

From this perspective, there is an irrefutable difference between
understanding humankind and understanding a type of plant or animal or
faraway star. In addition, many current theories and debates regarding
various branches of science are based on specific anthropological
hypotheses. For example, the many theories in education are established on
aparticular portrayal of the human race and its abilities and potentials.

Various Branches of Anthropology

Despite their astonishing variety, the different discussions in
anthropology may be classified into the four spheres of scientific,
philosophical, theosophical, and theological anthropology. These four
branches may also differ in their principles and methods of research.

Nonetheless, it seems that comprehensive understanding of humanity
cannot come about without considering the findings of all these divisions. In
this treatise, our object of debate is mostly Islamic anthropology. In view of
the remarkable comprehensiveness of the Islamic principles and teachings
that are related to understanding humanity, we shall endeavor to present a
short representation of 1slam’s view of humankind by selecting a few major
issues.

The Importance of Anthropology

In addition to the general aspects of the importance of understanding
human nature, anthropology is especially significant from the religious
perspective. The understanding of humanity and the mysteries of its being
open up new doorways to understanding God. Humans are the only creation
that can be the manifestation and absolute mirror of the Supreme Truth.
Thus, similar to the exterior world, our inner being is also a focus of divine
signs:
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“We shall soon reveal unto them Our signs in the horizons and in

themselves, till it is clear to them that He is the Supreme Truth (that it is
the truth).”?
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Moreover, the Qur'an considers neglecting oneself concomitant with
neglecting God:
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“They forgot Allah so He caused them to forget themselves.”*

Various Hadiths also emphasize this concomitance.* Additionally,
anthropology has an intricate rel ationship with other Islamic ideological-like
prophethood and resurrection-, moral and jurisprudential [fighi] teachings
such that correct understanding of these teachings cannot be realized
without understanding humanity.

The Creation of the Human Race

According to Islamic belief, all humans that have ever existed, regardless
of their racial, cultural, lingual, and other differences have arisen from a
single and common origin. In the beginning, God created a single man and
woman and the rest of humankind were born of their filiation. Thus, through
consecutive generations, the number of humans slowly increased:

“O People! Be pious towards your Lord, who created you from a single
soul (person), and from it created its mate, and scattered from them many
men and women.”>

Accordingly, some Qur’anic verses call humans the children of Adam
and in this way the Qur’an stresses their relationship with the first link in
humanity’s history.® Also, in several versesit is emphasized that Adam (‘a),
who was the first human to lay foot on earth, has been created differently
than the creation of his children because, in contrast to his descendants, he
has not been born through the coupling of a man and woman. Like many
other truths in existence, the manner of genesis of the first human is hidden
from us. We know nothing more than the fact that the original substance
from which the human race was created is what the Qur’an terms dust
(turab) or clay (tin):
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“When thy Lord said unto the angels: Verily, | shall create a human
from clay.”’

According to this, we can say that the Qur'an denounces theories that
regard humanity as an evolved product of animals or humanoid beings.®

God's unigue genesis of the first human shows an aspect of humanity’s
intrinsic greatness and their supremacy over all other creatures in existence.

Aspects of Humanity’s Being

According to the Isamic perspective, humankind is not a completely
material and natural creature. In fact, humanity’s existence consists of a
material aspect-the body-and an incorporeal aspect-the spirit or soul.
Regarding the inception of humans, the Holy Qur’an declares that after the
completion of several stages in the formation of the fetus, a new stage
beginsthat is related to their incorporeal aspect:

“Then of the sperm We created a blood-clot, next of the blood-clot We
created tissue, and then of the tissue We created bones, afterwards We
covered the bones with flesh, and then We originated within it a different
existence.”®
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Even though the qualities of this new existence are not reveaed, the
difference in phrasing and the use of the verb “ uliii” (we originated) instead

of “Lik=" (we created) is a subtle indication of the fundamental difference

between the respective stage and the previous stages-which were all
concerned with humanity’s material aspect. Therefore, many exegetes
consider this verse to be a testimony of the creation of the human spiritual
gem.

Also in several Qur'anic verses, the creation of the spiritual and
immaterial aspect of humanity is termed breath of spirit:
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“Then He shaped it and breathed in it of His spirit.” *°

According to this verse, after God brings order to the creation of the
fetus, and makes its body well proportioned and balanced, He breathes
spirit into its body.

The nature of humanity’s spirit is a complex and controversial issue.™
According to several Qur'anic verses, it seems that after death the soul
continues its life independent of its corporeal body.™* Since the endurance of
the spirit after the body’ s extinction entails the continuity of one's existence,
it is clear that between the two aspects of humanity’s being, their spiritual
gem has authenticity; this gem forms the essence of each human and it is
usually interpreted as “me”.

Of course, the existential independence of the spirit from the body after
death does not mean that there is no true relationship between these two. In
fact, as long as persons live in the natural world their body and soul are
correlated and are affected by each other. Based on this correlation,
religious teachings obligate us to protect the sanctity of both aspects. Thus,
we must be utterly protective of our body and utilize it in the best possible
manner on the path of attaining salvation and bliss.**

The advantages of humanity’ s nature, especially those that originate from
the spiritual aspect, have provided them with an elite status in the expansive
world of existence. Humans, in the core of their essence, are superior not
only superior to animals, but also to all of God' s creations.

Humans and Animals

The material aspect of humankind has many similarities to animals.
However, our spiritual aspect has profound differences that affect our
beliefs and propensities.

Humans are both superior to animals in their understanding and in the
instruments and sources of their understanding. In addition, our cognitive
system, regarding its qualities and applications, is far more complex than the
faculties of animal cognitive systems. Animal cognition is restricted to a
collection of sensory data which humans share but to which they are not
restricted. In addition to the senses, humankind is also equipped with the
intellect-something that animals do not enjoy.”™ Through deliberation,
humans are able to understand more general concepts and laws of nature;
they can discern the depth and core of a thing by studying its exterior; and
can discover the relationships of apparently unassociated and scattered
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phenomena. Logic, philosophy, and even the disparate branches of empirical
science would never have been conceived without the employment of
intellect.

Moreover, humans possess various spiritual (non-material) aspirations
that animals do no have. These are as follows:

1. The Aspiration for Knowledge

Humans are naturally scholarly and inquisitive and the propensity to
know is fused deep within their souls. Amazingly, human curiosity is not
restricted to sciences that directly concern their daily lives. In fact,
discovering new truths is always fascinating to humans. Knowledge and
awareness is always appealing and desirabl e to the human race. In short, due
to their inner calling, humans flee from ignorance and tend towards
knowledge and awareness.

2. The Aspiration for Beauty

Ancther of humanity’s spiritual inclinations is fondness of beauty and
aesthetics. All humans prefer beauty to ugliness. Our beauty and the beauty
of our living environment and the objects with which we relate are
important to us. In contrast, animals only endeavor to resolve their
instinctive needs. Gorgeous features, attractive scenery, beautiful homes,
etc. are meaningless to them. Throughout history, aesthetical tendencies
have been the source of timeless masterpieces and various spiritual
disciplines.

3. Moral Aspiration

One of humanity’s most elevated spiritual features is their ethics.
Humans organize many of their deeds within the framework of moral
standards and principles. Ethics has a decisive effect upon one's motives
and behavior. Good and evil, and obligation and constraint have no meaning
to an animal, whereas moral good and evil, and duties and restrictions are
the criterion for assessment and evaluation of a person’s deeds.

According to Islamic belief, understanding good and evil, and
understanding the system of morals is amalgamated in humanity’s being:*®
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“By the soul and He who shaped it and then inspired it [with the
understanding of] its lewdnesses and pieties.” *’

Also due to their nature, humans tend toward engaging in good and are
inclined against committing evils:
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“But Allah has endeared to you faith and has beautified it within your

hearts, and He has made repulsive to you unbelief and transgression and
disobedience.” '

Thus, disposition toward moral virtues is another quality that has made
humankind superior to animals.

4. Aspiration to Worship
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Propensity towards worship and veneration of a divine being is another
of humanity’s spiritual features. Historical investigations show that from
long ago, humans have been familiar with worship and adulation. The
unique feeling of this disposition is so powerful and extensive that even
deniers who boast of irreligion are not free of some type of exaltation and
worship. Thus, prophets were not the initiators of worship and veneration.
In fact, their duty was to show the correct method of worship and present
humanity’ s religious feeling with aworthy orientation.

The Elect of Creation
Not only is the human race superior to animals, but in light of their
various attributes and distinctions, humans possess a lofty and privileged
status in contrast to the whole of creation. Here we shall enumerate several
of these distinctions:

1. God’'s Vicegerent [Khalifah] upon the Earth

Humans are the only beings who-because of their impressive existential
capacities-hold the status of divine vicegerency. While quoting a discussion
between God and the angels, the Holy Qur’an reminisces of the creation of
humans, which was carried out in order for them to be His representative
upon the earth:
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“And when thg Lord said unto the angels. Verily, | shall set a viceroy
upon the earth.”*

Various indications within this verse show that divine vicegerency is not
specific to Adam (‘a) and includes all human beings.® Additionally, when
contemplating the meaning of khalifah we realize that the humans are the
only beings that can become the best possible manifestation of divine
attributes of perfection and a symbol of His absolute good and beauty
throughout the entire Creation. This is because khalifahs or vicegerents are,
in all aspects, representative of the office that appointed them. Therefore,
the selection of humanity for this office indicates their genetic [takwini]
potential and immense capacity for reaching perfection.

2. The Highest Capacity for Knowledge

The Qur’an states that God taught Adam a special knowledge of which
the angels were ignorant. After they professed their ignorance, God ordered
Adam (*a) to teach the angles some of this unique knowledge:

“ And He taught Adam [the knowledge of] the Names, all of them, then
He presented them upon the angels and said: ‘Explain to Me these names,
if thou speak truly.” They said: ‘Glory be unto Thee! We have no
knowledge save what Thou hast taught us. Surely Thou art the All-
knowing, the All-wise’ He said: ‘O Adam! Explain unto them their
names.’” %

We do not completely know the truth of what it means to know “the
Names’. Even so, it seems that knowing the Names does not merely mean
understanding various words, but awareness of general truths in which all of
humanity’ s knowledge is rooted and which is attainable by God' s creations.
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In any case, this verse indicates the awesome capacity for knowledge that
humans possess. This potential makes humans worthy of the vicegerency of
God on earth, and elevates them to the status of educator of angels.

3. Divine Trusteesnip

Humans are the only creatures who accepted the heavy burden of the
divine trust:

“Surely We offered the Trust to the heavens and the earth and the
mountains, but they refused to carry it and were afraid of it, but humans
carried it; surely they are foolish wrongdoers.” %

Many exegetes consider this trust [amanah] a type of volition, duty, or
perfection that is realized through the volitional choices of humans. No
other creature carries the responsibility of its choices and its perfection; but
humans are free in choosing between good and evil. Therefore, they hold
responsibility for their own volitive actions.

In any event, humans-like their Creator-have free will and through
righteous use of their volition, they can attain perfections that the rest of
God's creations cannot enjoy; and this is another feature of humanity’s
intrinsic superiority.

4. The World as Humankind’s I nstrument
Another point that reveals the lofty status of humans in the world is that
God has made the universe their instrument and has given control of other
things in nature to them:
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“Have you not seen that Allah has subjected to you all that isin the
heavens and earth, and has lavished upon you His blessings, both
manifest and hidden?” %

Yea, the philosophy of the world's existence is to bring about a
foundation in which humans can ascend towards worthy perfections and
volitional intimacy with God. The whole world belongs to humans, so that
they live for God and remember Him.

The clouds, winds, sun, and sky exist;

that you earn some bread and eat it not in neglect.

For you all are bewildered and obedient;

it would not be fair that you be not dutiful.**

5. Obeisance of the Angels
After creating Adam (*a), God ordered the angels to bow before him:
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“ And when We said unto the angels: ‘Bow to Adam’, so they bowed.” %
Because Adam (‘a) is the manifestation of all of humanity’s existential

potentials and abilities, obeisance of the angels reveals that, due to its
unlimited capacities, humankind is superior even to the angels.

6. Humanity’s Inherent Honor
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The intrinsic abilities of humankind, some of which we indicated earlier,
have caused them to be honored by God:
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“ And truly We honored the children of Adam.”*°
Doubtless, by this al-embracing honor, a sort of inherent honor was
intended. Because of humanity’s unique abilities, this honor embraces all

humans.?” Accordingly, humankind is a lofty and elevated creature before
God.

The Other Sideof the Coin

Up to this point, humanity’s distinctions and merits have been discussed.
However, the Holy Qur’ an also has many critical verses regarding humanity
and the enumeration of their faults and deficiencies: various Qur’ anic verses
introduce humans as foolish wrongdoers,?® very ungrateful,® insubordinate
and rebellious,* niggardly®! and avaricious,® hasty and rash, and the most
disputatious of God's creations. How is it that on one side, the Qur’an
elevates humans to the highest of ranks and on the other side, it dispraises
them with the strongest of admonishments?

The truth is that there is no contradiction in the Qur’an’s laudations and
criticisms of humans. This is because each of these laudations and criticisms
addresses a specific aspect of humanity’s being. Humans are unique
creatures that possess an existential comprehensiveness, because both
celestial [malakiti] and animalistic aspects exist within them. This richness
originating from the essence and nature of humankind sets them in the
highest echelon of Creation. Thisis because they have the capacity to attain
the ultimate status of perfection by strengthening their celestial and
empyrean aspects and harnessing their animalistic and ignoble facets.
According to the religious perspective, because of this existential wealth,
humankind is worthy of praise and are thoughtful and noble creatures. In
contrast, if we only consider the base aspects of humankind and focus on
their instinctive and natural necessities, we shall discover a being that
deserves criticism and reproach. Persons who relinquish control to their
instincts and carnality [shahwat] and whose intellects serve their animalistic
instincts and tendencies would soon become avaricious, niggardly,
ungrateful, rebellious, evildoers, etc. Sometimes, such humans advance so
far on the path of animality that, according to the Qur’ an, they become viler
than beasts:
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“They are like beasts; nay, rather, they are further astray.”*
Additionally, in various narrations [riwayat] after comparing humans
with angels and animals, it is declared:
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“So whoever’s intellect prevails over their carnality is better than

angels, and whoever’s carnality prevails over their intellect is lower than
animals.”
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Mawlana versified the substance of this narration in his Mathnavi al-
Ma navi (Spiritual Couplets):

Word has come that the Holy Creator;

Has created the creations of the world in three types.

One group’s existence is all intellect and knowledge;

These are the angels who know naught but wor ship.

In their essence, there is no want or passion;

They are pure light and live by the love of Allah.

Another type is void of knowledge;

Itiscalled animal and is satiated by forage.

It sees naught but the stable and fodder;

It is unaware of wickedness and of honor.

And the third is humankind;

It is half angel and half donkey.

Its donkey half tends towar ds baseness;

The other half tends towards greatness.

And which will prevail in the battle of morality;

Of this pair which will win the backgammon?*

Compulsion or Free Will

So far, we made it clear that God has established great potentials and
abilities within humanity’s being. Additionally, through use of their free
will and correct choices, humans can realize their genetic [takwini] and
inherent potentials and attain lofty ranks of perfection. However, do we
humans truly possess this instrument of volition or is everything we do
compulsory and enforced? In order to answer this question we must present
a brief discussion on compulsion and volition, especialy since various
religious teachings sometimes reinforce belief in compulsion or
determinism [jabr ingari].

An Ancient Question

The issue of compulsion and volition is a very timeworn issue that has
continually called humans to contemplation. The fundamental question is
this: Do humans have free will in some of their deeds or do they have no
volition whatsoever, making their actions compulsory? Volition means that
a person’s behavior is based on their awareness, power, and will in such a
way that they are able to abandon the said behavior. In other words, a
volitional act is one which is founded upon the choice and selection of the
agent and happens through one's intention and decision. Of course, the fact
that an action is volitional does not mean that it is committed with desire
and relish because it often happens that an action is selected while contrary
to the primary tendency of the agent but due to knowledge of its advantage,
such as the sick who drink bitter medicine against their initial desire.

In any case, there have always been two general perspectives regarding
the answer to this question: some advocate determinism [jabr ingari] and
believe that humans cannot commit true volitional actions and others favor
free will or libertarianism [ikhtiyar] and believe that humans have volition
in some of their deeds.*®
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| damic Theology and Free Will

The issue of compulsion and volition can be analyzed from various
aspects and approaches. Since this treatise does not have the capacity for an
extensive discussion regarding this issue, we will merely investigate in short
several religious teachings regarding the relationship of divine attributes
with determinism.*’

Some people assume that various fundamentals of Islamic belief are
incompatible with belief in free will and therefore by accepting these beliefs
one must also believe in compulsion. In short, these fundamentals consist of
(a) creationa unity, (b) the past eterna knowledge of Allah, and (c) the
generality of Allah’swill.

a. Unity in Creation

In favor of determinism, it is stated that creational unity means that the
sole Creator of all things is God. Thus, because human actions are also
phenomena of the world of creation, the generality of the attribute of God's
creation includes human actions. Therefore, only God is the Creator of
humanity’s deeds. That is, humans have no role in generating their own
actions. In effect, there is no place for free will within humans.

In contrast, the correct meaning of creational unity is that the only
independent creator that creates without the permission of a separate entity
is God. Thus, creational unity does not negate the fact that other beings may
be the origin of creation and fabrication through divine will and according to
the general laws that He has ordained. Additionally, as we have previously
stated, the Holy Qur’an has attributed origination and influence to God's
creations. Consequently, creational unity-according to its correct
interpretation-is compatible with humanity’s role in their own deeds and
does not result in determinism.

b. God’s Past Eternal Knowledge

Presented here is an abstract of the determinist rationale based on the past
eternal knowledge of God: God knows beforehand what people will and will
not do in the future. Additionally, the nonconformity of divine knowledge
with external truths necessitates the alteration of divine knowledge to
ignorance.

To state matters differently, if God knows that a specific person will
perform a specific action at a specific time, but that person abandons that
action at that time, God's knowledge would become ignorance because
according to the assumption, that which was within God’'s knowledge did
not conform to actuality. However, the absolute knowledge of God requires
that He know all events and phenomena as they truly are.

Thus, performing an action that God knows will happen is necessary, and
carrying out any action that God knows will not occur is impossible. As a
result, human deeds are either necessary or impossible. Which means that
none of our deeds is volitional; because the occurrence of the actions that
we perform is necessary and not accomplishing them isimpossible; also, the
actions that we do not perform are impossible to execute and abandoning
them is necessary.
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In response to this rationale, we can declare, there is no doubt that God
has foreknowledge of our actions, yet that which is recorded in divine
knowledge is human actions complete with al their characteristics and
conditions. Some of these characteristics include space and time elements
and some pertain to the agent. One of the characteristics of volitional actions
is that they emerge though volition and free choices.

Therefore, the fact that God has foreknowledge of our volitional actions
means that God knows that a specific person, utilizing their free will-not
under compulsion-shall perform a specific action in a specific time and
place. To state matters differently, if God knows that an individual shall
perform an action at time A and location B, then performing that action
becomes necessary at time A and location B and its occurrence at time B or
location C would be impossible. Similarly, if God knows that a definite
action shall be performed with volition, then that action must surely occur
through valition.

Therefore, it is clear that the necessity for the occurrence of volitional
actions-according to God' s foreknowledge-is not only not contradictory to it
being volitional, but it confirms it. Because God's foreknowledge means
that, the compulsory and involuntary occurrence of these actions is
impossible.*®

The conundrum [shubhah] of divine knowledge and free will, in addition
to having complex expositions such as the one we presented, has simple and
more general forms that are usually expressed using terms such as destiny or
fate.

It is clear from the response we gave for this conundrum that terms such
as destiny or fate do not mean that humans have no volition; rather that a
person’s destiny is nothing more than the fact that the person shall perform
their volitional actions with free will and their involuntary actions,
involuntarily. In other words, destiny has two areas:

The domain outside volition: In this case, the duty of the believer is
submission and contentment.

The domain of volitional actions: In this area, fate is not in conflict with
our free will and choices. Thus, in this domain, humans are responsible for
their actions.

c. Generality of the Divine Will

Another of the Islamic principles of faith, which may seem to necessitate
compulsion, is the Divine Will predominance principle: according to
religious teachings and various Qur’ anic verses,* nothing happens outside
the all-encompassing sphere of the Divine Will. As a requirement of this
principle, al actions and even feelings adhere to God’s will. In this case, is
there any room left for free will?

The answer to this claim can be extracted from our previous discussion
regarding the divine knowledge and human volition incompatibility
conundrum. Here, God's will does not involve the occurrence of actions in
an absolute manner and free of conditions. In fact, His will requires that
every effect be originated by an immediate cause while preserving all the
conditions of the effect. Hence, in the same way that the Divine Will
requires involuntary emanation of heat from fire, Hiswill also requires that
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our volitional actions be accompanied by human knowledge, will, and
volition. Therefore, realization of the Divine Will not only does not negate
free will, it guaranties it.

These discussions reveal that if the religious teachings regarding divine
attributes are correctly understood, they will not contradict the principle of
free will.

Not only is the doctrine of free will able to answer all determinist
conundrums, there are many verifications to its validity. These verifications
aremoral or intuitional in nature and are more or less available to everyone.
On the whole, these proofs provide a secure foundation for free will: inner
feeling and intuition of free will; indecision; legidating socia laws,
prohibitions, and ordinances; existence of instructive systems and penal
codes and rewards; and regret for performing acts of evil are several of these
proofs.”” The consequential and extensive existence of these affairs in our
individual and social lives has made even hard fatalists unable to refute free
will in practice.

Qur’an and Free Will
There are many verses in the Holy Qur’an that directly or obliquely
speak of humanity’s free will and its role in one’s deeds. For instance, the
Qur’'an has stressed the voluntariness of faith and disbelief-both of which
are innate acts:
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“And say: ‘The truth is from your Lord, so let whoever wills believe
and whoever wills disbelieve.” **
Additionally, verses that speak of testing and trialing humanity in their

worldly life indicate their free will, since testing an agent without volition is
futile.
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“And We shall try you with evil and goodness and surely, you shall
return to Us.” #

Moreover, various Qur’anic verses inform of our responsibility towards

our actions. Needless to say, only volitive agents may be held answerable.
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“ And stop them for surely they are responsible.” *

Furthermore, all Qur'anic verses that pertain to recompense and
retribution for the actions of humans either praise the righteous and criticize
the wicked, speak of humankind’s injustice towards their souls, inform of
appointing prophets or the establishment of religions, or include edicts and
proscriptions. All these issues validate free will in some way because if
there were no free will these Qur’ anic verses would have no acceptable or
coherent meaning.

In addition to the verses we have indicated, various verses speak of the
generality of the Divine Will and its precedence over the will of humankind
or the generality of divine knowledge. However, as we have previously
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stated, if the intent of these verses are correctly understood, there will be no
inconsistency with the voluntariness of some of our deeds.

Human Perfection (T eleology)

Theological anthropology is not limited to the origin of humanity, the
structure of its being, and its natural potentias. In fact, it includes a long
eulogy regarding the purposes of humanity’s creation, the levels of its
perfection, and the methods of attaining these perfections. It would not be
an exaggeration to claim that all the scientific teachings of Islam, both in the
spheres of religion and ethics, have been presented in order to guide
humanity toward their highest state of perfection.

The perfection of an object gains meaning through the purposes of its
existence. The closer a being comes to the purposes of its creation, the more
complete it is. The purpose of the creation of humans, contrary to many
other creations, can only be realized through conscious choices. Thisis why
humanity’s perfection is volitive and must be obtained. In addition, because
the ultimate objective of humanity’s existence has no limits, humans can
attain unlimited levels of perfection. As aresult, one can always speak of a
more perfect person and thus the path of perfection has no journey’s end.

Of course, phrases such as walking the path of perfection do not mean
that there is a path external to humanity’s being that brings them closer to
the purpose of their creation; rather, here, the traveler-mystic-and path are
one. In other words, humans path of perfection is “themselves’. Thus,
transitive and immanent acts can only help one attain perfection if they
affect one’s soul and cause it to transcend its respective status. Therefore,
any external or unrelated affair to the human essence, such as fame, riches,
and titles cannot bring about humanity’s true perfection. The Qur’'an
indicates this truth in a very subtle manner:
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“They [have] ranks before Allah.”**

This assertion both indicates humanity’s various levels of perfection and
also signifies that the source of this difference is not external to their own
essence but it is they themselves that are the ranks and statuses. In other
words, spiritual ranks are not like worldly conventional ranks to which one
can be appointed or discharged; rather, each person is a rank and level of
perfection.

The Qur’an regards the ultimate purpose or telos of humanity’s creation
and the terminus of their perfection the attaining of the rank of God's
servant:
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“ Azr51d | have not created the jinn and humans except that they serve
Me.”

Thus, by increasing our servility towards God we become more
complete. Servility towards God begins with outward humility and
performing the sacred rites of religion. It progresses in synchrony with love
of God, understanding Him, and sincerity [ikhlas] in one's actions.
Gradually, humans reach a position in which al their states, from their
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motives and thoughts, to their speech and deeds, become divine and their
carnality [hawaye nafs] and materialism are altogether extinguished. In this
state, our truth-discerning eyes are opened and we see the degrees of divine
Unity through our hearts and discover the entire world as a manifestation of
the names and attributes of the Supreme Truth. It has been narrated from
Amir a-Mu minin, ‘Ali (‘a) that:
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“1 have never seen anything but that | saw God before it, with it, and
after it.”

As we have previously indicated, people are multidimensional beings.
Therefore, their perfection requires that all of their existential aspects grow
simultaneously and that all of their physical and spiritual potentials and
capacities be employed in the best possible manner. In portraying the perfect
human, the mundane doctrines only emphasize several specific aspects:
some philosophers regard the perfection of humankind in the perfection of
their intellect, and some mystics seek it in seclusion and asces's [riyazat].
Others perceive furthering the conquest and exploitation of nature as a
standard for human perfection. According to Islam, human perfection
cannot be realized but through coordinated and simultaneous devel opment
of all human abilities, such that all talents are utilized on the path of
servitude and intimacy with God.

Islam’s perfect human does not become attached to the world or
bewitched by it. In fact, perfect humans regard the phenomena of the natural
world as divine signs and blessings and consider the world a plantation for
reaping for the next world. According to their perspective, their material
bodies are not cages but one of the gifts of their creation that must be
utilized in the best possible manner. In addition, such persons do not retreat
from society. Indeed, they regard being with people and helping their fellow
humans a type of servitude and worship of God, which results in closer
intimacy with God. They are also distressed and troubled at the pain and
suffering of others. This is why the divine prophets and saints [awliya’
ilahi]-which are exalted examples of human perfection-have lived within the
society and worried about the spiritual and material problems of their
peoples and became heartsick at the transgressions that caused their peoples
to go astray and the persecution and privation that troubled them. The
Qur’ an declares of our holy prophet (S):
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“Surely, there has come to you a messenger from among yourselves,
grievous to him is your suffering, anxious he is over your [guidance], to
the believers [heis] gentle and compassionate.” *’

Another manifestation of human perfection in Islam is contemplation. In
many verses, the Qur’an enjoins us to contemplate and think. Doubtless,
here the intended faculty for contemplation is not ‘instrumental’ reason,
which is the foundation of industry and technology. This is because history
clearly shows that there is no interdependence between industrial
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development and the exploitation of nature and humanity’s perfection in
either their material or spiritual aspects. The contemplation that Islam
regards as a precondition to perfection is the reflection upon the
fundamental truths of the world that bring about a more complete state of
self-knowledge and understanding of God. For example, we must
contemplate the inherent nature of humankind and the world, its origin and
final destination, the status of humanity in the world, and our rights and
obligations. Additionally, this contemplation must result in a foundation for
conscious servitude towards God that is suffused with love and
understanding. It must also strip the rust of ignorance and negligence from
humanity’s heart and soul. According to various Hadith, such contemplation
is greater than [heedless] worship, and is in fact the essence of meritorious
worship:
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“A moment’s thought is superior to seventy years of worship.”
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“And the intellect is that which is used to worship the Beneficent.”*®

The intellect of faith islike arighteous person;

It isthe guardian and ruler of the city of the heart.

That marvel ous messenger said very beautifully;

A grain of your intellect is better than fasting and prayer.

Thisis because your intellect is essential and these two are incidental;

These two obligations complete that.*

There are many discussions about the attributes and manifestations of
human perfection in Islam and the portrayal of the countenance of a perfect
human is like the drawing of an exquisite painting that cannot be created
without the use of hundreds of marvelous colors and unparalleled patterns.
Here are several of the most notable qualities of a perfect human in one
sentence. Perfect humans are self-knowing, god-knowing, contemplative,
self-analyzing, faithful, pious, righteous, monotheist in thought and practice,
adorned with all virtues and divested of all ethical evils, suffused with love
of God, possessed of love and compassion for all of God's creatures,
vigilant and heedful of the rights of the oppressed and deprived, true
servants of God, nightly worshipers and daily toilers, predominant over their
carnalities [shahawat al-nafsani], and utilizers of nature for divine purposes.

Of course, as we have previously stated, human perfection has unlimited
stages. Therefore, the more extensive and deep-rooted a person can make
these qualities within themselves, the higher the degree of perfection.

Wor ship and the Complete Human

One of the subtle and precious expressions of the human soul is
worshiping a divine being, confiding in Him, and confessing one’s needs to
Him [raz wa niyaz]. As we have stated earlier, humanity’s need and
propensity for worship is one of the characteristics that make them superior
to animals. One of the achievements of divine religions is that they respond
to this need in the best possible manner by enjoining people to worship the
true Deity and preventing worship of false gods.
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Confiding one's secrets and professing one's needs to his Lord is one of
the most beautiful expressions of worship. This is because in this state a
person perceives their Lord more intimately than a person perceives any
other; they regard Him worthy of their confidence; and with faith in His
power, benevolence, and grace they profess their needs to Him. Praying to
God, if done with love and purity of heart, and with the help of divine
attraction [jazabah-ye ilahi], can promote a person to such heights that even
the angels cannot attain and can bless a person with unrivaled ecstasy and
bliss.

The Qur’an enjoins humans to call upon God at all times. Also, it regards
the true enlightened [Ulul-Albab] to be those who do not forget God no
matter what circumstances they have in their lives:
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“Those who remember Allah while standing and sitting and lying on
their sides.”*
Additionally, many Qur’'anic verses enjoin people to ask for succor
sincerely:
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“He is the Living; there is no Allah but Him. So call upon Him,
making your religion His sincerely.”**
Various Qur’anic verses advise worshiping God in private. It seems that

in private, our soul is better prepared for spiritual connection with God and
soaring towards the Heavens:
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“Call upon gour Lord, humbly and secretly; Surely, He loves not
transgressors.” >

In addition to enjoining humankind to worshiping the One God, Islam
sets specific standards for worship. Besides various Qur’ anic verses that are
themselves supplications or prayers,™ we have inherited a legacy of
valuable prayers [du'a] from the Infallibles (‘a). These prayers display the
most beautiful features of worship, sincerity, love, and devotion. Even so,
the most important Islamic worship is Salat (Farsi: Namaz)-the Muslim
daily ritual prayer.

Salat, the Most Beautiful Aspect of Worshiping the Divine

Although the form of Salat is no more than a set of specific gestures and
utterances, the reality of Salat is much more profound. In other words, like
humans, Salat also has a dual reality. Thus, we may speak of the ‘perfection
of Saat’ and the ‘perfect Salat’. The form of Salat consists of precise
actions and vocables, which must be preceded by specific preliminaries and
specia conditions. Religious jurisprudence [figh] discusses in detail the
preliminaries, conditions, pillars [arkan], and elements of Salat. Observing
the jurisprudential [fighi] edicts of Salat is the first condition to benefiting
from its spiritual effects and blessings. However, transcending all these
forms are hidden secrets and truths. These inner secrets have caused Salat to
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be one of the pillars of the Islamic religion> and have made it the ‘ ascension
[mi‘raj] of the faithful [mu min]’:
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“Salat isthe ascension of the faithful.”

The more a person understands the secrets of the ritual prayer and
reaches its depths, their Salat becomes more complete and perfect. Not only
is the perfection of one's Salat a sign of one's perfection, it isin fact the
practical manifestation of one's perfection. During Salat, perfect humans
lose all indications of egocentricity and selfishness and they become
completely captivated by the beauty of the Deity.

While performing Salat | recalled the curve of your eyebrows;*

| attained a state in which | heard the shrine glorifying Y ou.>®

The depth and comprehensiveness of the ritual prayer is such that it can
be regarded from many perspectives where its different effects and blessings
can be analyzed. For example, academic specialists study the educative and
moral effects of Salat, while psychoanalysts analyze its mental effects. One
may also research the role of Salat in the Islamic society from a social
perspective. However, mystics have a different frame of mind. The Gnostics
of Truth and travelers on the path of the Beloved observe Salat with
penetrating eyes and an intuition that tears the veils of materiality, and thus
expose spiritual and mystical secrets. Herein, we shall briefly explain
various inner secrets of some preliminaries and elements of Salat.”” May it
guide us to deeper wisdom and understanding of worship.

Secrets of Salat
As we have indicated, Salat has various aspects, which begin with the
most manifest of facets (uttering various words and performing assorted
gestures) and develops endlessly in accordance with the spiritual status of
the worshiper. What we shall indicate herein is a drop from the boundless
ocean of Salat and awhisper of its unlimited degrees and untold secrets.

1. Wuda

The outward appearance of Wu<;h‘158 is washing and wiping [mash]
various members of one's body with clean and pure [pak/mutahar] water
through which our external dirtiness is purged. The essence of Wuda,
however, is cleansing of the heart and soul of the worshiper with the water
of divine manifestations [tgjalliyat al-ilahi]. Just as the water that descends
from the sky can clean one's body, the water of divine manifestations
descends upon the hearts of worshipers and cleanses their heart and soul. By
washing their face-i.e. manifest countenance-worshipers purify their hearts-
i.e. spiritual countenance-of all thoughts but God. By washing their hands
and arms, they wash themselves of worldliness. By wiping their head and
feet, they prevent themselves from pondering the mundane world and
walking the path of secularism.

2. Call to Prayer [Adhan wa lgamah]
“Adhan” is an Arabic word meaning to announce and make aware and
its outward aspect consists of announcing the time of Salat and inviting
Moslems to gather for performing this divine ritual. Moreover, “lgamah”
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means to set up or perform and its apparent facet is getting ready to perform
Salat and inviting to the divine worship.

Asfor the spiritual meaning of Adhan, it issummoning all of existence to
prepare to attend the presence of the Divine and announcing the good news
of the time to appear before the presence of the Divine Oneness. Moreover,
according to the illuminated [ahl al-ma'rifat], Igamah isacall for all beings
to present themselves before God and stand before Him. Adhan begins with
four Takbir (i.e. Allahu Akbar)>® whose conspicuous meaning is professing
the greatness and magnificence of God. Its inner meaning is professing our
inability to properly understand and describe the truth of the Most Divine.”’
By saying Takbir four times, the worshiper regards al the creatures of the
external, internal, and ethereal worlds nothing compared to the
magnificence of God.

After making Wuda from the fount of love;

| said four Takbir and thus professed the triviality of all but Allah.®*

After Takbir-the demonstration of God's greatness-is uttered, by
declaring the holy invocation “ ashhadu alla ilahaillallah” %2, worshipers bear
witness to the fact that their Lord is united, and that godhead is exclusive to
Allah. In order to emphasize this fact, worshipers repeat this avowal. Then
worshipers enter the sanctum of the divine intercessors (the Prophet (S) and
Amir a-Mu'minin (‘a)) and by saying “ashhadu anna muhammad ar-rasil
ul-lah”® and “ashhadu anna ‘aiyya-wwaliyyul-lah”® they attest to the
prophethood of Muhammad (S) and the apostleship and vicegerency of ‘Ali
(“a). Again, in order to emphasize and establish this fact within their soul,
they repeat each avowal. Then they address their entire bei ng and call upon
it to hasten towards Salat by saying: “hayya ‘alas-salah’™. In order to
prepare their mind and body further for attending the celebration of divine
intimacy and to intensify the fires of their enthusiasm, they repeat this
command.

Then, the worshipers announce the epitome of Salat-which is attaining
salvation and bliss-and its superiority over all other deeds. Thus, they call to
their perfectionist and liberal nature: “hayya ‘ala falah’®® and “hayya ‘ala
khayril ‘amal”®’. After awakening their nature, they again attest to the
greatness of God and then twice declare the holy adage of monotheism: “la
ilaha illal-lah”® in order to solidify their admission of inability to describe
God and avowal of God's unity within their heart.

In Igamah, worshipers repeat their previously declared truths and thus
renew their covenant with these truths. After recourse to the prophethood
and vicegerency and intensifying the fires of enthusiasm for intimacy with
the Beloved, by declaring “gad gamatis-salat”®® worshipers proclaim their
presence before the Magnificent.

3. Standing M otionless [giyam]

The outer appearance of giyam is standing upright and straight, free of al
distortion and perversity, before God. The spirit of ¢giyam is initiating one's
heart into the status of servitude [‘ubtdiyat] and establishing oneself upon
the path of humane righteousness [sirat al-mustagim] and refraining from all
immoderations and deviations. Standing in a balanced posture is a symbol
of the spiritual and moral balance of worshipers and the equilibrium of fear
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[khatf] (regarding God) and hope [rgja’] (of salvation) within their being,
such that neither their fear of God surpasses their hope for salvation, nor
their hope for salvation surpasses their fear of God.

One of the etiquettes of giyam is that worshipers must remember that
they are standing in the presence of a God who knows them, manifest,
secrets and all, and according to a Hadith, is closer to them than their jugular
vein. It is befitting that in this state, worshipers bow their heads-which isthe
noblest part of the body-in humility and as a symbol of modesty and
humbleness. They must be shameful of their shortcomings and offences and
look at the place where they set their forehead in prostration [sajdah], and
thus remember their abjectness compared to the grandeur and glory of their
Lord.

4. Intention [niyyat]

“Niyyat” is the decision and resolution to perform an action. In Salat,
niyyat has various degrees that compare with the spiritual statuses of
worshipers.

Ordinary people regard niyyat as the intention to obey God in performing
Salat in covetousness for rewards or fear of divine retribution. According to
the Qur’ an:
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“They call upon their Lord in fear and hope.”

According to the illuminated, the intention is to obey God as well as to
magnify His Lordship. As stated by the adherents to the path of divine love
and rapture [ahl al-dil], the intention is to obey God due to enthusiasm and
love of the Deity.”* Finally, according to divine saints [awliya’ ilahi] the
intention is the resolution to obey while the worshipper has attained the
status of annihilation in God [fana].

One of the important etiquettes of niyyat, which encompasses all
worship, is sincerity [ikhlas]. Ikhlas is purging one’s actions of all ungodly
elements. Ikhlas, like human perfection, has various degrees. For ordinary
people, ikhlas means to purify their worship of hidden and manifest
polytheism [shirk al-ashkar wa pinhan], such as hypocrisy and vanity. In the
worship of the elect [khawas], it is purging deeds of avarice (for blessings)
and fear (of retribution). According to the advocates of divine love [ahl al-
dil], ikhlas is cleansing one’'s worship of all egocentricity, selfishness, and
narcissist elements.

5. Recitation [qgira’at]

In the spiritual journey and divine ascension of Salat, recitation also has
various degrees and ranks in accordance with the spiritual rank of the
worshiper. For ordinary people, recitation means uttering the words of Salat
correctly and worthily. The perfection of their recitation is that they
deliberate the apparent meaning of the words they are reciting. However, the
recitation of the elect is recaling the truths and subtleties of the divine
words-as much as they are able to understand-within their hearts and souls.
The deeper degrees of recitation are specific to the illuminated [ahl al-
ma'rifat] and the advocates of divine love [ahl al-dil]. For them, after they
have gained knowledge of the truths behind God' s words and have realized
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the higher degrees of the interpretation of the Qur’an within their souls,
recitation is the interpreter of their religious ecstasies and spiritual intuition
in Salat.

There are secrets in the recitation of the holy Sirah Hamd and Sarah
Tawhid (and other Qur’anic Sarahs that the worshiper recites in Salat) that
for the sake of brevity, we cannot even mention within this treatise.”

6. Bowing [ruki‘]

It is proper that the worshiper say a Takbir after recitation and before
ruka'. The etiquette of Takbir is that worshipers keep in mind the greatness
and glory of the Divine and remember their own weakness, inability,
destitution, and abjectness compared to God. In this state, they must raise
their hands beside their ears with their empty palms toward the Qiblah” and
empty-handedly with a heart brimming with fear and hope, regard God
superior to all descriptions, and declare His Takbir, then they must go to
ruka’.

The heart of rukd‘ is that worshipers enter a state of humility and
wretchedness before their Lord and observe His glory. Ruka‘ includes
glorification [tasbih], magnification [ta'zim], and praise [tahmid] of God:
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“Glory beto my Lord, the Magnificent, and praise be to Him.”

The truth of “tasbih” is elevating God over al descriptions and
definitions and the truth of “ta’zim” and “tahmid” is extricating the
worshiper from the confines of comparison [tashbih] and agnosticism

[ta'tl].” In rukd‘ the worshiper sees through his heart al objects as a
manifestation of the names and attributes of the Divine Truth.
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All these contrasting colors and images of wine that appear;
Are the reflection of the brilliance of the cupbearer’s visage.
With one materialization of your beautiful countenance in the looking

glass;
All these images were cast into the mirror of apprehensions.

7. Prostration [sajdah]

According to the illuminated, sajdah is the apex of Salat and the ultimate
position of intimacy with the Beloved. The heart and soul of sajdah is
rejecting all but God and ascending from all multiplicities [Kithrat] to the
height of Unity. In the state of sajdah, which is the state of annihilation in
God, the worshiper observes that all objects are transitory and perishable
and the truth of their essence is nothing but destitution and neediness
towards the Divine Oneness.
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| presented both worlds unto my weary heart;
Except for your love, it regarded all as transitory.

8. Testimony [tashahud]

The essence of tashahud is return of worshipers from the state of
annihilation and absolute Unity to the world of multiplicities [‘alam al-
kithrat] while the world of Unity has been unveiled to them. Thus, they
testify to God's unity, and append their testimony with praise and
veneration of the Divine and repudiation of polytheism. Then they bear
witness to the prophethood of the Seal of the Prophets™ (S) and focus on his
status of God's servant.

9. Salaam

After returning from this spiritual journey and departing the spiritual
world-that is, the place of divine prophets and angels-worshipers first say
Salaam’® to the holder of the rank of Seal of the Prophets and due to his
divine holiness, they specifically address the Prophet (S) by saying:
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“Salaam to you, O Prophet and Allah’s mercy and blessings upon
you.”

Then they center their attention on the divine angels and the rest of the
prophets-who were their companions in this spiritual journey-and because

the worshipers too were their companions in this spiritual journey, they
include themselves in their Salaam by saying:
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“ Salaam upon us and upon the righteous servants of Allah.”
Finally, they address them all and say Salaam to them. By retiring from
this status, the ascension of Salat ends.
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References

1. - The main methods in scientific, philosophical, and theosophical anthropology are
respectively empirical, theoretical, and intuitional. Theological anthropology is based on
referral to original texts of religion. Additionally, in general, scientific anthropology mostly
endeavors to answer specific and detailed questions, while in the other approaches we are
faced with questions that are more fundamental .

2. - Sarah Fussilat (Ha M1m) 41:53.

3. - Stirah Hashr 59:19.

4. - See: ' Allamah Mgjlisi, Bahar al-Anwar, vol. 2, p. 32.

5. - Sirah Nisa’ 4:1.

6. - For examples of these Qur’ anic verses, see: Sirah A'‘raf 7:26, 27; Sarah Isra’ 17:70;
and Sarah Yasin 36:60.

7. - Sirah Sad 38:71. For further examples, see: Sarah Sgjdah 32:7; and Surah A'raf
7:12. Various Qur’ anic verses speak of “dirt” (such as Sirah Ali ‘Imran 3:59) or “water”
(such as Sarah Furgan 25:54) or similar terms (Sarah Hijr 15:28, 15:33).

8. - On occasion, it is thought that religious teachings regarding the creation of the first
human contradicts Charles Darwin’s (1809-1882) theory of evolution through natural
selection. Discussing the relationship of these two viewpoints requires an independent
discussion. Here we shall suffice with three points:

a. Even though the theory of evolution, which is based upon natural selection, reveas
truths regarding the evolution of various types of plants and animals, there are no consistent
scientific rationales in favor of extending this theory to include humankind. In fact, with
regard to the specia distinctions of humans compared to advanced types of animals—such
as simians—, numerous attestations repudiate this extension and render it unscientific and
illegitimate.

b. The existence of fossils and other millions-of-year-old relics from humanoids cannot
confirm the application of Darwin’'s theory to humans. This is because the extreme
probability has been proposed that humanoids have existed and become extinct before the
introduction of humans—who have had an entirely different and independent genesis.

¢. We cannot disregard a religious standpoint that is clearly based upon Qur’anic verses
that speak of the unique genesis of Adam and humanity’'s link to him on account of a
scientific theory that has many critics even within the biologists' society.

9. - Sarah Mu'minan 23:14.

10. - Sarah Sgjdah 32:9.

11. - The compound structure “ 4>3,” (His spirit) is not a possessive compound but a

“reverence compound”. In this type of compound, in order to show reverence and the lofty
rank of an object, the object is attributed to one of great standing and honor. Thus, the

attribution of spirit to God—like similar cases such as “ 4l <" (the House of God—the

holy Kaaba) or “ &) ,u” (the Blood of God—attributed to Imam Hussain (‘a))— states the

reverence and greatness of the spirit among the creations of God.

12. - Many Moslem thinkers regard the spirit as incorporeal and immaterial and others
believe it is a type of “subtle body” that is different in several qualities from the materia
body.

13. - This includes verses that term human death tawaffa “ 2 45" (such as Sirah Sgjdah

32:11; Surah An‘am 6:61; Sarah Nahl 16:70; etc.)

14. - Many profound matters may be discussed on the relationship of the body and soul,
their qualities, the genetic antecedence of the soul over the body, and the materiality or
spirituality of the ego. These discussions have been omitted for the sake of brevity.

15. - In truth, we have no direct or firsthand knowledge of the perceptions of animals.
All our judgments regarding this issue are solely based on observation of various signs and
effects. Based on these observations, there is no doubt that animals do not enjoy intellectual
thought in the manner that humans do.

16. - Understanding good and evil and moral prerequisites and stipulations is in fact a
part of humanity’s unique percipience; something that does not exist in animals. Even so,
we mentioned this issue because of its close rapport with the discussion at hand.
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17. - Sirah Shams 91:7-8.
18. - Sarah Hujurat 49:7.
19. - Sarah Bagarah 2:30.

20. - The use of a substantive sentence, “Jf=\> 3l..."”, which indicates continity, and

also the objections of the angels regarding the immorality and bloodshed of humans upon
the earth show that the topic of the debate between God and the angels involved the
establishment of the human species.
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23. Sarah Lugman 31:20.

24 - 58 > 2l 5 Ak g ae 55k )
St s S 5 a8
G Ol g S asl CGlal b

25. - Sarah Bagarah 2:34.

26. - Surah lsra’ 17:70.

27. - In contrast, obtainable honor is a kind of honor that can only come about through
faith and virtuous deeds. The highest ranks of this type of honor are specific to the truly
pious.

28. - Surah Ahzab 33:72.

29. - Surah Hajj 22:66.

30. - Sarah ‘Alag 96:6.

31. - Sarah Isra’ 17:100.
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36. - The existence of various involuntary actions in humans does not validate
determinism and refute belief in free will and libertarianism. In fact, finding even one
volitional action in humans can prove free will.

37. - It is worthy of note that various rationales have been presented in verification of
determinism. Some of these rationadles are philosophical and others are based on
psychological and sociological provisions. By referring to the physical characteristics of the
human body, various determinists have claimed that no human action is truly volitional and
free of physiological determinative factors. Thus, one may speak of the various approaches
to determinism; such as the philosophic approach, the sociologic approach, etc. In this
discourse, we shall discuss the Kalam approach that addresses the relationship of free will
with various religious beliefs regarding the attributes of God.

38. - In philosophical terms, the necessity for occurrence of a volitiona action is of the

same type of the necessity for occurrence of an effect whose sufficient cause is realized. In
other words, when the sufficient cause for the occurrence of avolitional action is realized
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including the external and internal conditions of the agent such as selection, choice, and
will-its occurrence becomes necessary.

39. - For examples see: Sarah Yanus 10:100; and Sarah Takwir 81:29.

40. - In various parts of the Mathnavi-e Ma navi (Spiritual Couplets), Maulana has
utilized these evidences and has regarded them as proofs of free will. Some of these verses
include:

a. Intuition of Free will:

Doubtless, we have free will; feeling cannot refute it.

Free will is hidden within us;, when faced with adilemmait is revealed.

Intuition shows the same as feeling does; O brother, they both are of the samettier.

(Book V)

b. Indecision:

That you ask yourself tomorrow, should | do this or that; this itself is proof of free will,
O Idol!

We are caught in indecision between two things, how can this indecision be
involuntary?

How can ‘should | do this or that’ happen, if one’s hands and feet are tied?

(Book V)

¢. Ordering and Forbidding Others:

No one tells a stone to come; and who would seek loyalty from a piece of clod?

No one tells astone that it has come late; or that O stick! Why have you struck me?

Orders, forbiddance, wrath, respect, and retribution; go with nothing but free will, O
true of heart!

(Book V)

d. System of Reward and Punishment:

Teachers beat their pupils; would they ever punish ablack stone?

Would you ever tell a stone to come; and if not, | will punish the naughty?

(Book V)

e. Regretting Evil Deeds:

Our weeping is a reason of free will; our embarrassment has become a reason for
compulsion.

If thereis no free will, what is this shame; what are pity, humiliation, and modesty?

If al was compulsion, who would be embarrassed; if al was injustice who would be
guardian?

(Book 1)

41. - Surah Kahf 18:29.

42. - Sirah Anbiya’ 21:35.

43. - Sarah Saffat 37:24.

44. - Sirah Ali ‘Imran 3:163.

45. - Surah Dhariyat 51:56.

46. - ‘l1lm ul-Y agin, vol. 1, p. 49. Also according to Sa' dfi :
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Humans can reach the status that they see naught but God;
Behold the greatness of humanity’s position.
And Shaikh Mahmiid Shabastari said in his book Gulshan-e Raz:
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According to one whose whole being isinfused with revelation;
The whole world is the book of Divine Truth (God).

47. - Sarah Tawbah 9:128.

48. - Ustl-e KafT, val. 1, p. 11.

49, - el Jole jasd g gl Jas
ol JJJ.@.‘LVSL'»jQL«w\g
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50. - Siarah Ali ‘Imran 3:191.
51. - Sirah Ghafir 40:65.
52. - Sirah A‘raf 7:55.

53. - These verses generaly begin with the term “L3,” (Our Lord!) and relate the

substance of the supplications of prophets, saints, and the faithful [mu minan]. For
examples, see: Sirah Bagarah 2:201, 2:250; and Sirah Ali ‘Imran 3:8-9, 3:16.

54. - In many Hadiths, Salat is enumerated as one of the five pillars of Idam.

55. - The curve of the eyebrows is symbolic of God's characteristics.

56. - AaT 5k )3 & (ol o 5l 3
Al sl s ey Ol 2 aS b, S

57. - Comprehensive exposition of the spiritual and mystical secrets of Salat may be
found in the two books Sirr us-Salat (The Secrets of Salat) and Adab us-Saat (The
Disciplines of the Prayer, The Ingitute for Compilation and Publication of Imam
Khomeini’s Works, Intrnational Affairs Department, Publisher,1996) of the perfect mystic
Imam Khomeini (r) and also Shahid-e Thant's Adab us-Salat. In light of the fact that
Islamic theosophy [‘irfan] has a very technical language and contains esoteric theosophical
terms, we shall endeavor to elucidate the secrets of Salat in simple terms as much as
possible.

58. - Wudu is atype of ritual partial ablution that is a prerequisite to Salat. [trans.]

59. - Takbir is the name of the invocation * S &1 [Allahu Akbar] meaning God is the

Greatest. [trans.]
60. - It has been narrated of Imam Sadiq (‘@) that he asked the opinion of one of his

followers about “ ' &t” [Allahu Akbar]. The follower replied, “God is greater than all

objects.” The Imam (‘a) declared, “Is there any object next to God to which He may be
greater?’ He then interpreted Allahu Akbar thus:

Gaog O 2 581 A
“God is greater than can be described.”
(Bahar al-Anwar, vol. 84, p. 257)

BL. - 3o andar | pitle g9 4S5 OT I e
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62. That iis, | attest that there is no god but Allah (the One God): “ &1 1 &) ¥ &1 dgsi.
[trans]
63. - This means, | attest that Muhammad is God's messenger: “ Jsw)

i

i b1 g
& [trans]
64. - The translation of whichis, | attest that * AlT is God's vicegerent: * Js e OF Agil

A& [trans] It is worthy of note that this term is not part of Adhan or Igamah, even so,
saying it is desirable and recommended [mustahabb].
65. - Which means, hasten towards Salat: “35kall J& & [trans]

66. - This means, hasten towards salvation: “ z &1 J& 5" . [trans]
67. - That is, hasten towards the best of deeds: “ Jadll 2> & &5 [trans]
68. - Thereisno god but Allah: “ &1 Y1 &1 YY" [trans]

69. - Verily, Salat has commenced: “ § sl w\l‘« N
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70. - Sarah Sajdah 32:16.

71. - The holy prophet (s) has stated: “The best of people is one who loves worship,
embracesit, and likes it with one’s whole heart...” (Usil-e Kafi, val. 3, p. 131)

72. - For information regarding these issues, see exegeses of the Qur’'an, especialy
mystical exegeses such asImam Khomeini's interpretation of Sarah Hamd.

73. - Thisis the direction of the Ka'bah in Mecca towards which Muslims turn to pray
in Salat. [trans.]

74. - Refer to the discussion “Understanding Divine Attributes’ in section two of
current chapter.

75. - According to the Qur’an (Sirah Ahzab 33:40), prophet Muhammad (s) is the Sed
of the Prophets. This means that he is the final prophet or the Seal in the line of divine
prophets, which are said to number 124,000. Hence, the teachings of Isam are God's fina
revelation unto humanity. [trans.]

76. - Thisisthe Islamic salutation wishing health and peace. [trans.]
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Section Four: Cosmology [jahan shinasi]

In addition to endeavoring to understand our Lord and ourselves, our
human curiosity and inquisitiveness provokes us to attempt to understand
the world by studying the phenomena around us and the laws governing
them. Basically, we can regard the inception and development of many
human sciences an effect of the innate human need to understand the
universe. In other words, the sphere of our awareness is not restricted to
Allah-awareness and self-awareness. In fact, the perfection of humanity’s
knowledge depends on understanding the third side of the triangle of
knowledge, that is, world-awareness.*

In previous sections, we briefly explained the 1slamic perspective about
theology and anthropology. Herein, the question discussed is whether Islam
has presented information regarding understanding the world in addition to
these two subjects. In other words, essentially, can one speak of an issue
called Islamic cosmology?

A glance at Islam’s revelational knowledge (i.e. the Holy Qur’an and
authentic narrations [riwayat al-mu’'tabar]) presents us with an affirmative
answer. Yea, Idam has presented many truths regarding the origin of the
universe, natural and metaphysical phenomena, and the laws governing
them. There are innumerable Qur’anic verses and Hadith that speak of
cosmological matters. Due to the infallibility of divine revelation, the
intellect requires that all Moslems have faith in the eternal verity of these
teachings and consider them the absol ute truth.

Religious and Scientific Cosmology

The existence of cosmological truths in the Qur’an does not make it a
cosmogonical, geological, or biological textbook; rather, there are
differences that completely differentiate the Qur’an from texts on natural
sciences. Even disregarding the infallibility of Qur’anic teachings, one of
the fundamental differences is in its objectives. The ultimate mission and
aim of the Qur'an is guiding humans toward true perfection, salvation, and
bliss.

Therefore, everything that the Qur’ an states about the world is related to
and serves this purpose. Even though the cosmological verses of the Qur’an
present us with truths about world phenomena, understanding these truths is
not the ultimate purpose, but a passageway to better understanding God, His
attributes, humanity’ s status in existence, and the telos of human creation. In
other words, cosmology is in the service of religious anthropology and
theology.

Consequently, the general method of the Qur’an is to introduce natural
phenomena according to their connection and relation with God and
humanity. However, understanding phenomena and the laws governing
them is the final purpose in the natural sciences. If there is any other
purpose in natural sciences, it is nothing but human domination and
exploitation of nature.

This difference is the basis for various additional differences. For
example, because the purpose of natural sciences is understanding the
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world, scientists regard themselves obligated to research al phenomena in
connection with their field of study.?

However, since the Qur'an’s ultimate purpose is guiding humanity
towards salvation and bliss, it is selective of natural phenomena and only
stresses phenomena that are related to the telos of the Qur’an. Accordingly,
it has only presented cosmological issues that are effective in attaining this
purpose. This distinction has an important consequence; the expectation that
the Qur’ an should answer all conceivable questions regarding all the diverse
natural sciences (such as physics, chemistry, biology, cosmogony, etc.) is
completely irrelevant.’

Doubtless, presenting a somewhat comprehensive discussion on Islamic
cosmology would require the composition of many books and articles. Here,
we shall suffice with several general trends in religious cosmology.
Afterwards, we shall present a short account of Islam’s view regarding
several natural and metaphysical phenomena.

TheInvisible [ghayb] and the Manifest [shahadat]

An important principle in Islamic cosmology is differentiating between
the Invisible world [‘alam al-ghayb] and the Manifest world [‘alam al-
shahadat]. The words “ghayb” and “shahadat” respectively mean “invisible’
and “manifest”. The definition of “ghayb” is that which is outside the sphere
of our perception and awareness, as opposed to “shahadat” which is that
which is perceivable. According to these definitions, it is clear that “ghayb”
and “shahadat” are relative. That is, it is possible for a specific object be
“ghayb” with respect to a particular person with distinct sensory faculties
and be “shahadat” for a different person with dissimilar sensory faculties.”

With regard to this explanation, in Islamic cosmology, the Invisible
world [‘alam al-ghayb] is the part of existence that is imperceptible by
human senses and is indiscernible with normal sensory experience.
According to Isamic belief, part of existenceis invisible to us humans and
thus, we cannot perceive all truths about the world and external entities
using sensory faculties. The Islamic teaching that segregates “ghayb” from
“shahadat” situates Islam in opposition to materialist and secularist schools-
which refute all nonmaterial and imperceptible facts. According to this
doctrine, there are truths that human senses can never understand. The Holy
Essence of God, angels, and revelational phenomena are examples of the
Invisible World. The Holy Qur’'an regards faith in the Invisible the first
characteristic of the pious and the prerequisite for human guidance:
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“That is the book wherein there is no doubt [and it is] a guidance to the
pious. They who have faith in the Invisible...””

Obviously, the invisible part of existence only pertains to beings with
limited knowledge and awareness. This segregation is meaningless
regarding God-who is omniscient. This is why the glorious Qur’'an
introduces God as the “*alim ul-ghaibi wa ash-shahadah”® (Knower of the
Invisible and the Manifest) and “*allam ul-ghuytb”’ (Knower of All Things
Hidden).
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This distinction signifies that existence is not restricted to the natural
world; rather, the world of perceptions is merely one of the worlds in
existence. It is, in fact, the lowliest of worlds. More elevated worlds exist
that cannot be perceived by the senses.® The Qur’'an swears by both these
worlds in order to emphasize the existence of an unseen world beyond the
natural world:

C%Ojﬂa_;f N L 9 .ij:‘-?j ¥y Mi 3’0%
“No [itisnot so]! | swear by what you see; and by what you see not.”°
Even though there are fundamental differences between the Invisible and
Manifest Worlds, there is a deep and unbreakable bond between them.
Everything in the Manifest World is rooted in the Invisible. The Qur’an
reveals the profound fact that the source of all thingsisin God’'s possession

and that all natural entities are in fact, arelegated form of atruth that resides
in the metaphysical world:
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“And there is naught but that its treasuries are with Us, and We send it
down not save in specific amounts.” °
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The heavens full of stars are wonderful, delightful, beautiful;
What is above has an appearance below.

The Justness [hagq madari] of theWorld
Ancther prominent principle in ISlamic cosmology is that the world has
been founded upon justice and it revolves in the orbit of equity. The Noble
Qur’ an speaks of the justness of the world in various verses:
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“Allah has not created the heavens and earth and all in between save
in justice and an appointed end, yet surely many people deny the
encounter with their Lord.”

Additionally, the Qur’'an retells the state of people of God who after
contemplating Creation call upon their Lord in this manner:
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“O Lord! You have not created this[world] in vain!” **

Due to the extensiveness of the word “justice” [haqq], the justness of the
world of creation has a comprehensive definition with various aspects. One
facet of this truth is that the world is ordered and based on divine laws and
traditions. Islamic cosmology verifies that natural and metaphysical laws
govern worldly phenomena and introduces these laws as divine traditions. In
other words, divine fate [taqdir] requires that the world be organized by
specific laws and that worldly phenomena work under set restrictions. In
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representation of this truth, the Qur’an declares that the ordered movement
of celestial bodiesis divine fate:

Godal) el pam ells (U sl g4 B b
“ And the sun moves within a set orbit; that is the destiny (or decree) of
the Omnipotent, the Omniscient.” *
There is an aspect of God's providence regarding the governing laws of
the universe that has a significant effect on the Islamic worldview: God who
has made these governing laws can aso violate them. His will and

providence is transcendent to all laws. In other words, God is the “rule-
maker” and “rule-breaker”:
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| amlovesick due to His rule-making;

And | am sophist due to His rule-breaking.

God's hands are not tied by traditions and laws that He Himself has
ordained. In fact, whenever divine wisdom requires, nature’'s course is
altered and something occurs contrary to the norma order of the world.
Accepting that the Divine Will is not restricted to the framework of natural
laws opens the foundation to understanding and accepting other tenets of
faith, such as the concept of miracles.

Finality of Creation

The justness of the world also manifests in the purposefulness or finality
[hadafmandi /ghayatmandi] of the world of creation. According to Islamic
cosmology, the caravan of existence neither travels in a confused and
bewildered way towards an unknown objective nor walks randomly and
accidentally towards some obscure future. In actuality, the Creator guides
the world towards a predetermined end. The term “Ajal im-musamma” ™,
which has been mentioned earlier, reveals the fact that existence is
advancing towards a determined and set terminus.

It must be said that a person’s belief in the principle of existential finality
and non-futility of Creation serves an important role in one’s life. One who
believes in this principle has no room for nihilist thoughts and does not
perceive life and the world as vain and futile. Such persons continually
endeavor to harmonize the music of their lives with the general rhythm of
creation synchronizing their life objectives with their ultimate telos.

Best Possible System
In Isamic cosmology, the pervading order in the world is considered the
best of al possible systems. As we have stated in the discussion on divine
wisdom, the sagacity of God requires that He create the best and most
perfect world among all illimitably possible worlds. It seems that the Qur’ an
indicates this fact where it states:
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“[Heis] who has created all things perfect.”
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Naturally, it may seem that because this world contains evils, and aworld
free of evilsis better than one soiled by them, this world is therefore not the
best of all possible worlds. However, by briefly referring to our concise
discussion on the philosophy of evil, the fallaciousness of this idea is
revealed because within each evil various wisdoms are embedded that
justify their existence and make them beneficial to the ideal perfection of the
world.
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The world is like eyes and moles and hair and brows;

Everything is beautiful in its appropriate place.

In short, according to Islam, al of creation is virtuous, beautiful, and
perfect, and what our superficial eyes perceive as ugly is, in actuality, a part
of the beautiful masterpiece of creation and a building block in the balanced
structure of the cosmos.

Belief in the virtuosity and beauty of the world has a great impact on
one’s happiness and bliss. Thisis because, believing in essential wickedness
of existence and ugliness and imbalance of creation traps humanity in the
snare of pessimistic philosophies and results in nothing but cynicism and
despair. Divine saints always see the world as a manifestation of the
absolute beauty of God. They love the world because they deem it a symbol
and display of the perfections of their Beloved; they cry out that, “By the
world | swear, | am exuberant that the world is made exuberant by Him.”*°

Intrinsic Consciousness and Univer sal Praise [tasbih al-
‘umami]

According to materialist schools, material objects do not enjoy
consciousness and awareness. However, Islamic cosmology states that all
elements of existence even the lifeless phenomena of the natural world
possess a type of intrinsic consciousness [shu‘tr al-batini] relating to their
Creator. By virtue of this consciousness they praise, glorify, and thank their
Lord:

“The seven heavens and the earth and all within them extol Him, and
there is nothing that does not proclaim His praise, and yet you do not
realize their exaltation.” "’

This verse clearly states that all of God's creations are engaged in
veneration and exaltation of the Divine. Since these actions cannot be
executed without awareness and understanding, this verse reveals a
universal consciousnessin all components of the world.

Nonetheless, various exegetes believe that this universal praise means
nothing more than the fact that each creation is a symbol of the existence of
the Creator and His attributes of beauty and greatness. Allegoricaly, it is
similar to a work of art that conveys the artistry and proficiency of its
creator, and in away, praises the perfection of its designer and glorifies Him
of fault and inadequacy. However, this interpretation is incompatible with
various evidences regarding this verse. In explanation, this definition of
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praise and exaltation is not something we cannot understand because the
Qur’an states:
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“..and yet, you do not realize their exaltation.” *®
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The mountains, seas, and trees are all praising Him;

Not all listeners can perceive these secrets.™

Thus, according to Islamic belief, even though we cannot perceive this
general consciousness and universal praise with our superficial senses, all
constituents of existence are engaged in praising their Lord.”

God and the Universe

As we have stated at the outset of this section, one of the qualities of
Islamic cosmology is that world phenomena are not regarded separate from
their Creator. | am always considers the relation of the world with regard to
its originating agent and recognizes all beings in light of their connection
with God. All schools that believe in some manner in God as the First Cause
depict the connection between God and the world.

Sometimes He is regarded by other schools as the Prime Mover, who
gave the caravan of existence its initial momentum in the eternal past. At
other times, the relationship of God and the universe is reduced to the
relationship of a watchmaker and a watch-a watchmaker who created and
refined the world in the eternal past, after which the inner workings of the
watch automatically caused the continuation of existencel*

However, according to the Islamic perspective, the connection of God
and His creation is much more profound. Not only is God the Creator and
Originator of all creatures, He is their Contriver and Preserver. To state
matters differently, in every moment of existence, the entire universe and its
constituents are dependent upon and sustained by God such that if divine
grace were to be interrupted for even a moment, their existence would
instantaneously become void. In philosophical terms, the world not only
needs God for its inception, it also needs Him for its perpetuation.
Therefore, Ilam teaches that God does not sit by and merely watch the
events and incidents occurring in the world; rather, the Divine Essence,
despite being exalted and magnificent, accompanies even the lowliest
elements of existence:
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“And Heiswith you wherever you may be.”

Obvioudly, this is not spatial accompaniment because God transcends
space. This accompaniment signifies that God is the absolute preserver and
upholder of all of existence.® Therefore, God is the closest being to His
creations-while this proximity does not cause His limitation or incarnation
in mundane objects-and also He is the apogee of sublimity and ascendancy-
while this culmination does not result in His neglect of or remoteness from
His creations. In our religious texts, there are profound interpretations of the
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relationship of God and His creations. Imam ‘Ali (‘a) has elucidated this
connection in various erudite sermons using varied terms:

U&‘,‘QY;@%&}%WV;@ﬁ@.
“[God] is with all things without being their partner and is apart from
all things without being distant from them.” 2
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“[God] isclosein His sublimity, and is Sublime in His closeness.” ©
Thus, in Iamic cosmology, the transcendence and immanence of God

coexist in an appropriate manner, whereas most other creeds only emphasize
one of these two issues and have refrained from converging them.?

Unity in Action

One of the tenets of Islam, which facilitates understanding the
relationship between God and the world, is the principle of unity in action
[Tawhid a-af‘ali]. Correct understanding of unity in action can help us
understand the depth of God' s link with creation and the critical presence of
the Divine Will on the stage of existence.

Unity in action means, the only independent agent-whose agency does
not rely on any other entity-is God. Consequently, the agency of all other
entities is a token of His agency and cannot be realized without His explicit
permission and providence. Thus, all occurrences in existence are acts of
God and under His influence and will.

Belief in unity in action opens new portals to understanding the world. A
person who believes in unity in action perceives the Divine Will in all
places and discerns the effects of His agency in al phenomena and
incidents. The world, in al its vastness and immensity, and with al its
colorfulness and diversity, is the manifestation of a united will. Moreover,
all alterations and transformations originate from a changel ess and exclusive
fountainhead:
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“ Thereisno force or power but Allah.”

Heeding the cosmological tenets of Islam assists us in sketching the
general lines of Islamic cosmology. Additionally, in light of these precepts,
we may better understand the theological and anthropological teachings of
Islam. Here, it is appropriate that we explain, in short, various religious
standpoints about world phenomena. As we have already stated, Islamic
cosmology is not restricted to deciphering natural and material phenomena-
it also includes supernatural creatures. Accordingly, we shall divide our
discussion into two chief parts: Natural phenomena (the natural world) and
paranormal entities (the supernatural world).

The Natural World
The Qur’an speaks of natural phenomena in many verses. The variety of
natural phenomena, the multitude of Qur’anic verses on this issue, and the
limitation of this treatise all compel us to condense the material and shorten
our discussion.
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Creation of the Natural World
Various Qur’ anic verses state that the world was created in six days.
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“Surely your Lord is Allah, who created the heavens and earth in six
days, then established Himself atop the Throne.”*’

Keeping in mind the fact that in the Qur’ an, the term %u‘pﬂ\ 9 o\jw%o

(the heavens and earth) usually indicates the entire natural world,?® this
verse signifies that the process of the natural world's creation took six days.
However, what does day signify here? Due to the two following facts, we
can state that in this verse, “day” [yaim] indicates a specific time interval
whose exact span is unknown to us. First, before the formation of our solar
system in its current form, there was no such thing as day and night
(according to the common usage of these words). Second, the Qur’an also
uses the word “day” [yaiim] to indicate a specific time span.”® Therefore, we
can only accurately state that the creation of the natural world occurred
during six time spans or eras. Other verses indicate that the skies were
created in two eras;® the earth was created in two eras,** and finaly, the
reserves and provisions of the earth were also created in two eras.®

1. The Heavens and the Earth

Many verses speak of the seven heavens:
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“It is Allah who created the seven heavens.” **

Additionally, various verses state that in the beginning, there was a
homogeneous universe consisted of a smoky or vaporous substance or
aerosol [dukhan], which God later formed into seven skies:

“Next, He proceeded with the sky, which was as aerosol. Then He said
to the sky and the earth, ‘Come thou in obedience or by force!” They said,
‘“We come in obedience!” He subsequently ordained them as seven skiesin
two days.” **

In truth, we know very little of the seven skies. What we do know has
been extracted from the Qur’ an.

These skies are arranged above one another:
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“[Allah is] who created the seven heavensin layers.” *
Additionally, the stars that shine at night exist in the lowest of the seven
skies:
%vs\rﬂ\ %""“)J L:.:j;.“ ’;W\ \:,2) Gl%?
“ Surel;/, We have adorned the sky of the world with the ornamentation
of stars.” *°
In contrast to sky, the Qur’an speaks of the earth as a singular noun.*” In
describing the earth, the Qur’an mostly emphasizes qualities that illustrate

the benefits of this telluric haven for humanity and naturally, it reminds of
God's characteristic of Creativity in all places.®
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According to the Qur’an, God has ordained the world for humans as an
expansive bed,* a docile mount,” a place of lodging™ and tranquility,** and
areserve for sustenance.*® Moreover, in various verses, after indicating that
God brought new life to the earth by sending down rain, the Qur’an states
that this phenomenon is an example of resurrection:

“And of His signs is that you see the earth lifeless, and then when We
send down water upon it, it quivers and flourishes. Surely, He who revivesit
is also reviver of the dead.”*

2. Cdestial Bodies

The Qur’an regards celestial bodies submissive to God. It stresses that
the movements and effects of these bodies are according to a plan that the
Creator of the World has set for them:
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“And [He created] the sun and moon and stars, subservient to His
command.” *°

Of the benefits of stars, other than that they are the adornments of the sky
and make it beautiful,*® is that we can use them to find our way on land and
sea.’’ Furthermore, various Qur'anic verses reveal the fact that celestial
bodies move in determined orbits such that they do not collide in normal
circumstances. In Sirah Yasin, after speaking of the movements of the earth
and moon, it is stated that these two celestial bodies never collide, because
they float in set orbits:
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“ And each driftsin an orbit.” *®
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The sun and moon attain their places at your command,;
So also, return to me my pale-faced sweetheart.

3. Terrestrial Phenomena

Many Qur’ anic verses speak of natural earthly phenomena. Mountains
have been identified as anchorages [rawasi] or nails [antad] that cause the
steadiness and solidification of the earth and prevent earthquakes™ and they
are also convenient refuges for humans.™ Various verses also indicate that
even though mountains seem tenacious and immobile, they move like
clouds.®* Moreover, various verses indicate the effect of rain in generating
stationary waters (seas),” free-flowing springs,™ and plant growth.

Additionally, the Qur’'an states that God has made the seas obedient to
humanity, so that they may both sail upon it>® and utilize its food reserves
and hidden jewels*®-such as pearls. Other verses illuminate the functions of
wind and clouds and their advantages to humans.’

4. Plants and Animals
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The Qur’an indicates the gendered system (the state of being female or
male) of plants and emphasizes their balance and beauty.>® According to the
Qur'an, God causes the germination of seeds and fruiting of trees by
sending down rain and thus provides the sustenance of humans, and wild
and domestic animals.” Furthermore, the diversity and range of plants are
considered signs of God.*

The Qur'an regards the soaring of birds an act of God and thus
enumerates this phenomenon as one of His signs.®* Additionally, several
uses of domestic animals are specified in various verses, including
transportation of loads, source of food and clothing, etc.®” The Qur'an also
declares that the milk-making process in animal bodies is alesson.®®

The Qur'an especially favors various specific animals such as the
honeybee and regards the structure of their hives and their honey making
industry a sign for the thoughtful .**

Again, we must stress the fact that due to their function of guidance our
religious texts regard phenomena of the natural world from a specific point
of view and pursue explicit objectives by presenting cosmological issues.
Some of these objectives are:

Laying the foundation for human contemplation of the order of the world

Familiarity with divine attributes; such as knowledge, wisdom, and
power

Presentation of evidence for divine unity, especialy unity in action and
its various branches such as unity in lordship and world administration
[tadbir al-*alam]

Preparing humans so they may rise above the appearances of the world
and realize the truths that lay beyond worldly veneers and perceive God's
hand above all natural causes

Cultivation of love, passion, and affection towards God

Arousing the feeling of gratitude through enumeration of divine blessings

The Supernatural World
We previoudy stated that in Islamic cosmology, portions of the world of
creation pertain to supernatural creatures. Here we shall take a glance at
Islam’ s perspective on immaterial entities.

1. Angels
One of the definite tenets of Isamic cosmology is the existence of
entities called angels [malak]. Many Qur’anic verses and Hadith speak of
angels and their qualities, attributes, and actions. Here, we shall succinctly
indicate some of Ilam’ s teachings regarding these divine creations.

a. The Nature of Angels

The Holy Qur’an does not clearly speak of the nature and essence of
angels. It is evident that angels have a different nature than humans and
other intelligent creations, such as jinn.*> However, the reality of their
essence is a controversial issue. Some Muslim scholars believe they are
immaterial and incorporeal entities. Others believe that they have subtle
bodies, which are different from non-subtle bodies, that have three
dimensions, weight, and mass and can be perceived by normal senses.
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Nevertheless, all agree that angels cannot be perceived by the outward
senses of humans.*®

b. The Immaculacy and Wor ship of Angels

The essence of angels is completely intellectual and has no taint of
carnality or hedonistic desires. Thus, they continuously worship and glorify
their Lord and never defy or rebel against God. The Qur’ an describes angels
thus:
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“Rather, [angels] are noble servants. They do not overtake Him in

speech, and they perform as He commands.” ®’
In addition, of the angels that guard hell it states:
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“They disobey not Allah in what He commands and perform what they
are commanded.” ®

c. Divine Mission [risalat al-ilahi]
Angels have been appointed by God with divine missions:
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“ Allah appoints of the angels, messengers ...” %

With regard to the role of angels in world administration [tadbir al-
‘alam], we can state that their mission encompasses two functions. That is,
their genetic mission [risalat al-takwini], which is administration of world
affairs and performing divine commands, and their legislative mission
[risalat al-tashri'1], which isintermediacy in divine revelation unto prophets.

d. The Occupations of Angels

The Noble Qur’ an has enumerated many deeds for angels.”® Transmitting
divine revelation to the prophets,”* administration of world affairs and
mediation in imparting divine blessings upon God's creatures,’” repentance
and intercession on behalf of the faithful,” aiding the faithful*, damning
unbelievers,” recording people’s deeds,”® and taking souls at the time of
death’’ are several divine commissions that angels undertake. Angels are
aso present in the world of Barzakh™ and the afterlife; some reside in
heaven,” and others are the keepers of Gehenna/Hell [jahannam] and its
inhabitants.®

In addition, Angels continuously worship, revere, and praise God. They
never stop and never do anything else. According to the Qur’ an:
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“And those who are with Him never wax too proud to serve Him and
never grow weary. They glorify Him night and day without remit.” %

e. TheHierarchy and Order of Angels:
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According to the previous discussions, angels are divided into various
echelons based on their various commissions. The fact whether various
orders of angels are typicaly and essentially different or not is obscure to
us. This much can be derived from the Qur’an and traditions that angels do
possess various ranks and echelons and some are subordinate to others. The
Qur’ an declares that each angel possesses a determined station and rank:
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“ And there are none of us (angels) save who has a determined rank.” &
Moreover, various Qur’anic verses reveal that the Angel of Revelation
(i.e. Gabriel) has various aides that are subordinate to him.%* The Angel of
Death (i.e. Azrael) also has agents among the angels.®* Various traditions
indicate that Gabriel [jibra'1l], Michael [mika'1l], Israfel [israfil], and Azrael
[‘izra'1l] possess uniquely lofty ranks.

f. Incarnation of Angels

Even though angels are intangible, they can be incarnated in human
form. The Qur’an verifies this fact by relating various historic occurrences.
For example, various visits by angles to Abraham (‘a) and Lot (‘a) and the
embodiment of a divine angel as a human to bestow Jesus (‘@) upon Mary
(“a) were some occurrences of the incarnation of angels in human form.

2.Jinn
The jinn are another of God’s creations that cannot be experienced with
the senses under normal circumstances. The existence of jinn is an
unequivocal concept in Islamic cosmology since various Qur'anic verses
and Hadith clearly confirm this truth. The seventy-second Sirah of the
Qur’an is named Jinn in which a conversation of a group of jinn who had
become Muslim has been recorded.

a. The Essence of Jinn:

In contrast to the angels, the Qur’an explicitly speaks of the essence of

the jinn’'s creation:
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“ And He created the jinn of a smokeless fire.” ®

However, it is not clear whether the fire that is the essence of the jinn is
the result of combustion or if it is essentially different.®® What is clear isthat
the fiery nature of the jinn permits them to traverse vast distances at
staggering speeds and perform miracul ous deeds that normal humans cannot
accomplish without special tools.®’

b. The Creational Antecedence of Jinn over Humans

Another item extracted from the Qur’ an is that the jinn have been created
before humans. In Sarah Hijr it is stated:
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“ And We created the jinn before [humans] of a blazing fire.”®
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c. Reason, Free Will, and Responsibility

Jinn possess reason and free will; therefore, they are responsible
[mukallaf] just like humans. Some are believers, righteous, and the elect of
God and others shall be condemned to Hell due to their deviation from the
path of righteousness:

“And surely among us, some have submitted [to Allah] and others have
deviated. Those who have submitted seek rectitude. But as for those who
have deviated, they shall be firewood for Hell.” &

Various Qur’anic verses also suggest that God has appointed prophets
from among the jinn as well so as to impart divine signs upon them.”
Another point of correspondence among humans and jinn is that the purpose
of both racesis servitude and worship of the One Allah:

§093xd V) RNIPRPRICHERVE?

“ A5r11d | have not created the jinn and humans but that they worship
Me.”

d. Communal Life

Various Hadith and Qur’anic verses indicate that like humans, the jinn
live in communities. The Qur’ an states the fact that nations of jinn existed in
the past. The word “ummah” (nation) is an explicit indicator of the social
lives of jinn. Furthermore, the system of marriage and reproduction exists
among the jinn as well.

e. The Relationship of Jinn and Humans
Even though the jinn are normally intangible, sometimes a unique liaison
is created between various jinn and humans. According to the Qur’ an,
various jinn were among the subordinates and soldiers of Solomon (‘a).%
On the other hand, at various points in time, groups of humans worshiped
jinn and on occasion, some became subservient minions to jinn.%

3. Satan [shaytan]

A third intangible entity who has been named in our religious texts is
Satan [shaytan] or Iblis. Shaytan is sometimes used as a qualifier-meaning
wicked and evil. This usage pertains to both humans and jinn:
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“ And thus We appointed for each prophet an enemy-satans of human
andjinn.” %

In addition, sometimes it is used referring to the object of our
discussion.” However, the name Iblis is a proper noun and thus, it is not
used for other entities except metaphorically, allegorically, or innuendo.

a. The Nature of Satan
The Qur’an explicitly states that Satan is of the jinn:
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“Then they [all] bowed save for Iblis who was of the jinn.”
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Asarationale for his transgression against the divine order to bow before
Adam (‘a), Satan emphasized the fact that he was created from fire whereas
Adam (‘a) was created from clay. As we have previously stated, the Qur’an
attests to the fact that the essence of jinnisfire.

Nevertheless, religious texts about Satan reveal the fact that before his
insurrection, he worshiped God for a very long time. Due to the exuberance
of his worship, he entered the order of angels and as a result, God's
command to the angels to bow before Adam (‘&) included Satan as well.

b. The History of Satan

Satan has a singularly amazing and edifying history that is indicated in
various sections of the Qur’an. Here is a short version of the Qur’ anic story
of Satan: At the beginning, due to the profuseness of hisworship, Satan was
affiliated with the order of angels. After creating Adam (‘a), God
commanded the angels-including Satan-to prostrate themselves before
Adam (‘a). However, Satan was too proud to prostrate himself and
refused.”’

In order to vindicate himself of this defiance, Satan resorted to a
fallacious argument. Due to his fiery essence, Satan considered himself
superior to Adam (‘@) who was created of clay.” This was a great test and
Satan failed it in disgrace. Because of this blatant rebellion, Satan fell from
his lofty station and he was cast out of the divine court.*”’

Thus, Satan was cursed by God until the Day of Judgment.™™ Thereupon,
Satan professed his enmity with Adam (‘a) and in order to seduce and
corrupt Adam (‘*a) and his children, he asked God to respite him until the
Resurrection.”®* Consequently, in His divine wisdom, God gave Satan
amnesty for afixed period-the duration of which is unclear to us.**

100

c. Satan’s Campaign

Satan employs various methods to corrupt humans. One of these methods
is instigating evil whispers [waswasah] or suggestions within humans. The
Qur’ an attests that by evil whispers [waswasah], Satan tempted Adam (‘a)
and Eve (‘a) to eat from the forbidden tree and deceived them through
perjury.’® Another of his methods is beautifying and glamorizing evil
deeds.’™ Satan illustrates the pleasures of sins more ardently than they truly
are so asto trap humans in the snare of vices.

Additionally, Satan makes promises to his followers; promises that shall
never be realized.'® In order to prevent benevolence or charity [infag] he
discourages people with the threat of poverty and destitution.’® He induces
humans to forget God.’" In précis, Satan is humanity’s most significant
external motivator of evil and wicked deeds.'®®

It must be noted that none of the seductive and deceptive methods of
Satan can overrule free will. In fact, ultimately, humans themselves consent
to Satan’s dominance over them. They themselves put on the collar of
Satan’s discipleship and say labbayk '® to his call. The Qur'an depicts a
scene from the Hereafter in which Satan addresses the souls of the damned
and says:
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“And | had no dominance over you except that | called to you and you
answered me; so do not reproach me but reproach yourselves.” **°
Hence, the existence of Satan and his schemes and tricks do not
contradict our free will or responsibilities toward ourselves. We are
ultimately accountable for our own actions in the end-no excuses
whatsoever.
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Introduction

All humans in this world are temporal beings whose lives have a
beginning and end. Their past reaches oblivion and so does their future. The
span between the beginning and end, which is the repository of one'slife, is
surrounded by nihility. We experience life and existence but we have not
experienced oblivion and never shall.

Our experiences are restricted to our existence. Thus, we learn from
experience that, “No human life is permanent and it has afinish just asit has
a start”. Even though we have not reached the end of our lives (i.e. death),
we realize from the deaths of our fellow humans that there is no escape from
this unavoidable juncture. The two points of start and finish draw our
attention; two disparate and sensitive phases or rather-two extremities.

People see their inception as a transferal from inexistence to existence
and the opposite point as a transferal from existence to inexistence.
However, in becoming existent, we traverse an eternally long path-what
distance islonger than the gap between nullity and reality?

This apparently impassable distance brings up various questions. Such
as, how is our genesis possible? Where have we come from? Who is our
originator? We cannot find the efficient cause for our existence and
continuity either in ourselves or in the beings around us. The intellect drives
us to seek the entity that has invited us into existence-an entity to which the
whole world is indebted for their existence; an entity who is sufficient of al
others and who is untainted by any restrictions and conditions.

Endeavoring to understand and contemplate our end makes the question
of our origination more sensitive and important, and it suffuses every
moment of our lives. The Master of the World has made all beings in
existence His guests; He maintains this feast, and has made humans exempt
from facing oblivion. This end has confronted us with oblivion and the span
between existence and inexistence. It has made us aware that not only are
we needy in our genesis, we are also needy in our continuation. We humans
believe that the gap between existence and nonexistence is miniscule.
However, coming into existence out of the void is a miracle that has
removed humanity’s genesis from the restrictions of nature.

On the other hand, the eventide of our existence, as opposed to our
dawning, is a terrifying and macabre juncture. We humans live and relish
our lives and existences. We have tasted of the exotic drink of existence and
thus, all our endeavors are based on preserving it. We guard our existence
against anything that will bring about our ends. Our aspiration isto eradicate
exterminative factors and their symptoms (such as weakness and frailty).
We dream of finding the elixir of life. We aim at the ideal of freedom from
the constricted and impenetrable prison of time. We wish that our past and
future sorrows would not hurt us. We abhor this final juncture, thus, we ask
ourselves:

Is there a way to cheat death? Will | continue to exist after death?
Moreover, if | am not obliterated after death, where shall | be and where
shall I go from there?

These questions confront the human identity. Hence, thoughtful people
cannot disregard such questions and cannot delude themselves into
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believing that they are exaggerated. This essential quality has released these
guestions from historic and geographic boundaries. Archeological and
anthropological studies have attested to the fact that understanding our
beginning and end has always been a universal issue. For instance, the relics
of ancient graves and primitive customs regarding the method of interment
of the dead are telltales of their particular beliefs about life after death and
the state of the dead. Modern humans also seek answers to these questions
in both their personal lives and scientific and philosophic studies.

Whenever a question agitates the sea of our intellect, our mind's
ambition isto reach the truth even though in this context the obscure truth of
creation is not easily discerned. The deeper a question penetrates into the
profundity of existence, the harder it is to determine its answer. Existence is
profound, complex, involute, exquisite, and tenacious. Thus, even
discovering all facets of its most apparent layer has no end. We must have
perceptive eyes and acute ears and think straight. All fantasies regarding
existence will be repelled some day. Even though it may be hard, we must
understand the language of existence. The world is not mute. It speaks and
does not allow any utterance to be forced upon it.

Due to various mental-spiritual reasons, in order to answer their complex
guestions, many people seek refuge in delusive thoughts and fabricate
beliefs by fantasizing and making groundl ess suppositions. Sometimes these
superstitious beliefs turn into incontrovertible and dogmatic beliefs in future
generations due to the predominance of followership mentalities. Thus,
these beliefs dominate the minds and souls of a people for centuries.
Doubtless, many weak and superstitious beliefs about death and the afterlife
are thus originated.

In Quest for an Answer
Two repositories of knowledge open the path for human understanding:

1. The Results of Scientific Research and Investigation

In modern day, we divide this repository into science and philosophy.
Science comprises empirical knowledge or knowledge based on inductive
syllogism and philosophy comprises non-empirical knowledge or
knowledge based on intellective syllogism. The common attribute of these
two divisions is that the scientist or philosopher endeavors to arrange and
prove a hypothesis according to logical principles. Whether its accordance
with actuality is proven or its fallaciousness is revealed, both have a great
part in human knowledge. The caravan of human knowledge has traversed
many treacherous and unpredictable paths in order to reach its contemporary
state while accelerating every moment. However, our lack of knowledge is
indubitably incomparable with our knowledge.

Obviously, in order to attain stable and trustworthy knowledge regarding
life after death, we cannot utilize empirical knowledge. Even if science can
successfully present a natural explanation of life and death, it cannot reveal
knowledge of the state of death and the dead. This is because, empirical
knowledge relates to perceptible and repeatable phenomena and it is mute
regarding other phenomena. Those who have gone are silent and those
extant are unaware of these tidings.
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Various thinkers have attempted to answer questions regarding our finale
using their intellectual findings and rational contemplation of humanity and
the cosmos. Varieties of philosophical schools have presented diverse
theories on this issue. However, these theories are typically general and can
at most prove the continuation of individuals. The intellect cannot depict
postmortal spiritual incidents or even the experience of death. In order to
advance in this field the intellect has fixed its eyes upon a different source.
This source must present the intellect with conceptual and factual intuitional
elements so it can begin its progress in this field.

2. Revelation

Revelation is knowledge that has been given to humanity freely and that
isnot aresult of human toil. Thus, it does not have the limitations and flaws
of human knowledge. This cascading fount of knowledge has set forth the
main lines for all exterior and interior discoveries regarding existence and
has presented a solid image of the whole truth or, in other words, the big
picture. Without this knowledge, humans can neither truly understand their
current state nor their continued existence. Divine prophets and messengers
have bestowed this vital knowledge upon humanity. They are the first to
whisper the song of eternality in our ears. They have reminded us that the
thirst for everlastingness is a true thirst and can only be quenched with the
elixir of eternal life.

The prophets have illustrated our beginning and end, and our fall and
ascension. They have engraved absolute perpetuity and immortality in our
minds. Knowledge of our origin and destination is an element of guidance
that may only be found in the teachings of divine prophets. The result of this
knowledge is true self-awareness; it is never falling astray in the world; it is
precise awareness of one's path and destination. Prophets are experienced
voyagers who warn travelers of the dangers and deviations of the path and
guide them to the depths of existence. We humans may learn endless
knowledge and wisdom from the prophets. With the aid of these immaculate
souls, we may purify all aspects of our existence and attain perfection.

In exchange for these blessings, al they ask for is faith. The messengers
of God (‘a) bestow something upon humans that they can never attain on
their own and all they ask for in return is what logically entails from their
enjoinment. Faith [Iman] is a process in which all human systems-such as
the system of knowledge or emotions-participate. Faith in our origin is faith
in prophethood, and faith in our destination is faith in returning to our
origin. Faith in the Prophet (S) is faith in God and faith in God and the
prophet isfaith in life in the Hereafter.

Denying the Resurrection and life after death is denying our origin, both
of which are denying prophethood. By disseminating divine messages, the
prophets show us our true station and shed us of the stain of negligence
towards God and ourselves. By aiding our intellect, they purify our worldly
lives. They increase our passion for righteousness and free us of despair,
fear, and anxiety; thus, they swiftly guide us to the harborage of tranquility.

They present us with the past and future of existence and from within
nature, they make us a guest of the supernatural. These experienced
voyagers reveal the essence of natural phenomena through their divine
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identities. In other words, prophets tear the veils between nature and the
extramundane. Thus, the paths between the heavens and earth are opened
and earthly humans can perceive the supernatural just as they see nature.

The teachers of logic and certitude and the deniers of blind advocacy
present their enjoinment such that it leaves no intellectual justification for
doubt or refutation, unless mental states or psychological conditions
interfere to simulate inner doubt.

Revelation has specific attributes that differentiate it from the first source
of knowledge (human knowledge):

Freedom from all errors and faults

Benefiting from the divine fountainhead of absolute knowledge and the
prophets’ needlessness of methods of knowledge acquisition that have the
possibility of fault

Dependency of these teachings upon objective scientific

arguments

The Noble Qur’an and the compendium of the teachings of the Prophet
(S) and the Immaculate Imams (‘a) have provided us with a vauable
treasury of truths regarding death and life in the Hereafter. Researchers must
have the same attitude towards revelational and religious statements as they
have towards all other aspects of existence. These descriptive revelational
statements explain reality and accurately report the past, present, and future
of existence. Thus, any researcher who knows the laws of apprehending and
discovering truths can theorize regarding religious statements, including
statements about death and immortality, and attempt to prove their theories.
Interpretation and elucidation of religious propositions and concepts is a
scientific endeavor. In scientific research, we must prevent influence of
personal and psychological conditions that separate us from the path of
truth. Thisis not easy, but it is possible. We must not forget that we humans
are subject to errors and the probability of these errorsis high. However, we
must not let this discourage us, rather, we must increase our resolve and
precision. Therefore, even though this second source is complete and
infallible, our scientific knowledge is progressive (not absolute) and
sometimes erroneous. Our cognitive system acknowledges its limitations;
however, it does not tolerate a standstill.

Reliance upon revelation does not mean that the intellect is faulty and
must be put aside; rather, correct understanding of revelational concepts
requires reason. We mean to say that without the aid of revelation and by
utilizing only reason, one cannot fathom life in the Hereafter. Even with the
guidance of religion, reason cannot answer all its questions at once. Thus,
many illuminated philosophers-while they have been successful in
philosophical research about various issues regarding death and life in the
Hereafter-have found themselves at an impasse regarding other philosophic
issues on this subject. As a result, they have sufficed themselves with faith
in the concepts and teachings in the Qur’an and Hadith’ or have organized
their philosophic theories with inspiration from divine revelation.® It must
be reminded that the path of discovery of truth, like all human affairs, is
progressive.
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As Gabriel says O Ahmad, reason;
Burnsmeif | (revelation) take a step.
Hence, set me as the navigator;
Thisis my station O leader of hearts (reason). *
Eschatology and Anthropol ogy
Since death and life in the Hereafter deal with human states,
understanding humans and humanity has a direct effect in eschatol ogical
discussions. To state the matter differently, we must first harmonize our
opinions on immortality with our views regarding the nature of humankind.
Therefore, anthropology is an important prerequisite of eschatology.
Accordingly, it is befitting that we first take a glance at several important

anthropological principles that have a close link with immortality. Then, we
shall commence the discussion on death and eternality.
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Section One: The Human Essence

As far as the history of human knowledge shows, we humans have
continuously endeavored to discover our station in the world and our
relationship with other creatures. These endeavors were obstructed at the
very beginning of history and today, this obstruction has not been relieved
even in advanced scientific communities. Humanity’s existence is not
analogous to the existence of other natural entities.

It seems that among the discovered creatures in nature, we humans are
unique and that our existence is not in concord with the image of the natural
world. The existence of humans in this collection has made it difficult to
explain and elucidate this structure overall. Experts in natural science tell us
that the world is made up of chaotic and mindless physical particles.

However, we perceive ourselves as purposeful and intellectual creatures.
How can a creature with awareness come about in a world full of mindless
particles? How can the mechanical world produce an entity that can present
itself unto the world? How can we conceive of an essentially purposeless
world that nurtures beings with transcendent purposes? How can a being
with free will emerge from a world that according to determinism has
foreshadowed its elements? Yea, human qualities and attributes have
resulted in these questions and have made the coordination of humans and
other natural beings challenging.

According to common belief, human qualities reside in two general
vessels: body and soul. Languages attest to the existence of this common
belief. There are two types of concepts in all languages. Consequently, we
are faced with two classes of statements that possess a common subject
(humans) with the variation of the predicate. For instance, regard these two
statements:

Mary is 90 pounds.

Mary hopes to attend college.

One class of statements, like the first, describes the states and conditions
of the human body. Even though the predicate of this type of statement
relates to the human body, it is usually common with other corporeal beings,
such as predicates that indicate weight, shape, or size. In contrast, other
statements, such as the second sentence, sometimes mostly and sometimes
absolutely pertain to humans and do not indicate bodily statuses. These
predicates encompass thought, reasoning, deduction, love, intimacy, faith,
etc. Asaresult, in studying humans, we are faced with two sets of qualities:

Material or corporeal attributes such as heat, size, color, weight, etc.

Incorporeal or spiritual attributes such as fear, love, courage, aspiration,
hope, etc.

These two classes are essentially different. For example, the attributes in
the first class are obvious and can be perceived with the senses. However,
the attributes of the second class, such as sorrow, belief, fear, impatience,
etc. are not such. The first type of states can be perceived by everyone; yet,
the second type can only be cognized by the person experiencing them.
Each individual’s intentions are clear to themselves but obscure to others.
No one can hide their height or width, nevertheless intentions, sorrow, and
happiness can be conceal ed.
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Additionally, the manner in which an individual realizes each of these
gualities is not the same. For example, we can feel pain without any
intermediates. Therefore, if someone asks us, “How do you know you have
pain?’, we would deem the question irrational. However, becoming aware
of a physical disorder such as a gastric ulcer requires reasoning.
Consequently, if someone asks, “How do you know that you have an
ulcer?’, we would have to present our reasons, which may be the
physician’s diagnosis. Therefore, at least the three factors of spatiality,
general exposure, and indirect accessibility dissociate corporeal qualities
from spiritual qualities.

The public, scientists, and philosophers all agree on this matter.
Everyone concurs with the duality of all languages regarding humans, which
indicates duality in humanity’s attributes and characteristics. Here, the
guestion exists: Are these two classes based on one essential aspect or two
disparate essential aspects that, while linked, are independent of one other
and can be intellectually separated? Advocates of the first theory are called
monists and supporters of the second theory are called dichotomists or
dualists.*

Thefirst view states that the first-class attributes-that describe the human
body-are fundamental human attributes and each of the second-class
attributes depend upon the quality of the first class.

Consequently, second-class attributes cannot exist without first-class
attributes. For example, “hope’ is a function of specific states within the
human body, especially the brain and the nervous system. Thus, we do not
possess two distinct and independent aspects; rather, humans are similar to
machines comprised of cellular blocks and have two distinct classes of
attributes. However, they both, directly or indirectly, pertain to the human
body such that visualizing a person without a standard body is visualizing
the inexistence of that person.

Advocates of the second view however, have discovered these attributes
so inherently different that they have attributed the first class to the body
and the second class to another entity called soul. Some have even stressed
that the soul equates with the human identity. Even though these two entities
are linked in a mysterious and mystical manner and they create a single
human identity in this world, one can imagine them existing apart from each
other. It is worthy of note that the issue of the intercommunication of the
body and soul-according to this view-or mental states-according to the first
view-has been problematic throughout history.

Duality of Humans and Our Rationale

Advocates of the second view maintain that our introversive
contemplations attest to this duality. Each of us discovers a truth within
ourselves separate of our body, which we call “self”. This “self” signifies
our essence as opposed to our bodies; it is not identifiable with our bodies.
This averment includes various rationales some of which are enumerated
below.

In every person, there exist actions and manifestations that cannot be
rendered as pertaining to the body. The body cannot manage these
phenomena; however, they must have an originator. Since the body cannot
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be considered the author of these occurrences, they must be predicated by
another entity. We call this entity the soul. Intuitive perception, thought,
analysis, judgment, religious experience, emotions, and sentiments are a
number of phenomena that signify the existence of the soul.

Contrary to other creatures in existence, human actions do not occur
according to a standard routine. Human actions are not similar in identical
situations. This makes it almost impossible to predict human behavior.
Discovering the laws governing human behavior is not like discovering the
laws governing natural objects. Thisrationale is indicative of the element of
free will. Explaining and interpreting free will based on mechanical
determinist laws of nature is not possible.

We relate all our internal and external actions to our “self”. We say, “I
walk”, “I see”, “I think”, etc. Since there in no organ in the body to which
we may attribute all our actions, it is revealed that there is a distinct aspect
to humans that is transcendent to the body and that holds the status of
originator of all actions. In addition, we can say regarding the body and its
parts, “my hand=hand belonging to the self”, “my heart=heart belonging to
the self”, etc. We can clearly perceive an “otherness’ between the noun (i.e.
hand, heart, etc.) and the pronoun (i.e. my). Because this apprehension is
intuitive and thus infallible, it is conclusive evidence that we have a dual
constitution.

Moreover, in differentiation of natural sciences, humanities, and social
sciences, scientific philosophers stress issues that indicate the duality of the
human congtitution. The following issues have resulted in the natural
sciences overshadowing the liberal arts:

Existence of free will in humans and the superfluity of causality and
determinism in virtue of this factor

The purposefulness of humanity

The significance of human actions

I ncor por eality of the Soul

Our previous rationales indicate that those who advocate the existence of
the soul both stress the identification of self with the soul and its
incorporeality. An incorporeal entity is an entity that transcends material
attributes such as volume, mass, direction, shape, size, location, time, etc.
After proving the disparity of the body and soul, Islamic researchers have
brought various arguments for the incorporeality of the soul. Here, we shall
briefly discuss these arguments.

One of the properties of corporeal entities is their divisibility.
Scientifically, all material objects can be divided into smaller parts, even
though this may be unfeasible in practice. On the other hand, we distinctly
realize that dividing “self” into two or more constituents in meaningless and
impossible. Thus, the human soul is not a material and divisible object.

Moreover, human capacities, such as our capacity for knowledge, are
inexhaustible, but unlimited affairs cannot be explained in terms of the
human body.

The modern science of parapsychology speaks of mental phenomena that
support existence of the soul. These phenomena are divided into two
groups:
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Phenomena that do not necessitate life after death, but are credible
evidence of the incorporeality of humans: These include psychokinesis (PK)
and extrasensory perception (ESP) in its various forms, such as telepathy
and clairvoyance.

Phenomena that are related to life after death: These include
communication with the dead by means of mediums, revival of the dead,
and out-of-body experiences.

In telepathy, the thoughts in one person’s mind are transferred to the
mind of another without using normal channels of communication under
conditions that cannot be regarded as chance, such as mental
communication over vast distances through steel shields. Clairvoyance is
the knowledge of objects and affairs without the intermediacy of sensory
organs and without physical contact of the clairvoyant with the perceived
object. Psychokinesis is the ability to move objects by mental effort without
using physical devices.®

In short, these affairs, which are called paranormal phenomena, attribute
abilities to humans that cannot be explained in terms of the physical
framework, from subatomic and submolecular approaches to neurological
and physiological approaches.

Below is a summary of the theories about the human nature as regards
the issue of immortality:

The human being is an indissoluble unity and its entire existence is
limited to its corporeal frame. The monotheist advocates of this theory
believe in the existence and perpetuity of humans after death in a future age.

Humans have a dual constitution with disparate and heterogeneous
qualities. Most supporters of human immortality advocate this theory,
although, they are divided into two groups:

Those who believe in the duality of the human nature, however, because
they identify humans with their souls, they understand that only the spiritual
aspect isimmortal.

Those who regard the identity of humans as the sum of their body and
soul; therefore, they regard humans as a spiritual-corporeal entity in all
aspects of existence.

Aspects of Human Existencein the Qur’an
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“Then We made it a sperm in a secure receptacle (womb). Then of the
sperm We created blood-clot, next of the blood-clot We created tissue, and
then of the tissue We created bones, afterwards We covered the bones with
flesh, and then We originated within it a different existence. Glory be to
Allah, the fairest of creators.”*
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“Then He shaped it and breathed in it of His spirit and He appointed
for you ears, eyes, and hearts.”
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“And they ask you about the soul; say, ‘The soul is my Lord's
Command and you have not been given knowledge save a little.””°

E SO IPRIERIVRN -
“Know that Creation and Command solely belong to Him.”’
§05S oS s 01 et o) 131 00l Wiy
“His Command is such, when He wants something, the moment He
saystoit, ‘be’ it immediately is.”®

Commentary and | nterpretation

As can be seen, the first verse previously mentioned contains terms that
signify the corporeal structure of humans and its origination. The stages of
development of the body are distributed through a determined time span. In
each stage, the ssmpler form slowly evolves into a more complex anatomy.
The stages of embryo and fetus growth are identified as sperm/zygote
[nutfah], blood-clot [‘alagah], tissue [mudghah], bone [‘izam], and
flesh/muscle [lahm]. These stages encompass the introduction of the sperm
into the uterus throughout the emergence of the human limbs. From
beginning to end, this body feeds from nature, develops within it, and
ultimately returns to it.

The term “ol3” [sawwahu] in the second verse indicates the period of

anatomical formation. At the end of this period, asit is aso indicated at the
conclusion of the first verse, something occurs that is essentially different
from the previous stages. Here the Qur’ an speaks of a “different existence”
in contrast to the previous gradual stages. In order to describe this stage, the

verb “Lis [anshaa] was used. According to the second verse, the

“originated” being is the soul [rah] that is firmly established in the body by
the “divine breath”. We cannot say that the soul is breathed into the body
from the outside; however, it is evident that the origination of the soul is
inherently different from preceding occurrences. Henceforth, the body is
charged with an abode of the soul. Prior to the establishment of the soul, this
body had eyes, but did not see; it had ears, but did not hear; it had a form
but no content. The body was matter therefore possessed the qualities of
matter. Y et now, this matter has been transferred to a different level, that is,
adorned with qualities such as awareness, life, knowledge, volition, etc.

We can only see the body; therefore, the question is, “What kind of
creature is this esoteric and imperceptible entity?’ This question is answered
by the third verse, which identifies the soul as the Lord’s Command [amr].

The second verse, in a manner, attributes the soul to God; while the third
verse clarifies that this attribution means that the soul is God's Command.
However, what does “Command” mean? The fourth verse provides the
answer. God identifies some of His creatures as “Creation” and some as
“Command”. Thus, in a manner of speaking, there are two extant worlds:
the world of Creation and the world of Command. Usually, the Qur’an
identifies these worlds as the Manifest world and the Invisible world. The
Invisible world is the world that cannot be perceived by the senses and is
considered the spiritual or inner world [alam al-batin], whereas the Manifest
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world is discernible and apparent. Humans partake of both worlds; they are
the conjunction of the natural and supernatural or the Manifest and Invisible
planes. The human soul is an entity of Command and has no kinship with
the corporeal world, while the human body has developed in the context of
nature.

Y ea, humans have both form [zahir] and essence [batin], both eyes and
perception, both brain and mind since they have both body and soul. The
human body is discernible to all; however, its soul is hidden to al but itself.
The soul is the individual’s sanctum. It is so profound that at times, its
depths are obscure even to the self and thus must be discovered. The body is
alive, energetic, and animated as long as its soul is its confidant. When the
soul, which was established within the body by the Divine Breath, is
recalled by the draw and summons of the Lord, the body submitsto silence.

The fifth verse reveals that entities of Command-such as the soul-
transcend time, space, and gradual conditions, and that they occur at the
behest of the Divine.”

In short, we explained that:

According to the Qur’an, humans are the integration of body and soul

The soul isincorporeal since it belongs to the world of Command
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Section Two: Death

Humans are death-aware creatures; we know in advance that our current
lives are unstable and ephemeral. We redlize that terminating factors
numerous and our lives are so fragile that it is miraculous that we linger in
existence. While we observe life with the depths of our being, a small part
of us also looks ahead to death. Our lives are worthwhile only if our deaths
are worthwhile. We are immortality-loving creatures; however, we cannot
attain unity and tranquility except through death. Yea, life and death must
coexist in order for them both to have significance.

We redlize that life and death are not under our control. Before we can
take full advantage of the buffet that life has set before us, we are faced with
the heralds of death-weakness and frailty. This infirmity increases every
moment and saps our strength and vitality, but it does not decrease our thirst
for life. Our dream is neither life with a finale nor life intermingled with
death; we desire eternal life. There is no death in eternal life and an eternal
human is one whose life surges from within and who is not shadowed by the
notion of death. This is not possible save with the promise of life. Death
guides us to the Life-provider, and true eternality can only be realized
through this union.

Nature of Death

The issue of death can be studied through philosophical, psychological,
and biological approaches. Due to the variety of these approaches, there are
numerous interpretations of death. Whatever the nature of death may be,
that which is certain is that it is contingent upon on the nature of life. If
human life is interpreted in terms of biology, its death must also be
interpreted through biology. If we regard life philosophically, such that life
is predicated on the supernatural, so also is death. There is no contradiction
between these various perspectives since each deals with the means, causes,
and purposes of its respective field, and assesses and interprets phenomena
within this framework.

As a consequence of these varying perspectives regarding human nature,
our philosophic endeavors have resulted in varied expositions of death. The
following are several of these views.

Those that identify humans with the material body and regard the human
individual equatable and restricted to the corporeal frame view death as the
termination of life. This is because humans have no other reality that can
protect them from deterioration and extermination. Death of the body
equates with extinguishment of the individual. Death of the body truly
severs off the thread of the person’s existence. The question of whether or
not the person shall later return to life is a separate issue that will be
discussed later. In short, this perspective states that death is the termination
of the human existence.

Some dualists believe that the body does not consist of the essence of the
individual and that the human consciousness pertains to the soul. According
to this viewpoint, death is not the end of the individual’s life. Some
advocates of this view believe that the soul is trapped within the body and
that death is nothing but freedom from corporeal restrictions. During every
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moment of the soul’s captivity, the body presents it with additional troubles.
It continuously demands food, water, and other necessities and exploits the
abilities of the self to satisfy its needs. Natural death ends this incarceration
and returns the soul to its true station.”

Those who believe that the individua is a synthesis of body and soul
regard death as the separation of the soul’s intellectual link with its natural
body and the world. Thereafter, it persists in union with a different body
free of material qualities.

The common factors of the two prior theories are that human life is not
discontinued at the time of death and that death is regarded as a transition
from one existential state to another. Some advocates of the third view
interpret death as follows:

Contingent beings are divided into incorporeal beings and material
beings or rather, perfect entities and imperfect entities. Incorporeal entities
are not characterized with movement and change, and they perpetuate
exclusively through the maintenance of their efficient cause. However,
material beings or beings that are linked with materiality essentially evolve,
change, and strive towards their purpose. Because we are a part of the
natural world, we too are evolving beings. Our development has an end and
by arriving at it, we reach our deaths. Our end is not a place external to
ourselves that we can reach by making effort; rather, it is like maturity for
an adolescent. Maturity is not external to the adolescent’s being; the
adolescent gradually develops towards maturity. In other worlds, the human
aim is evolution from absolute materiality towards incorporeality and the
supernatural plane. Our life in the natural world is the span of this evolution.
When we humans adequately develop our capacities through worldly life,
we are ready to elevate to a higher plane where our material bodies are not
necessary. Thus, we end our journey in this world by leaving behind our
corporeal form.

An example that can better formulate this perspective in the mind is that
for the duration that humans exist as a fetus, they continually evolve from
faultiness towards perfection and the course and distance of this evolution is
the time spent in the womb. During this transition, the fetus needs and
belongs to the uterus; such that if for any reason its evolution terminates
before reaching its perfection, it remains premature and faulty. However,
when its course is fully traversed, it must be delivered outside the abdomen
and birth isvital. At this point, the existence of the former fetusis so altered
that it no longer requires its embryonic receptacle.”

Conseguently, it must be understood that death is not the annihilation and
extinction of human individuals; rather, it is atransition from one existential
plane to the next or in other words, it is the evolution of human beings from
faultiness to a certain level of perfection.

This interpretation of the nature of death reveals it as a part of
humanity’s existence. In fact, death is an upholder of our existence not its
eliminator. More precisely, we humans die and come to life every moment,
in the sense that we cross over from our previous states to reach new ones.
The condition for reaching the next state is traversing our previous more
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flawed state. Hence, death shall expire in the world of perfection and
perpetuity where our actions shall become manifest.

Jalal ad-Din Mawlavi has versified this interpretation using a beautiful
anaogy:

Thisworld islike a tree, O Bountiful;

And we, like green fruit.

The unripe hold fast to the branch

For in their immaturity, they not suitable for a palace.

When they ripen and become lip-stingingly sweet;

Their hold on the branch weakens.

When a mouth is sweetened by its fate;

To the person, the world becomes cold.’

Death as stated by the Qur’an and Hadith
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“Allah completely retracts souls at the time of their deaths and also
retracts those that have not died, while they sleep. So, He holds souls upon
which He has decreed death and returns the rest until an appointed end.”*

In this verse, death is represented with the term tawaffa an-nafs
(complete retraction of the soul). Tawaffa happens at death and in Sleep.
During each phenomenon the soul’s connection with the body-and thus the
natural world-is severed is some way. During each phenomenon, the soul is
withdrawn; however, one is temporary and partial and the other is
permanent and complete. At the moment of death, our essence or soul,
which is the body’ s sustaining agent, is completely retracted.

Thus, the soul completely abandons the natural world and enters an
invisible quarter of existence. Sleep provides us with a muted perception of
the experience of death. Aslong as the soul is linked to the corporeal body,
it may remain asleep; but if this link is severed, death occurs. As a result,
death is not annihilation; rather, it is the launch of a new state of human
existence, different from life in this world. Consequently, the soul discards
its corporeal body, which belongs to the natural world.
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“That isthe day of propelling towards your Lord.”>

This type of verse indicates a deeper facet of death. The day of death is
the day of return to God. God is the master of existence and whatever enters
His presence is protected from inexistence. At the Lord’ s command, the soul
leaves the natural world at the time of death and enters an alternate world,
which is its original residence and exempt from time and space. Death
shreds all veils and reveals to us the reality of existence. Even though we
might not have volitionally observed this reality in life, in death we are
compelled to notice all truths.

Accordingly, death is a passageway on which we travel from one facet of
existence (the Manifest) to the other (the Invisible). On one side it is an exit
and on the other it is an entrance. Imam ‘Al (‘a) has stated:
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“S0, surely the world has not been created for you as a place of
permanent stay; rather, it has been created for you as a passageway so that
you send forth your actions as provisions for the abode of permanence.” ®
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“No soul dies save by the leave of Allah, at an appointed time.”’

Death, like life, occurs by the hand of God. No person comes to life by
their own efforts and no one retrieves their own soul. The agent that gives
and takes life is not the self because life and death are not volitional
phenomena.

The soul cannot pass into the next world until an appointed time, just as
it could not enter thisworld at will.
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“ Al souls shall taste death.”®

The genera law of death has no exceptions. Immortality in thisworld is
nothing but a dream-nature cannot endlesdy sustain the human individual.
In order to overcome a law of nature one must make use of an aternate
natural law. There is no law in nature that can prevail against the law of
death. Humanity cannot violate the laws of nature. All we can doisto resort
to a different natural law through scientific endeavors. However, there is no
law in nature that can free us of death. This is because death is one of our
existential conditions-it is not exterior to our nature. Therefore, we cannot
create in an impregnable fortress against death in which to hide. Death is a
reality that emanates from our beings; thus, escape from death can only
result in a checkmate.
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“Wherever you may be, death will find you; though you be in secure
towers.””

Fear of Death

Fear is one of the most common feelings that dominate us. It is an
experience that no person enjoys, one that everyone attempts to circumvent.
Due to its variable sources, the nature of this phenomenon is not constant,
even though we indicate it with a single term. Fear of poverty, fear of
disease, fear of loosing one’'s reputation, fear of other people, fear of
disasters and natural phenomena, etc. each have their own conditions and
effects. However, among the various factors that cause terror and dread,
none is more dreadful than death. The mention of death quivers hearts and
turns pleasure to mourning. Nowadays, many intellectuals have abandoned
study of the reality of death due to inability to gather empirical data and
have therefore inclined towards study of the psychological and
physiological aspects of death instead. They endeavor to present us with
methods of delaying or prevailing over death. Some common ideas
regarding fear of death include:

Death alterslife into oblivion.

Even though death is inevitable, its time is unspecified. Thus, we are
continually fearful and distraught regarding death.
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Death is an unidentified phenomenon and we have no experience
regarding it. In fact, it seems that death is the end of experiences. Thus, we
do not know what happens to us at that moment, and if we have continuity,
what will happen after it.

Each person has to face death alone. If we could experience it with
others, it would not be so fearsome and horrendous.

By reaching death, all our hopes and wishes are lost and thus, we are
severed from all our desires.

There is agreat gap between those who support individual immortality to
overcome their fear of death and those who seek to aleviate this fear by
regarding humans mortally perishable and introducing death as the finale of
the individual’ s existence. Socrates is of the first group:

“A man who has grown grey in the love of wisdom must be cheerful at
the approach of death, because he can promise himself the greatest
happiness after it... If this is the case, what an absurdity would it be if he,
who points all his efforts here on earth at one single object, were to feel
affliction, when the long-wished-for aim was at last accomplished.”*°

However, materialists such as Epicurus attempt to banish fear of death by
denying life after death and introducing death as the termination of
awareness and absol ute painlessness. These ideologists neglect the fact that
our fear of death is not because we regard it painful; rather, it islove for life
that makes the taste of death bitter to our tongues. How can one soothe
people by declaring that death is the end of their lives? Regarding fear of
death, Spinoza states:

“A free man thinks of death least of al things, and his wisdom is a
meditation not of death but of life.”*!

This statement signifies that humans can alleviate fear of death merely by
not thinking about it. Spinoza neglects that remembrance and fear of death
isnot avolitional feeling that one can evade. To say, “do not think of death”
is not enough. It has to be explained how one can not think of death and
whether not thinking about death is truly wise or ideal.

Religion and Fear of Death

One of the ethical aims of religion is purifying our being of al internal
conflicts and saving us from bitter and costly psychological experiences
such as grief, fear, and anxiety. Religious education evolves us existentially
by propelling us, and all our aspects and states, toward our Creator whereby
transforming all our interactive states. For example, a believer in God fears
Him. However, this fear is essentially different from fear of beings other
than God. God is an entity that the faithful are fearful of in their hearts; even
so, they still seek refuge with Him. Besides God, nothing can
simultaneously be an agent of fear and an agent of security and trust. If fear
of anything except God penetrates into one's soul, it will continuously grow
and ultimately imbue one’s being. However, fear of God sears the roots of
all fears within one’s being. Hence, fear of God is a human perfection and
fear of created things is a fault. Courageous persons are those who fear
nothing besides God while the memory of God imbues their hearts with
humility, modesty, and fear-a fear that suffuses them with felicity and joy.

La takhafa' is the offering of the fearful;
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It isworthy of those who are fearful of Him.

Whoever fears is made safe and secure;

Thus, al quaking hearts are made calm.

Those who shed their fear when it is said: ‘ Fear not!’

Whether you teach them or not, they need no lesson.*®

Therefore, the only solution for fear is based on the main pillar of Islam,
which is Tawhid or belief in the One God. No one can escape the fear of
death, nor can they convey themselves from a state of unrest to the
harborage of tranquility, save by having faith in God and surrendering to
Him. This is why religion does not ask that we forget death; rather, it
constantly asks us to contemplate desth and remember aways the
boundaries of our current lives. It does not tolerate neglect of this fact and
regards this negligence a cause of squandering the opportunities of life.
Islam teaches us to live objectively. It describes the stages of life and
encourages us to recognize them all. Ultimately, Islam fashions humansinto
loving beings, not fearful ones because it interprets death as the point of
acceleration towards our Creator and the encounter of the limited with the
Infinite.

The main lines that divine religions present for confronting fear of death
are briefly described below:

1. Divine religions introduce humans as immortal and eternal beings and
regard the desire for eternality rational and with cause. Fear of death cannot
be eradicated by regarding death as complete annihilation and nihility of the
self because our love of perpetuance is incompatible with this approach. It
causes internal conflict within the human soul and adds to our pain instead
of relieving it. While revering life, divine religions remind us that this world
is transitory and that a person who regards death as the end becomes
dominated by intense attachment to this world and fear of death. This sort of
person unduly lauds this ephemeral life. Religious teachings emphasize the
negligibility of this life compared with otherworldly life. These teachings
consider it unbefitting for humans to lower themselves by sufficing
themselves with this world.
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“Say, ‘The goods and chattels of thisworld islittle and the Hereafter is

better for those who fear Allah and you shall not be wronged [even as
much as] a single date-fiber.” **
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“And this worldly life is naught but diversion and sport but surely the
abode of the Hereafter istruelife.”*

This sort of worldview mitigates our pains and hardships, and because of
it, recalling death is a consolation.

2. If the first factor of fear regarding death is eliminated, unawareness of
the time of one’'s death will become insignificant. In fact, it is not clear
whether knowing the time of death would truly comfort us or not. Not
knowing the time of death helps us utilize every moment of our livesin the
best possible manner. It is important to remember death so that we may
sustain a correct course in every moment of our lives and so that our lives
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do not fall into a monotone. Forgetting death resultsin forgetting eternal life

and also causes self-neglect. Noble *Al1 (‘a) advised his followers thus:
“May God pardon your sins. Provide for the journey as you have been

ordered insistently to march and regard your stay in this world as brief.”*®
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How can | live securely in the abode of the living while every moment;

The bell continually cries, ‘Hitch your supplies!’

3. The third factor causing fear is averted by those whose knowledge
surpasses the boundaries of the limited-that is, the wellsprings of eternal
knowledge. Divine legates and prophets have made us aware of this hidden
abode and have revealed unto us the invisible countenance of existence. It
was asked of Imam Jawad (‘a), “Why does death distress some Moslems?”’
He replied, “It distresses them because they do not understand it. If they
understood it and were friends of God, they would love death and they
would know that the Hereafter is better for them than this world.”*’

4. Death is a stage in human existence and it is an upholder of our
existence. Like all our existential aspects, death is a constituent of our self.
We cannot make others partner in our experiences of sorrow and happiness,
adolescence and maturity, sickness and health, or even our deep and
wakefulness. These affairs are not within the domain of common
experience. Peopl€e’s death, like their birth, is unique to each person.

5. The mentioned states in the fifth fear factor of death are the conditions
of the world of separation and schism [between humans and God]. It is not
evident whether these states will endure with the continuance of our
existence. Everything in this world is subject to change and vicissitude.
There are no stable states in this world. Divine religions expound and
explicate the circumstances of the natural world. They interpret them
objectively and factually and thus free humanity from fallacious
interpretations.

The trials and tribulations of the natural world induce the founts of
perfections within humans to gush forth and they make our virtues shine.
That which belongs to us will not be taken away and we shall enter the next
world with all the true wealth that each of us has amassed in the course of
thislife.

Moreover, another fear factor for death is fear of the reckoning. The
faithful believe in the reckoning and do not fear death in spite of it.
However, the unfaithful fear death because of the reckoning. The divine
religion guides humans by showing the way to prepare for their future and it
frees humanity of this deadlock.
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Section Three: Philosophical Approachesto Human

Immortality

Various interpretations have been presented regarding human
immortality. In this discussion, by immortality we mean the imperishability
of humans after death of their body. Impersonal immortality is not the
subject of this discussion. An example of impersonal immortality is the
representation of immortality through our progeny and descendants. Various
psychologists state that mental states such as preference of male children
over female children and mental disorders such as discontentment due to
lack of children originate from this feeling.

In addition, conviction of the legendary status of one’'s name and
memory among the living is another type of impersonal immortality.
Humans regard endurance of their names, works, and progeny as the
endurance of their selves. Some of those that regard humans as entirely
corporeal and do not believe in human immortality, sometimes comfort
themselves and others by impersonal immortality, yet the chief aspiration of
humanity is not this type of immortality.

Because of the differences of opinion regarding the nature of humanity,
personal immortality has been portrayed in various manners. Therefore,
some portrayals are based upon the existence of the soul and its
incorporeality and others, which do not advocate the incorporeal soul, depict
human immortality solely in terms of the body. Herein, we have included
some renditions that are not based on the existence of the soul:

1. Corporal Reanimation

Those who believe that the human essence is restricted to its material
body and that the individual identity is determined through its respective
body yet accept human immortality usually explain it as restoration of the
dead or reassembly of the decomposed body through divine providence.
Hence, we are faced with two opinions. One is the belief that the human
body, which constitutes the entire identity of the individual, is annihilated
after death and recreated by God at the Resurrection.”

The other is the belief that the human body in composed of both main
and subsidiary elements. According to this belief, personal identity isrelated
to the body’s main elements, which are constant throughout life and are not
destroyed after death but are digoined and shall be rejoined at the
Resurrection.?

According to these two views, humans lack life until the Resurrection
and they gain new life in the true sense of the term when they are
resurrected.

2. Subtle or Ethereal Body
This theory pertains to those who believe in the soul’s independence
from the body but do not regard it incorporeal. According to this belief, the
soul is a subtle body that has no mass or weight but possesses some material
qualities such as shape and size. The subtle body exists within the corporeal
body throughout one’s worldly life. It departs the body after death and
persi sts thereupon independent of the body.

141



As per this concept, life of the corporal body is not inherent; rather, it is
essentially inanimate and acquires life through association with the subtle
body whose life is intrinsic. The body that is continualy changing
throughout the life of the individual is the corporal anatomy. This anatomy
is an excrescence upon the subtle or ethereal body and is shed at the time of
death.® This theory is grounded on contemporary spiritual research.

The common factor in these two theories is that they do not consider the
incorporeal soul to be the origin of the identity and do not support an eternal
soul. In the discussion on human nature, we have shown that the human
constitution cannot be considered solely material and some of humanity’s
states and conditions cannot be explained without the existence of a soul.
Hence, the inaccuracy of these theories regarding immortality is made
obvious.

The ensuing theories regarding immortality are based on the existence of
aspiritual and immaterial aspect to humanity.

a. The Unincor porated [namutajassid] Soul

The first person to explicate and expound this theory was Plato.
According to his perspective, the human soul, which belongs to the plane of
divine and incorporeal beings, has existed before its body. After its fall, the
soul became entangled in the tenebrous world of materiality. The body is
only atool for the soul in worldly life. After the death of the body, the soul
returns to its original abode, which is free of material and body. When
Socrates was asked how he should be buried, he replied:

“As you please, provided | remain still with you, and do not make my
escape elsewhere... as soon as the poison has operated | shall remain no
longer here, but be transported to the mansions of the blest...”*

This perspective does not regard corporeal existence to have a share in
human immortality. Advocates of this theory explain parapsychological
phenomena in diverse manners.

A noteworthy point is that Plato’s theory regarding the existence of the
human soul before creation of the material body is accepted among many
Moslem mystics and philosophers; even so, the theory that the incorporeal
soul is eternally severed from a material body is unacceptable to them.

Regarding severance from the divine plane, Jalal ad-Din Mawlavi
declares:
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Listen to the reed pipe (humanity) asit tells a story;

It complains of separations.

That as | was severed from my true abode;

Men and women wailed of my sorrow.”

In his renowned elegy, 1bn a-Sina (Avicenna) states:

“A mighty and self-disciplined dove (the human soul) descended towards
you (the natural world) from its lofty heights... | guess it has forgotten the

covenants it had pledged in its homeland and the habitats that it was
unwilling to leave...”
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Of course, these two words can be interpreted differently, so that this
passage does not signify the existence of a soul before its body but merely
that the soul is a supernatural entity.

As we shall explain in the Qur’anic section, return of the soul without
any material body at the Resurrection is not accepted by the Noble Qur’ an.
Therefore, even though various Muslim philosophers such as Ibn al-Sina
(Avicenna) reached an impasse in attempting to prove the reattachment of
the soul to a corporeal body, they would accept spiritual-material
resurrection because of their faith in divine revelation. This acceptance
signifies the clarity of the Qur’an in depicting the presence of a body in the
afterworld, such that Muslim philosophers, who prefer divine revelation and
utilize reason to explicate religious statements, regarded material presence
in the afterlife a certainty. Humanity does not have a short-term relationship
with the body; rather, the body is an integral part of the reality of
humankind. If it is such that neither the body nor the soul can be disregarded
in the nature of humanity, the interpretation of Ibn a-Sina must be
challenged as to how it can be possible that there is no body in the span
between this life and the next while there is a soul and human individual.

B. Metempsychosis (Reincarnation)

According to this tenet, which is advocated by most Indian religions,
including Hinduism, Buddhism, and Jainism, only few humans continue
their existence with an incorporal soul after death while most return to
worldly life in a new form and body in successive cycles. This regenerative
cycle of life and death continues without interruption until individuals are
successful in purifying their respective souls of material restrictions, which
is the only way to realize freedom from this unending cycle. Persons that
cannot purify their souls shall perpetually remain in the cycle of corporal
and worldly life.

There is a difference of opinion among advocates of this belief in
whether the soul necessarily enters human bodies or may also enter animal
bodies after disjunction of the soul and prior body. At any rate, the law that
determines the manner of rebirth and causes transmigration of the soul into
asuperior or inferior body is called Karma. Karma determines the future life
of each human.

This law states that our deeds, speech, and beliefs dictate our future fate
and the connection between one's current and subsequent body is justified
in this manner. In their rebirth, the soul enters a body corresponding to the
habits and ethical characteristics of the individual’s previous life. This is
why religions that support this concept prohibit consuming meat and
harassing animals. After death, evil humans are reincarnated within human
fetuses that possess inferior social statuses or in weak or lowly bodies as the
consequence of their deeds.

According to the concept of metempsychosis, persons who free
themselves of the continuous cycle of rebirth shall live on in an absolute
spiritual state and as long as they remain in the regenerative cycle, they
endure spiritual-physical punishment.®

Proponents of this concept have presented many philosophic, dialectic
[kalami], and empiric rationales. However, not only are these rationales
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unjustified but there are grounds that show the absence of demonstrability
and invalidity of the doctrine of metempsychosis.

In the first place, one must ask, how can the sameness of a person at time
A and time B be demonstrated? Each of us lives through stages whose
material and psychological qualities differ; nevertheless, links called
memories connect these stages to each other. The existence of memories
validates the individual unity of a person. However, how can the concept of
metempsychosis show the sameness of the soul in the two periods of A and
B?

If the criterion is persistence of memories, in nearly all instances the
individual has no recollection of previous existences. If the criterion is
material persistence, again thisis not applicable in metempsychosis because
according to this concept, the individual is sometimes reincarnated as a
woman, sometimes as a man, and sometimes as an animal.

If the criterion is similarity of psychological tendencies, the duality of
individual X and individual Y who live at the same time cannot be justified.
In other words, the problem is how much similarity in mental attributes
demonstrates the sameness of two individuals.” Consequently, the
persistence of an individual identity in two time periodsis not possible.

In the second place, the doctrine of metempsychosis is fundamentally
fallacious because as we have stated in our analysis of the nature of death,
death istraveling beyond the natural world not mere detachment of the body
and soul. Accordingly, we cannot accept that the soul can be incarnated
within a new body after diguncture from its previous body and persist in the
natural world. To state matters differently, in their essential evolution,
humans pass through various stages-one of which is the stage of corporal
attachment-and reach a state in which they no longer need the mundane
world. Therefore, this doctrine is like the return of an adult to childhood or
return from perfection to fault which is not acceptable.

In addition, the relationship of every soul with its body is unique. Thus,
there cannot be a relationship between a soul and another body.

Various divine verses and narrations [riwayat] of the Immaculates (‘@) do
affirm the transformation of some humansinto animal forms. Some of these
verses state that God damns some people and they turn into apes or pigs.
Additionally, various narrations state that some people shall be resurrected
with faces much uglier than the faces of apes and pigs.

These statements do not affirm this doctrine of reincarnation since the
issue of resurrection in the Hereafter is essentially different from the
concept of metempsychosis, which is the return of the soul to the natural
world after its disassociation from its previous body. Therefore, statements
regarding manifestation of individuals in the afterworld in bodies that are
formed of their worldly beliefs and actions-in other words, the manifestation
of the reality of each human in the Hereafter-is unrelated to the concept of
metempsychosis. The two main reasons for this are as follows:

The supposed bodies that the concept of metempsychosis speaks of are
not truly related to each other; however, the body that is the manifestation of
actions is a body that has directly resulted from the self and its volitional
beliefs and actions.
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The successive bodies in the concept of metempsychosis are natural
bodies; however, the body that is the manifestation of actionsis not natural.

According to Jalal ad-Din Mawlavr:

So the resurrection of the envious on the Day of Judgment;

Shall doubtless be in the form of wolves.

The resurrection of the avaricious carrion-eating scoundrel;

Shall be in the form of a pig on the Day of Reckoning.

Fornicators shall have stinking private parts,

Alcohol-drinkers shall have foul-smelling mouths.

The character that is predominant within your being;

Must necessarily be the basis for your constitution at Resurrection.

One moment awolf will spring from humanity;

The next, a second Joseph shining as the moon.®

C. Lifein the Barzakh and Qtyamat (Resurrection)

The third view regarding immortality is based on segregation of the
afterworld into the two planes of Barzakh and Qiyamat (which literally
means the rise). According to this view, which has been extracted from the
Qur’an and traditions, in this world humans are an amalgam of soul [nafs]
and corporal body. At the time of death, their intellectual attachment is
temporarily severed. The soul persists in a plane called Barzakh and the
body is decomposed and diffused through the natural order of the world.
Ultimately, at Qiyamat the bodies are recollected, the souls regain
intellectual attachment with their respective bodies, and thus humans, that
is, amalgams of body and soul, enter the afterlife.

Adherents of this ideology are not like-minded on the question of the
attachment of soul and body in the plane of Barzakh. In the theory of
unincorporated soul, we have stated that some Muslim intellectuals regard
the human soul without a body in the plane of Barzakh. However, others
regard the soul attached to an ideal body [badan al-mithali] that is similar to
the material body of the individual. Of course, the properties of these two
bodies are very different from each other. Additionaly, this ideal body is
unlike the subtle or ethereal body discussed previously.

In any event, according to this theory, because humans are an amalgam
of body and soul and have partial material perceptions, there is a body
corresponding with the plane of Barzakh in the essence of every human. At
the time of natural death, the soul and its attached ideal body enters the
plane of Barzakh. Mawlavi says:

For the soul, the unity of God is more pleasurable;

Other than its apparent form, it has other hands and feet.

These hands and feet can be seen in dreams and divine union;

Deem it true, do not regard it as an exaggeration.

It is your bodiless self that has a body;

So fear not of the withdrawal of the soul from your body.’

In Qiyamat, the soul will have a corporal body, but not with the precepts
and requisites of the worldly body; instead, by reaching perfection the
material body becomes congruent with the afterworld, which is the world of
perpetuity and lack of deterioration. We shall return to this issue in later
discussions.
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The Quality of Immortality according to Islam
Among the previoudly stated perspectives, other than the theories of
metempsychosis and subtle body, which have some supporters among
Muslim intellectuals, the preceding perspective is more proportionate with
Islamic anthropological principles and the Qur’an and traditions.

Barzakh

Literally, Barzakh means the barrier or boundary between two things. In
eschatological discussions, it is the gap between the end of worldly life (i.e.
death) and the commencement of Qiyamat. As we have indicated, the
segregation of life after death into Barzakh and Qiyamat is one of the
teachings of the prophets and divine scriptures and philosophers, who have
speculated upon eschatological issues, have utilized these sources.
According to this tenet, humans experience three disparate lives. Natural
life, Barzakh life, and Akhirat'® Life. Accordingly, it is clear that the eternal
life spoken of by divine religions is the Akhirat Life, which begins after the
initial stages of Qiyamat.

Many Qur’ anic verses attest to the existence of the span of Barzakh:
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“Until, when death comes unto one of them, he says, ‘My Lord! Return
me! Surely | shall act righteously in that which | have forsook.” Never! It
isjust a word he speaks and behind them is an intermission (Barzakh) till
the day they shall be resurrected.”**

According to this verse, it seems that returning to the world is not
possible after true death. Moreover, between the end of worldly life and the
Day of Judgment or Qiyamat there is an intermission called Barzakh.
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“They shall say, ‘Our Lord! You have caused us two deaths and have
given us two lives. We confess to our sins, now, is there any escape route
[from Hell]?"*

This verse reveals two issues:

That which was also revealed from the first verse, that is, there is an
interval, called Barzakh, between death and afterlife.

Humans are alive and aware in the recess of Barzakh, not annihilated and
silent.

According to this verse, after unbelievers realize two deaths and two
lives after their worldly lives, they attest to their faith and confess their sins
in order to be delivered from retribution. The story of the two deaths and
two lives is thus. at the end of their worldly lives, God causes the death of
humans and introduces them into the life of Barzakh. At the end of Barzakh
life, again He causes the death of humans and accords them with new
eternal life. Therefore, thereislife in Barzakh because otherwise two deaths
cannot come about.

One might state that by accepting Barzakh life, each individual would
have three lives (worldly life, Barzakh life, and later life in the hereafter).
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That which frees unbelievers of doubt and brings about their conviction are
two resurrections in Barzakh and Qiyamat.”® Their worldly life did not
cause conviction within them because in their earthly life they denied life
after death:
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“Surely these [unbelieversl say. There is nothing but our first death
and we shall not be revived.”*

The following verse signifies that the Qur’an regards death as transferal
from one type of life to another:
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“And do not call those who have died in the way of Allah dead; rather,
they are alive but you do not realize.”

This verse is a short but clear report of the Barzakh life of the martyrs
[shuhada’] of God because the life of martyrs only differs in the manner of
their Barzakh life not its reality. Since the terms “do not call...dead” and
“you do not realize” are addressed to the faithful, one cannot say that the
meaning of this verse is that martyrs are alive at Qiyamat because this fact
was already evident and accepted by the faithful.

Bar zakh Body

Visualizing life in Barzakh without allowing for an immaterial aspect in
humans is difficult. This is because after death, the material body
decomposes and alters into constituent elements that can no longer be called
a human body. Furthermore, according to the verse “Allah completely
retracts souls at the time of their deaths and also souls that have not died, in
their sleep. So, He holds souls upon which He has decreed death and returns
the rest until an appointed end...”*° essentially, the buried material body has
no soul. Therefore, life and retribution in Barzakh cannot be attributed to
such a body. On the other hand, if humans are merely soul, which according
to philosophers can only perceive general and intangible truths, how can it
perceive the material punishments and rewards of Barzakh, which are
mentioned in the Qur'an and Hadith? Thus, some Muslim philosophers
regard humans in Barzakh as possessing an ideal body that corresponds with
the plane of Barzakh and which has been derived from the individua’s
actions and beliefs, that is, the person’s volitional identity.

In thisworld, our earthly bodies are attached to our souls. By abandoning
its corporeal body our soul enters the plane of Barzakh with a body similar
in appearance to its material body. Moreover, various Hadith state that when
God withdraws the soul, He gives it a form similar to its worldly form such
that an acquaintance that sees the individual will recognize him or her. The
perception of bodily forms in dreams, helps in understanding the Barzakh
body. Even though this body possesses geometric dimensions and corporal
qualities such as color, it is devoid of materiality and its qualities including
mass and weight.

Advocates of the ideal body are not in agreement regarding the manner
of its genesis. According to one perspective, this ideal body is created
independently and after severance of the soul’s bond with its material body,
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and then it unites with itsideal body. Another view states that the ideal body
is not a detached reality from the soul but an existential facet of the soul that
appears after death.

Akhirat Life

According to logical and traditional rationales for the incorporeality of
the soul, the fact that the soul endures after death and is present in the plane
of Barzakh and the Akhirat is indisputable. Various Quranic verses
describe nonmaterial rewards in Akhirat that can only be attributed to the
existence of the soul in Akhirat. For example, in Siirah Tawbah it is stated:

“Allah has promised faithful men and women gardens underneath [the
trees of] which rivers flow, therein to dwell forever, and also pure abodes in
perpetual paradises and greater [than all these] is the satisfaction of Allah.
That is the great triumph.”*’

Apparently, in this verse, the Noble Qur’an places the satisfaction and
gratification of God against the material pleasures of the faithful and regards
it greater than these pleasures. It is clear that it is a pleasure that is realized
not with the material body but with the human intellect and soul. Therefore,
there is no doubt that 1slam agrees with the spiritual immortality of humans.
However, the discussion does not end here because there are many verses
that indicate the material presence of humansin Akhirat.

1. Some of these verses attest to the existence of the human body on the
Day of Judgment. These verses can be divided into various categories:

a. Some verses denote that in the wake of death humans return to the
earth and afterwards on the Day of Resurrection, they reemerge from it. For
example:
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“Qut of the earth We created you, into it We shall return you, and We
shall withdraw you from it once more.” *®

b. Other verses explicitly state that on the Day of Resurrection all
humans shall rise from their graves:
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“And the Horn shall be blown. Then suddenly they shall emerge from
their graves to hasten towards their Lord.”*
It is self-evident that emergence from one's grave pertains to the human
body not soul.
c. Various verses speak of parts of the human body in the Akhirat. These

verses are also clear denotations of corporeal resurrection since it is evident
that the immaterial soul does not have body parts:
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“Today, We seal their mouths and their hands speak to Us and their
feet bear witness to what they have been earning.” %°

Fundamentally, the people’'s understanding of the Prophet's (S
enjoinment to immortality was somatic resurrection and the Prophet (S) did
not refute this understanding.”*

2. In addition to the first genre of verses, which denote the presence of
the human body in the Akhirat, other verses openly speak of bodily rewards
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and punishments in Akhirat. Many Qur’anic verses speak of “heavenly
gardens’, “pleasant shade”, “varieties of foods and dishes’, “medleys of
clothes and adornments’, etc. On the other hand, many verses speak of
“burning in the fires of Hell”, “appalling food and drink”, “fiery malodorous
clothes’, “deathly winds’, “iron maces’, etc. Each of these denotes a part of
the physical rewards or punishments of the inhabitants of Akhirat. This
genre of verses also indicates corporal presence since without a body,
perceiving material bounties or chastisements is not possible.??

In light of these accounts, we can conclude that according to Islam, the
immortality of human beings is physical/spiritual and that our existential
reality, in both material and spiritual aspects, will be completely present in
the Hereafter.

Akhirat Body

We have made it clear that according to Islam, the human resurrection
includes both spiritual and corpora aspects. Now, it may be asked: Is our
Akhirat body the same as our earthly body or is it different? In answer,
some Muslim scholars support the first possibility and believe that on the
Day of Resurrection each person’s earthly body will be restored and
reattached to the soul. These scholars maintain that specific verses, such as
those that indicate the exodus of humans from their grave®® distinctly
demonstrate the factuality of this opinion. In addition, divine justice
demands that the next world's physical rewards and punishments be
delivered upon the same body that was occupied in righteous or immoral
deeds.

Other Islamic authorities hold that even though people's Akhirat bodies
are material-and of clay-it is not necessary that they be the same as their
earthly bodies; rather, they are merely similar to their previous bodies in
form. In order to prove their theory, these experts make use of various
Qur’anic verses that speak of the creation of a “likeness’ of each person in
the Hereafter:
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“Is not He who created the heavens and earth able to create the like of
them; yes indeed [he can], and He is the Creator (of all), the All-
knowing.” ?*

Naturally, these scholars maintain that there is no contradiction between
the material dissimilarity of earthly and otherworldly bodies and the
“sameness’ of the individual. This dissmilarity does not result in the
reunited person at Resurrection being different from the person that existed
in the natural world. This is because the identity of an individual pertains to
its soul and the person’s soul in the Hereafter is the same soul that was
attached to the individual’s physical body in the mundane world.

Meanwhile, various Islamic theologians have taken a different path that
more comprehensively illuminates Islamic teachings on this subject. They
believe that our otherworldly bodies are perfected versions of our natural
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bodies and even though they are distinct in their existential perfection, they
are individually equivalent to our respective natural bodies.

On this basis, the otherworldly bodies of all individuals are the same as
their mundane bodies with the difference that they have left behind the
limitations and faults of their natural stage and have become perfect and
complete bodies. This is because the Akhirat is an absolutely perfect world
not a revision of the natural world. Hence, Akhirat bodies are exempt of all
diseases and blights and never become old and decrepit. Naturally, this
perspective is grounded on specific philosophical principles that are too
comprehensive to be discussed in this brief treatise.”
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Section Four: Lifein the Hereafter asstated by the

Qur’an
The Noble Qur’an extensively examines the issue of Akhirat life. Some
Qur’ anic verses concern the principle of resurrection (eschatology) [ma‘ad]
and respond to the criticisms of deniers. Other verses in this regard shed
light on the resurrection of the dead and the state of humans in the Hereafter
(Akhirat). These two issues shall be briefly elucidated in the following
sections.

The Possibility and Necessity of Resurrection

The Holy Qur’an has reinforced the intellectual basis of the resurrection
of the dead on two fundamental levels. Firstly, it proves the possibility of
the occurrence of resurrection, and shows that the presence of the human
body and soul in the Hereafter is not impossible. Secondly, it presents
rationales for the occurrence of the resurrection of the dead and it not only
shows that bringing back to life of all human dead before the final judgment
shall occur, but it provesthat it is necessary for it to occur.

Generally, in Islam all enjoinments of the prophet are concomitant with
challenges [tahaddi]. The prophet challenges all people and encourages
them to express any rationale or evidence they have against his enjoinments.
Alongside his enjoinment, the prophet was appointed by God to tell the
people, “Produce your proof if you speak truly.”* The purpose of this
challenge is abandonment of skepticism and doubt and embracement of
rational arguments and evidence.

A. Possibility of the Resurrection
The Qur’'an shows the possibility of the resurrection of the dead in
various manners.

1. Lack of Reasoning for Denial of Resurrection:

Various verses declare that deniers of Akhirat life have no firm and
reasonable rationale for their claims. On the one hand, by studying verses
that quote the claims of deniers we realize that these people have no weapon
other than considering the resurrection of the dead to be improbable. Using
various questions, they endeavor to show that the issue of renewed life and
return to God is irrational.? In addition, they sometimes slander the prophets
and divine representatives who inform people of the resurrection and they
cal them mad or liars’, or they regard the tenet of resurrection a
superstitious myth.* On the other hand, many verses state that refutation of
resurrection is an untrue and baseless assumption and is not grounded on
logical foundations:

“And they say, ‘there is nothing but our worldly lives; we die and we live
and nothing but time annihilates us' and they have no knowledge of this;
they merely assume. And when Our clear signs are recited unto them, their
only argument is that they say, ‘ Bring us our fathers if you speak truly.”>

In the first verse, after indicating the claim of the deniers of resurrection,
it is lucidly stated that this claim is not based on knowledge, but originates
only from speculation and conjecture. In the second verse, it is stated that
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when faced with rational arguments for the resurrection and Akhirat life,
deniers attempt to justify themselves with an unfounded rationale. The say,
“ Raise our ancestorsin order that we accept the resurrection.” ®

2. Creation of the First Human

Contemplation of the primary genesis of humanity facilitates accepting
the Resurrection since God who created humans in the first place is surely
able to revive them:

o%ql.cdjﬁjﬁjo.\ﬁq\}&k;u,\ﬁémﬁj%
“And He is the one who originates Creation then renews it and thisis
easier for Him.”’
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“Say, ‘He shall resurrect them who originated them the first time.”®
As stated by the Qur’an, human Akhirat life islike a new creation and He
who was able to create humans in the first place is also able to recreate

them. Nonetheless, deniers of Resurrection doubt the recreation even though
they accept the original creation!®

B Gl a3 e b 3V GG Ll
“Have We been wearied bly the first creation? [Indeed not]; however,
they doubt the new creation.” *°

Y eq, little thought regarding our original creation is enough to make us
fathom the possibility of our renewed life after death and resolve all doubts.
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“O people! If you are in doubt about the Resurrection, hence [know]
We have created you from dust then from sperm...”

3. Thelllimitable Power of God

The unlimited power of God is another reason for the possibility of the
Resurrection. After reminding us of the aspects of God's power in the
creation of the universe, the Noble Qur’an emphasizes the fact that such a
potent Creator can surely restore the dead to life. All possible deeds are easy
for the Omnipotent. In fact, basically, the ease or difficulty of an action is
stated in terms of limited powers. Therefore, one should not doubt the
possibility of the occurrence of Resurrection because of its magnitude:™

“Have they not seen that Allah who created the heavens and earth and
was not wearied by creating them is able to revive the dead? Y es indeed;
verily, He is capable of al things.”*?

4. Examples of Resurrection in Nature

A further method the Qur’an uses to resolve doubt of Resurrection is
enjoining humans to contemplate nature and the exhibition of the life and
death of natural phenomena. According to the Qur'an, the growth of
beautiful and vigorous plants from dead earth is an objective and palpable
example of the resurrection in Qiyamat and it further clarifiesits possibility:
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“And He is who sends the winds as a foretoken before His grace [of
rain], till when they are charged with heavy clouds, We convey them to a
dead land, then, from them We send down water, and from them We bring
forth all types of fruits. In this manner We shall bring forth the dead [from
their graves] ; haply you will remember.” *

5. Historic Examples of Resurrection

Some Qur’ anic verses reveal historic occurrences or objective examples
of human resurrection. Hence, a person who witnessed these occurrences or
accepted their occurrence on authoritative grounds should not have any
problem with accepting the possibility of the Resurrection. After relating
these historical phenomena, the Qur’ an indicates their relationship with the
Resurrection and regards these miraculous incidents as portents of the Day
of Resurrection.

One example of these historical events is the experience of a person who
was passing by the ruins of a city and the question crossed his mind as to
how God would bring the bodies of the dead back to life. By divine
providence, this person dies and is resurrected one hundred years later.™

“Or such as he who passed upon a city whose walls and roofs had
collapsed and said [to himself], ‘How shall Allah bring this back to life now
that it i§6dead?’ So Allah made him die for a hundred years and then raised
him...”

B. Necessity of the Resurrection

As we have previously stated, the Holy Qur'an does not suffice at
showing that the Resurrection is possible. In fact, various Qur’anic verses
explain the necessity of the Resurrection. The content of these versesis such
that a logical argument for the necessity of Resurrection can be extracted
from them. These verses usually emphasize a divine attribute and consider
the occurrence of Resurrection as a necessary condition of this respective
attribute. Herein, we shall enumerate several such rationales:

1. Divine Wisdom

In the discussion on divine attributes, we stated that God iswise. That is,
He does not perform useless acts and all His actions have logical purposes.
Of course, the finality of divine acts does not contradict His absolute
needlessness of others since these purposes pertain to His creations and
contribute to their perfection and their interests. They are surely not in
answer to a need of the Creator of the Worlds.

Conseguently, the creation of humans, who are the greatest of creations,
cannot be in vain; rather, its purpose is that they attain perfections befitting
their unique station.

On the other hand, it is apparent that the natural world, and our worldly
lives within it, cannot by itself guaranty our perfection. This is because this
world is fleeting and our lives in it are suffused with restrictions and
deprivations, whereas humanity is a creature that has both an innate
tendency to eternal life and also the capability of immortality due to the
existence of an incorporeal soul.
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Accordingly, divine wisdom requires that the purpose of our creation be
realized and that we humans attain our worthy perfection. Complete
fulfillment of this purpose is not possible in this world. Therefore, it is
necessary that human life endure after death in order to prevent it from
being in vain. Regarding this issue, the Holy Qur’ an states:
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“Did you think that We created you in vain and that you will not be
returned to Us? And exalted is Allah, the King, the Righteous...”*’

This verse reveals the fact that if there is no return to God after death and
our existence ends with our passing then our creation would be in vain
whereas the judicious God is too great to perform a useless act.

The Qur’an holds that if there is no Resurrection and Akhirat, not only
would the creation of humanity be in vain, but also the creation of the
natural world would be for nothing:
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“And We have not created the heavens and earth and all in between
save in justice; and surely the Hour shall come.” '

After stating the fact that the creation of the heavens and earth and all in
between is righteous and exempt from futility, God immediately indicates
the inevitable occurrence of the Resurrection. It seems that the
purposefulness of creation depends on the existence of the Resurrection and
Akhirat. Thisiswhy many deniers of otherworldly life become nihilists. By
restricting the existence of humans to worldly life, they see it as nothing but
extra-redundancy and a cause for bewilderment. According to nihilists,
humanity is alost and confused caravan that has entered the desert without
purpose, following a cycle rotating in vain.

2. Divine Justice

Justice is one of God’s attributes. One aspect of divine justice is that the
faithful and righteous must be worthily reimbursed, and unbelievers and
sinners must be punished accordingly. However, we see that because of its
various restrictions, the natural world does not possess the capacity to
reward and punish al the deeds of human beings since all worldly blessings
and pleasures cannot wholly recompense the deeds of the truly faithful and
even the heaviest of punishments are not enough chastisement for some
crimes. Can a person whose crime is the murder of thousands of innocent
people be completely punished in this world? On the one hand, many
virtuous and righteous people live in hardship and privation and some
sacrifice their lives for what they believe. While on the other, so many
malefactors and oppressors live their whole lives in luxury, persecuting
others.

Hence, because complete recompense for al humans is not possible in
this world, divine justice requires that God's court of justice be established
in another place or world in which people may again be faced with al their
righteous and evil deeds. Thisworld is called the Akhirat.
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In various verses, the Holy Qur’an indicates the fact that equality of the
retribution of the righteous and the wicked is unfair and something that the
intellect cannot accept. The Qur’ an has asked many times that:
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“ So shall We make those who are submissive [to Allah] as the sinners?
What iswrong with you; how [ill] you judge! " *°
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“Or must We make those who believe and do good as the corrupt of the
world or must We make the pious as the transgressors?”

Moreover, in another place, after stressing that the equality of the requital
of sinners and the righteous is unjust, the Qur'an states that one of the
purposes of the creation of the heavens and earth is that every person
receives rewards or punishments according to their deeds, such that no one
iswronged:

“Or do those who commit evil deeds think that We shall make them as
those who believe and do righteous deeds; [such that they be] equal in life
and death? How ill they judge! While Allah has created the heavens and
earth in justice and that each soul is recompensed for what it has earned and
they shall not be wronged.”*

Hence, since the just retribution of all humans cannot be realized in this
world, divine justice shall accomplish this end in another world.

Depiction of the Akhirat in the Qur’an
The qualities of the Akhirat are all beyond sensory experience and the
intellect can only begin to apprehend some of its general qualities such as
“immortality” and “a just reckoning of our deeds’. Thus, in order to
understand the details of Resurrection we have no choice but to resort to
another source of information beyond sensory experience: divine revelation.
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Where can be the ultimate end of this path?

Even at first glance there can be more than a hundred thousand halting
places!

In this Stygian night, | have lost the path towards my destination;

Come out of your hiding place, O star of guidance!

One of the reasons that the Resurrection has been so extensively
described in the Qur’an may be that our intellect and experience are useless
in thisissue.

In any case, there are hundreds of Qur’ anic verses on this topic. We shall
present a succinct discussion on the content of some of these versesin order
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to depict the general appearance of otherworldly life as shown in the
Qur’an. Some of the elements will be discussed in greater detail.

1. The EventsPrior to the Resurrection

The Qur'an attests that before the Resurrection suddenly and
unforeseeably phenomenal events shall occur in the world around us that are
portents of Qiyamat. At that time, a great revolution will occur in the
cosmos such that it will seem like it is the end of the world. Mountains shall
tremble,? crumble, %* become as scattered dust,* and ultimately nothing but
amirage will remain of them.” The seas will swarm over® and ignite.”” A
titanic earthquake will transpire.?® The pillars of the earth will break up and
what is hidden in the bowels of the earth will be revealed.”® The sun will be
darkened, the stars shall be extinguished,™ and celestial bodies will be
scattered.®* The firmament will be rent asunder,* become as molten metal ,**
and shall be rolled up as a scroll is rolled up.®*

2. Winding theHorn

The word sir (horn) has been used ten times in the Holy Qur’an and all
these cases indicate the end of the world or the initiation of Qiyamat. The
horn will be blown twice. The results of the first blast [nafkh] are different
from the second. The following verse explicitly indicates both resonations:

“And the Horn shall be winded and all in the heavens and on earth will
fall unconscious save those who Allah wills; then it shall be winded again
and suddenly all shall stand beholding.”*®

We have extracted the following points from Qur’ anic verses and Hadith
regarding this issue:

Universal unconsciousness [sa'iga] (euphemistic of death) and
disbandment of the current state of the world is a consequence of the first
blast, and the collective rise of humans and the uniting of the ancients and
future generations for reckoning pertain to the second blast.

The first blast results in the death of contingent beings while the second
gives them life. Various savants analogize this to blowing on afire that may
douse it or enflameit.

There is an interval between the two blasts. The first blast is performed
by an angel named Israfel, and the second is performed by God.*

3. Advent of Akhirat Life

After®” the second blast, which is the breath of life, our otherworldly
souls and bodies are united, humans exit their graves* and confused,
afraid,* and bewildered scatter about like moths.*® They seek a method of
escape but there is none.* They flee from their families” and while their
eyes are dropped in shame® they speed towards the divine presence.**
Here, all people, from first to last, are gathered in an immense arena.”® The
lineaments of unbelievers contrast to those of believers and their visages
attest to their faith or unbelief.® Thus, the Akhirat begins.

4. The Reckoning of Deeds
The Qur’an has various designations for the Last Day, each of which
signifies a specific quality. Some of these names include the Day of Rising
[yawm ul-giyamah], the Day of Gathering [yawm ul-jam'], the Day of
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Resurrection [yawm ul-ba'th], the Day of Egress (from graves) [yawm ul-
khurgj], the Day of Regret [yawm ul-hasrah], the Day of Separation (of
good from evil) [yawm ul-fadl], the Imminent Day [yawm ul-azifah], the
Final Day [yawm ul-akhir], the Day of Immortality [yawm ul-khultad], etc.
Another name for this day is Judgment Day [yawm ul-hisab] and together
with issues such as book of deeds, witnesses, scales, etc. these words all
pertain to the establishment of the divine court of justice in the next world.

All people's deeds in this world are their respective capital in the next.
This capital belongs to no one save its respective agent. It persists with the
endurance of its agent and will persist for all time. The reality of this wealth
will manifest in another world. The world in which these deeds are reckoned
must be a complete world in order that the truth of the deeds are correctly
manifested and so that the judged may correctly and completely perceive the
reality of their actions.
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“And humans have nothing save what they have labored. And [the
fruits of] their labors shall soon be seen.”*’

Further Reading

1. Every person’s actions, consistent with his or her existential make-up,
are divided into external (manifest) and internal (hidden) acts. Manifest acts
are those that are performed by various parts of the body such as hands,
eyes, ears, etc. In contrast, hidden acts are those that stem from the mind
regardless of whether they attain corporal manifestation or not. External and
internal acts are both considered deeds and will be considered in the
Reckoning.
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“And whether you show what is in your hearts or hide it, Allah will
account you for it.”

2. The actions of all individuals are part of them. Not only that, but they
make up a person’s essence and determine their identity. Action is not
accidental to the human substance and is not uninfluential with our essence;
rather, it pierces into the human nature and becomes an integral part of the
individual. All humans are free to fashion their true selves with their
actions. Thus, due to the difference among their deeds, humans are typically
diversified. Various issues can be inferred from this fact, including:

2.1. Before an action, the individual is free to fulfill it or not. In other
words, unperformed actions are in the domain of a person’s volition and
authority. However, after an action is realized the person becomes
dominated by the action, because it achieves union with the existential
reality of the individual.

“Every soul is prisoner of what they have earned.”*
2.2. The union of persons and their deeds signifies that persons cannot

relieve themselves of their actions, they cannot produce associates, they
cannot place their blame on others, and they cannot dissimulate and make
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themselves seem innocent. Here, another difference between this world and
Akhirat is reveal ed.
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“No laden person [with sin] bears the load of another and if a heavily
laden person calls for someone’s help, no fraction of it will be carried [by
the other] even if the person is close family.” >

2.3. The unity of the ego and its deeds shows that an action, even if it is
forgotten, will have a constant presence in the individual’s being until the
conditions for its remembrance accrue.

3. God, whose knowledge is absolute and who is immanent throughout
al things, shall not carry out the reckoning of human deeds for the purpose
of discovering unknowns. The reckoning is for people to become aware of
the complete reality of their own manifest and hidden actions. Hence,
reckoning of the reality of actions necessitates infinite knowledge. No
person is able to assess one's own deeds or the deeds of others.
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“Say: Verily, death, from which you flee, shall encounter you, then you

shall be returned to the Knower of the Invisible and Visible and He will
inform you of what you have been doing.” >

5. Witnesses of Deeds

There are witnesses in the divine court of justice that attest to the deeds
of people. These testimonies must be true, accurate, and compl ete; therefore,
not everyone is allowed to testify. A witness in Qiyamat must have special
characterigtics in order that their testimonies are free of all error, ignorance,
and bias which may alter the semblance of the truth. Some of these features
include the following:

Testifiers must have witnessed the actions where and when they
occurred. If witness A testifies to the actions of person B based on the word
of person C, even if person C is truthful, the testimony in incomplete since
the witness testified to the saying of C, not the actions of B.

Because actions have both an exterior and interior, a complete witness is
someone who can perceive the heart of actions. No complete and conclusive
judgment can be made on grounds of the superficial aspect of an action. The
distinguishing facet of many actionsis not just based on their outer shell but
the intentions behind them.

Witnesses must be exempt from error in committing deeds to memory
and then testifying to them. In its conventional sense, justice does not
obstruct al types of errors although it may prevent deliberate errors.
However, divine justice must be free of all errors.

Hence, the immaculate saints of God-the Prophets and Imams (‘a)-will
give complete testimonies and even the testimonies of other creations, such
as each person’s body parts (arms, legs, etc.), must ultimately refer to the
testimonies of the Immaculates. It is evident that such testimonies cannot be

159



achieved in conventional human judgments in this world. Thus, religion as
practiced in this worldly life puts appearances and principles into effect in
order to settle disputes but leaves complete adjudication to the Judgment
Day, which is the perfect manifestation of justice.

6. Retribution

One of the names of the final day is the Day of Requital or Religion
[yawm ud-din]. One meaning for din is requital and to requite means to
make appropriate return. Therefore, rewarding and punishment may also be
called requital [jaza'] because they are returns for actions committed.
Another meaning for din is religion. The final day is called the Day of
Religion because it iswhen all elements of religion are revealed.

Otherworldly rewards and punishments are essentially different from the
recompense prevalent in this world. Worldly retribution is convention based
hence two disparate judicia systems may determine contrasting
punishments for a uniform crime. Punishing criminals is usually done with
intents such as “prevention of similar cases’, “disciplining wrongdoers”,
and “easing the minds of those whose rights were abused”. However, in the
Akhirat, recompense for on€e's actions is genuine. It is a place where none of
the worldly intentions and purposes for retribution are applicable. What is
given in reward to the faithful and righteous or in punishment to the
unbelievers and sinners is purely the reality of their manifest and hidden
actions, which results in bounties or tribulations.

Even though walls throw long shadows;

Their shadows return to themselves anew.

Thisworld is as a mountain, our deeds as shouts;

The echoes of our shouts return to usin kind.*

Many verses explicitly speak of the identicalness of actions and their
recompense:
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“Ancslgwhatever good you send forth for yourself, you shall find with
Allah.”
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“ Are you recompensed save for what you did?”>*
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“Verily, those who unjustly consume the properties of orphans are in
fact devouring fire in their bellies and shall soon burn in flames.” >

In conclusion, in Qiyamat, everyone will face their own reality. Requital
isthe reality of each person’s deeds; the manifestation of each person’s true
visage. An example of this can be seen in our inner attributes. The essence
of ethical evils, such as envy, isliterally pain and torment and the essence of
virtues is ease and tranquility. Hence, some scholars hold that if someone
truly perceives their inner self in this world, they can realize whether they
will be delivered or damned in Akhirat.

Moreover, the wicked will only realize equivalent retribution for their

deeds, while the faithful and righteous will enjoy many more blessings than
their deeds warrant.
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“Whoever comes with a good deed will have tenfold equivalent

[rewards] and whoever comes with an evil deed will only be recompensed
equally and they will not be wronged.” >
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“Within it, they shall have all they want and with Us is yet more.”*’

7. Hell [jahannam]

Jahannam is the name of the otherworldly fire which is the place of
punishment. Examination of various aspects of this creation is made
possible by the many Qur'anic verses on this issue. This infernal fire is
characterized using various other names. Crusher [hutamah] is one of these
names. Hellfire, as opposed to worldly fire that may only consume the body,
penetrates into the interior of persons and burns their soul:
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“Itis not so, they shall be thrust into the Crusher. And what will make

you realize what the Crusher is? It is the kindled fire of Allah, which
reaches to the hearts.”®

Jahannam is a living creature that shows emotions such as rage. In
Qiyamat, it seeks out unbelievers and envelops them.
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“When they are cast into it, they hear it roaring while it boils and it
close to bursting asunder from rage.””®

The retribution of Jahannam is degrading [mahin], massive [‘azim],
painful [alim], constant [mugim], eternal [khuld], intense [shadid],
engulfing [muhit], greater [akbar], unknown [nukr], and invariable and
necessary [‘izam).

People who dwell there reveal their true natures such as excuse-bringing,
lying, selfishness, and malice. They viciously assail and curse each other
and each of them wants the torment of the rest to be more severe that their
own.

In this terrible fire, death lashes forth from all sides but does not permit
rest and freedom from agony. The inhabitants of Hell beg for death but there
is no death in the Akhirat, the realm of everlasting life.
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“Death comes at him from every side but he does not die.”

Hell, like Heaven, is a divine blessing. Many people shun the path of
wretchedness in this world for fear of eternal damnation. Simultaneous with
it being the manifestation of God's wrath, it is an aspect of His universal
mercy. In away, fear of Hell can be likened to fear of Allah’s wrath. Thus,
this type of fear is not been forbidden by religion because one pinnacle of
religioustraining is fear of God not His creations.
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“This is the same Hell that sinners denied. Now they drift between it
and burning waters. So, which of your Lord’s bounties do you deny?” ®*

8. Paradise
The Noble Qur'an terms the eternal dwelling place of the faithful and
righteous Jannat. The word jannat literally means a garden covered with
trees. The Garden of Paradise has unending facets and no form of corruption
whatsoever prevalls over |t or its inhabitants.
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“This is a description of the Paradise that has been promised to the
pious. Beneath its [trees] runs rivers, its produce is perpetual, and its
shade is also; this is the requital of the pious and the requital of the
unbelieversisthe Fire.” ®
As for those who attain the rank of servitude-those who worship God
because He is worthy of worship-neither to attain Heaven nor due to fear of
Hell-they shall enter a paradise that cannot be described or even imagined.
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“O tranquil soul! Return to your Lord while you are well pleased with
Him and He is well pleased with you. So join My servants. And enter My
Paradise.”

Heaven is entirely clean and pure and no defilement or foulness may
enter it. Before entering Heaven, all persons are purified of all uncleanliness
by divine absolution or temporary punishment.
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“ And We shall strip all rancor from within their breasts.” ®*

The virtuous shall have all they want in Paradise. In contrast to this
world, Heaven does not have a constant appearance and its alteration is not
subject to time, ability, deterioration, and corruption. The preference of the
heavenly inhabitant determines Heaven's form. However, heavenly
inhabitants, who are unencumbered of al vileness, desire only ethical
things. Their valition is suffused with ethics and divinity. In heaven, which
is the abode of safety and health, there is no trace of fear, sorrow, suffering,
fatigue, pain, or spiritual and corporal debilities. Heaven is the place of
fulfillment of the divine human’sideals.

“And they say, ‘Praise be to Allah who has taken from us all sorrow.
Verily, Allah is All-forgiving, All-bountiful, who through His grace has
settled us in the everlasting abode, wherein neither hardship touches us
nor weariness, "
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